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Abstract

This arti cle examines how the identi ti es of quilombolas from two communiti es located in Palmas, in the Brazilian state of Paraná, have been 
(de)(re)constructed. To this end, we developed a theoreti cal discussion from a post-colonial perspecti ve on identi ty, questi oning the essenti alist 
constructi ons present in the literature. Methodologically, we adopted the oral history approach for data collecti on, conducti ng interviews 
with quilombolas from both communiti es. From a heretological perspecti ve, the analysis showed how narrati ves have been deconstructed, 
contested, and (re)told from the quilombolas’ own standpoint. In a context marked by territorial instability and structural racism, the fi ndings 
indicate that the (de)(re)constructi on of identi ti es is based on the recovery of their ancestry. Practi ces that are re-signifi ed, reproduced, and 
(re)lived beyond the territorial limits of these communiti es reveal identi ty hybridity and a departure from the essenti alist vision of identi ty, 
thereby challenging colonialist perspecti ves.
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Resumo

Neste arti go buscamos compreender como as identi dades de quilombolas de duas comunidades localizadas em Palmas – PR foram (des)(re)
construídas. Para tanto, realizamos uma discussão teórica a parti r da perspecti va pós-colonial sobre identi dade, questi onando construções 
essencialistas presentes na literatura. Como metodologia, adotamos o método de história oral para a coleta de dados e realizamos entrevistas 
com quilombolas das duas comunidades. De uma perspecti va heterológica, a análise permiti u evidenciar como histórias foram desconstruídas, 
contestadas e (re)contadas sob a visão dos próprios quilombolas. Em meio à instabilidade territorial e ao racismo estrutural, observamos que 
há uma (des)(re)construção de suas identi dades, que tem como base o resgate da ancestralidade. As práti cas ressiginifi cadas, reproduzidas e 
(re)vividas para além dos limites territoriais das comunidades evidenciam um hibridismo identi tário e o rompimento com a visão essencialista 
de identi dade, contestando, assim, a visão pregada pelo colonialismo.

Palavras-chave: colonialismo, heterologia, identi dades, pós-colonial, quilombolas.

Desa� ando narrativas coloniales: el proceso de (des)(re)construcción de identidades “quilombolas” en dos 
comunidades de Paraná, desde una perspectiva poscolonial 

Resumen

En este artí culo buscamos comprender cómo se (des)(re)construyeron las identi dades de los “quilombolas” (cimarrones) de dos comunidades 
ubicadas en Palmas-PR. Para ello, realizamos una discusión teórica desde la perspecti va poscolonial sobre la identi dad, cuesti onando 
construcciones esencialistas presentes en la literatura. Como metodología, adoptamos el método de historia oral para la recolección de datos 
y realizamos entrevistas con “quilombolas” de dos comunidades. Desde una perspecti va heterológica, el análisis permiti ó destacar cómo las 
historias fueron deconstruidas, contestadas y (re)contadas desde la visión de los propios “quilombolas”. En medio de la inestabilidad territorial 
y el racismo estructural, observamos que hay una (de)(re)construcción de sus identi dades, que se basa en el rescate de la ancestralidad. 
Las prácti cas que se resignifi can, reproducen y (re)viven más allá de los límites territoriales de las comunidades, demuestran un hibridismo 
identi tario y una ruptura con la visión esencialista de la identi dad, cuesti onando así la visión predicada por el colonialismo.

Palabras clave: colonialismo, heterología, identi dades, poscolonial, “quilombolas”.
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INTRODUCTION

Although colonialism was practi ced in the past, it is sti ll structurally present in Brazilian society. When it comes to minority 
groups, colonial narrati ves foster a limited and distorted understanding of their identi ti es, primarily those linked to historically 
marginalized groups, such as the quilombolas.

This points to the need for research that considers the Lati n American context, especially through a post-colonial lens, given 
its history marked by colonial processes and discourses. As stated by Muzanenhamo and Chowdhury (2023), it is necessary to 
create opportuniti es to deconstruct a hegemonic and “white supremacy” and contribute to the debate on counter-hegemonic 
theories and practi ces.

In this respect, post-colonial criti cism may help deconstruct the ideological and totalitarian discourses of modernity, which 
att ribute hegemonic normality to the uneven development and diff ering histories of nati ons, races, communiti es and peoples, 
demonstrati ng that there are unequal and uneven forces of cultural representati on (Bhabha, 1998). Hence, the post-colonial 
lens provides new possibiliti es for seeing the other, who is someti mes consti tuted and interpreted from a totalitarian and 
essenti alist point of view (Vilas Boas & Ichikawa, 2023).

 According to Brown (2022), there is a vast and seemingly growing body of literature on identi ty inside and outside 
organizati ons, although not always with an eye to its (de)constructi on. Our focus with this text is to discuss the impacts 
of such identi ti es constructed through a hegemonic gaze and to understand the dynamics behind a historically oppressive 
identi ty construct. Our aim is to deconstruct colonial ideologies associated with identi ti es and (re)construct new ways of 
understanding, from the positi on of those who live and experience such identi ti es in their daily lives, especially in the 
context of the Global South.

For this purpose, this arti cle upholds the idea that thinking of identi ty homogeneously is a mistake. In Bauman (2005) view, 
identi ti es are negoti able and their constructi on depends on the paths taken by a given subject, their decisions and ways of 
acti ng. In this sense, they are not fi xed or immutable. Recent studies such as those by Côté and Evans (2023) and Christensen 
and Newman (2023) corroborate this noti on, showing how identi ti es can be fl uid and (re)constructed according to each 
context, life stories and experience.

In that line of thought, this work questi ons the essenti alist constructs present in the literature on quilombola identi ty, and 
emphasizes the importance of considering the experiences, stories and daily lives of the quilombolas themselves. As Murdoch 
(2023) suggests, there is a movement for a review of traditi onal systems of thought and understanding of the world, that is 
to say, those inherited by the hegemonic culture, which are set up as foundati ons of an absolute or fi xed character, and our 
idea is to contribute to this debate.

In the management fi eld, specifi cally in the subfi eld of organizati onal studies, authors such as Barbosa et al. (2025), 
Klozovski et al. (2024) and Silva (2021) have explored quilombos and aspects related to their identi ty, resistance, memory, 
and the ordinary management of quilombolas. Quilombos, in additi on to being spaces of resistance, contain alternati ve 
modes of organizati on which permeate identi ti es. Organizati ons, then, represent spaces where these identi ti es are (re)
produced and (re)constructed.

When it comes to Brazil, it is not uncommon to stumble upon narrati ves that either silence or off er a stereotypical view of the 
other. One example of this is the reinterpretati on of the term quilombo that took place over ti me, as well as its representati ons, 
which are questi onable. Gomes (2015) points out a romanti cized view of quilombos under which their isolati on supposedly 
is a form of reproducing Africa in Brazil, which should be contested. Furthermore, Nascimento (2016) criti cizes a totalitarian 
view of the word, arguing that it has acquired several meanings over ti me, and thus, the views conveyed about the “quilombo” 
lack grounding in in-depth research, which may promote a stereotypical view of such communiti es.

In an examinati on of Brazil, specifi cally of Paraná state, a historical silencing can be found, especially regarding the quilombos 
and quilombolas who live in the state, as well as their ways of organizati on, their identi ti es and the processes involved. Paraná 
has always been considered as a state colonized by Europeans (mainly Italians, Ukrainians, and Germans) or the Japanese, 
but not much is said about the contributi on of black people to its formati on. There are 40 quilombo remnant communiti es 
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recognized by the Palmares Foundati on in the state, 38 of which are certi fi ed, although it is informally believed that there 
are more than 80 such communiti es. Besides, much of the literature on quilombos in the state off ers a homogeneous 
and stereotypical narrati ve about their identi ti es and ways of being and living, which was shown by some contemporary 
research, such as that by Molina et al. (2022), to not quite refl ect their realiti es.

It is, then, of vital importance that members of these communiti es may have the opportunity to speak for themselves without 
the homogenizing gaze of the colonizer. Palmas, a city located in the southwest of the state, can provide this perspecti ve, as it 
was the municipality in Paraná with the highest number of self-declared quilombolas in the last Brazilian census, with a total 
of 1,652 individuals in the municipality (Insti tuto Brasileiro de Geografi a e Estatí sti ca, 2022). Based on the context provided, 
the aim of this work is to understand how the identi ti es of quilombolas from two communiti es located in Palmas/PR were 
(de)(re)constructed from a post-colonial perspecti ve.

This paper contributes meaningfully to the fi elds of management and organizati onal studies by broadening the debate on 
quilombola identi ti es and the quilombo itself as an organizati on from a postcolonial perspecti ve. In other words, based 
on an approach that values the experiences lived in the global South and rejects homogeneous discourses imposed by 
colonialism, experiences presented within such a context contribute to thinking about alternati ve organizati ons and forms 
of management. This perspecti ve allows us to grasp to what extent colonial elements are sti ll present in contemporary ti mes 
and sti ll impose, through their discourses, the constructi on of identi ti es that do not necessarily correspond to lived realiti es. 
Furthermore, this paper leads us to refl ect on organizati ons that, although not hegemonic, challenge dominant concepts 
and understandings and have important politi cal and cultural dimensions. Lastly, it builds paths for epistemological debates 
focused on the Brazilian setti  ng.

THE POSTCOLONIAL PERSPECTIVE ON IDENTITY

The att empt to dominate the other is historical and manifests itself in the present, even long aft er colonizati on. The same 
holds true for the denunciati on of dominati on, ever since the anti -colonial movement. Placed in a colonialist setti  ng, the 
anti -colonial movement denounces the conditi on of the colonized and the colonial violence suff ered, bringing to light 
the inequality present in the colonizer/colonized relati onship. According to Brito (2021), this movement is interested in the 
analysis of the historical process of Eurocentric dominati on and in the racist nature of colonial policies, concerning itself 
mainly with the violence of the colonizer and the disfi gurement of the colonized.

Edward Said (2007) was one of the fi rst to theorize about post-colonialism in his work “Orientalism” (1987). Post-colonial 
thought followed in the light of cultural studies. Post-colonial thought marks the beginning of a process of deconstructi on 
and has given rise to important debates in the fi eld of anti -racism, and in general has currents of thought directly linked to 
resistance movements (Vilas Boas & Ichikawa, 2023). Thus, post-colonial criti cism points to unequal and uneven forces of 
cultural representati on (Bhabha, 1998).

Understanding the game played in the colonial system urges us to think about deconstructi ng what has hitherto been taken 
as the truth about the other, as well as the way in which meanings have been used and represented (Vilas Boas & Ichikawa, 
2023). In Bhabha (1998) view, a criti cal post-colonial discourse is needed in order to establish other historical places and 
other forms of enunciati on.

According to Hall (2003), this is one of the theoreti cal advances stemming from post-structuralism, such as the possibility of 
the practi ces of diff erent social groups being brought together and transformed into a class capable of interfering as a historical 
force, a class that is “for itself”, capable of establishing new collecti ve projects. There is a need for a decentered rewriti ng of 
the great imperial narrati ves of the past (Hall, 2003). Muzanenhamo and Chowdhury (2023) argue that there is an epistemic 
injusti ce, that is, an eff ect of racism itself, which trivializes the knowledge of black people, suppressing their ideas.

Authors like Dussel (1993), Quijano (2005), Mignolo (2008, 2017), Maldonado-Torres (2007), Grosfoguel (2008), and 
Castro-Gómez (2005), all linked to decolonial lines of thought, propose an epistemological rupture. Maldonado-Torres (2007) 
uses the term “decolonial turn,” which, in short, involves the end of colonizati on relati ons and seeks to oppose the legacy 
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and conti nued producti on of colonialiti es. Coloniality is considered to act on several fronts, such as the coloniality of power, 
knowledge, and being (Quijano, 2005). In this sense, decolonial thinking is a way of breaking with a logic in a single possible 
world: that idealized by Eurocentrism, representi ng a strong criti que of colonialism and an investi gati on into coloniality and 
its forms (Mignolo, 2008).

Although decolonial discussions in management represent important advances in overcoming colonial logic and share with 
the post-colonial approach a criti que of Eurocentric dominati on, our study is not focused on working towards a radical 
epistemological break, but rather on conducti ng a criti cal analysis of cultural representati ons and the eff ects of colonialism on 
quilombola identi ti es, thus justi fying the choice of a post-colonial rather than a decolonial approach. The post-colonial approach 
revisits silenced regions and provides an alternati ve beyond offi  cial approaches to history, which we deem fundamental to the 
choice we made for this arti cle, especially in light of what emerged from the data, namely, the issue of fragmented identi ti es 
that are constantly being deconstructed and reconstructed.

When considering post-colonial criti cism, questi onings of the essenti alist idea of identi ty, for instance, are found. As Bhabha 
(1998, p. 79) puts it, “the problem of identi ty returns as a persistent questi oning of framing, of the space of representati on, 
where the image – missing person, invisible eye, oriental stereotype – is confronted by its diff erence, its Other.” In the meanti me, 
what is being questi oned is not only the image, but also the discursive place from which questi ons of identi ty are posed.

Increasingly, researchers have been concerned with broadening the scope of research into identi ti es, investi gati ng their 
signifi cance for understanding and theorizing organizati onal processes (Brown, 2022). In the fi eld of Organizati onal Studies, 
questi ons about identi ty and its constructi on process have come into focus (Alvesson et al., 2008; Brown, 2019). Identi ty 
constructi on is understood as the process by which people come to defi ne who they are (Ashforth & Schinoff , 2016).

In the Brazilian context, there have been recent discussions on topics like identi ty, self-identi fi cati on, resistance, and the 
ordinary management of everyday practi ces (Barbosa et al., 2025; Klozovski et al., 2024; Silva, 2021). Barbosa et al. (2025), for 
instance, sought to understand the mechanisms of resistance adopted by the quilombolas of the “Curral Novo” community, 
located in Minas Gerais, in the midst of adverse situati ons and external pressures faced by the community. Klozovski et al. 
(2024) addressed their ordinary management of everyday practi ces based on the memories recounted and experienced by 
the leaders of the quilombola community “Invernada Paiol de Telha – Fundão,” located in Paraná. Silva (2021) analyzed the 
constructi on of the history of self-identi fi cati on of the “Luizes” community based on the memories of its members, allowing 
for a greater understanding of the organizati onal dynamics present in quilombola communiti es in an urban setti  ng.

We know that practi ces such as the constructi on of history itself have led to identi ti es being formed under a hegemonic gaze. 
Hence, the eff ects of this constructi on must be considered. To what extent can a hegemonic other theorize about identi ti es 
that involve an inaccessible reality?

In line with this perspecti ve, Silva (2012, p. 96) argues that “identi ty is not fi xed, stable, coherent, unifi ed, permanent. Nor 
is identi ty homogeneous, defi niti ve, fi nished, identi cal, transcendental. On the other hand, we can say that identi ty is a 
constructi on, an eff ect, a producti on process, a relati onship, a performati ve act”. Ahokas (2023) claims that identi ti es are 
always re-signifi ed over ti me.

A recent empirical study by Côté and Evans (2023) conducted with indigenous entrepreneurs from Canada, the United States 
and Australia, corroborates the above statements by showing how fl uid and mobile identi ti es are. The authors analyze the social 
mobility of indigenous entrepreneurs and discuss how this can aff ect their identi ti es. Although there is a colonial discourse that 
preaches an indigenous culture “at risk” due to social mobility, there is an adaptati on to the social and economic environment 
where they are inserted, but this does not mean a “loss” of identi ty, but rather a resignifi cati on and adaptati on, while they 
do not give up their cultural identi ti es (Côté & Evans, 2023). Another study by Shekhar and Jha (2019) revealed that contact 
with other people from diff erent groups, with diff erent symbolic characteristi cs, may lead to the fragmentati on of identi ti es.

Along these lines, the idea of the unity and fi xed nature of identi ti es has been deconstructed by various studies. And considering 
the unstable nature of identi ti es and the impossibility of fi nitude, it is worth refl ecti ng on the tendency towards homogenizati on, 
that is, the tendency to name, classify, and defi ne, standardizing places, groups and meanings. This homogenizati on is part of 
a process of naturalizing the other. Carneiro (2005) argues that racist ideologies depend on the naturalizati on of its concepti on 
of the Other, in the sense that it is essenti al for this dominated Other to express what has been att ributed to them.
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Such a movement may be understood by means of the idea of diff erence, as identi ty also strati fi es, precisely because it divides, 
diff erenti ates and classifi es. Both identi ty and diff erence are present in a complex fi eld of disputes. Silva (2012) states that in 
this fi eld of disputes, there is the power to defi ne identi ty which is associated with broader power relati ons, so that identi ty 
and diff erence are never innocent, but rather come up in the context of cultural and social relati ons, as a result of a process 
of symbolic and discursive producti on.

According to Kouhpaeenejad and Gholaminejad (2014), when we defi ne a certain identi ty for ourselves, we are somehow 
assimilati ng ourselves to a parti cular group or class and, at the same ti me, diff erenti ati ng ourselves from others who do not 
belong to that group or class. As such, we conclude that the acts of homogenizing and classifying are not in themselves neutral, 
but rather associated with forms of social hierarchizati on of people and groups in general. Candau (2016) characterizes the 
act of naming someone or a group as a form of control, since naming att ributes a social place to the subject or group. These 
issues can also be linked to what Carneiro (2005, p. 324) referred to as “epistemicide”:

[…] the dynamics and producti on that have been carried out by lowering self-esteem, which compromises 
cogniti ve ability and intellectual confi dence; by denying black people the status of subjects of knowledge 
in pedagogical instruments or in social relati ons in everyday school life; by delegiti mizing black people’s 
knowledge about themselves and the world; by devaluing, denying, or concealing the contributi ons of the 
African conti nent to the cultural heritage of humanity, by inducing or promoti ng cultural whitening etc.

Therefore the essenti alizati on and homogenizati on of “communiti es” must be resisted, because as Hall (2003, p. 83) puts it, to 
adhere to the concept of a “closed” cultural identi ty is to believe in something immutable and ti meless, a myth, considering 
that communiti es bear the marks of diaspora, of hybridizati on in their very making, that is, a hybridizati on that is linked 
to the process of cultural translati on of each person, which, however, is never complete.

According to Murdoch (2023), hybridity subverts the imposing dominance of binaries and seeks alternati ve soluti ons to the 
historical and discursive lineariti es implicit in colonialism, interrupti ng and “disturbing” previously held noti ons. It also opposes 
cultural imperialism, highlighti ng the multi valence of a mixture that creati vely transforms both culture and identi ty, as well as 
their forms of arti culati on (Murdoch, 2023). In Kouhpaeenejad and Gholaminejad (2014) view, it is in this context that identi ti es 
are reclaimed. For these authors, identi ty claims are “acts” through which people construct new defi niti ons of who they are.

In light of this, one can see how fragile and also provisional identi ty is, while at the same ti me acknowledging that a totalitarian 
understanding may contribute to diff erent forms of oppression, especially that of minority groups. Multi pliciti es, fragmentati ons, 
mobility and inventi ons must be considered. As D’Cruz et al. (2022) point out, research authored by the Global South must 
be highlighted, based in their countries of origin, considering the cultural and geographical connecti on, with a view to the 
possibiliti es of understanding “realiti es as they exist”.

Hence, it is essenti al for research to consider the modes of being found in the Global South and to acknowledge their narrati ves, 
histories, and ways of life, not from a hegemonic standpoint but from the perspecti ve of those who have actually lived and 
conti nue to live these realiti es, so that these people may get to speak for themselves.

THE METHODOLOGICAL PATHS OF THIS RESEARCH

For this investi gati on, in emphasizing its historical nature and recognizing memory as an acti ve element in the constructi on 
of experiences, we adopted oral history as its method and interviews as the main tool for data collecti on. In oral history, 
narrati ve is valued as one of its main foundati ons, which we see as compati ble with our research aim precisely because it 
takes this careful view of the other, recognizing and respecti ng them as another. In this case, narrati ve and lived experience 
become the central point. It is this lived experience, even if inaccessible, that off ers the possibility of restoring what has been 
forgott en and fi nding subjects through their traces, and from there, through a heterological stance, the lived experience 
allows the researcher to create their own reports or literary genres (Certeau, 1982) based on this altering otherness that 
heterology itself allows; in other words, it alters the researchers themselves and destabilizes the constructed knowledge 
(Certeau, 1986).
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Oral history is always a history of the “present ti me” and is also recognized as “living history”. It is not exhausted at the 
moment of its apprehension, analysis or text, but rather maintains a permanent commitment to recording, allowing others 
to apprehend it in diff erent ways (Bom Meihy, 2005).

In this process, it is also important to consider the role of the researcher in terms of how the method is used. Although this is 
qualitati ve research, which can be operati onalized in diff erent ways, we emphasize that working with oral history requires the 
researcher to have a high level of respect for others, for their opinions, positi ons, and worldviews (Alberti , 2018). Similarly, 
the heterological research (Certeau, 1986) that we embrace involves an eff ort not to try to represent others, but to let them 
speak, to make otherness the subject of the research, valuing the memories, words, and journeys that resist the homogenizati on 
of history and society. It is inside such a worldview that we guide each testi mony collected.

The steps suggested by Bom Meihy (2005) were followed for conducti ng the research: project design; recording; preparati on 
of writt en documents; the eventual analysis; and returning the product. The study was conducted with quilombolas from 
two communiti es from Palmas, Paraná: Quilombo Remnant Community (QRC) Castorina Maria da Conceição and QRC Tobias 
Ferreira. For the study to be carried out, and for ethical purposes, the people interviewed were informed on the nature of 
the research, and those who agreed to parti cipate were given an informed consent form to read and sign, and only those 
who freely agreed to it were interviewed. Data collecti on began in August 2022, and the survey results were presented to 
the quilombolas in November 2024.

For the sake of confi denti ality, their real names will not be disclosed. Ten people were interviewed, fi ve of which are from the 
QRC Castorina Maria da Conceição and fi ve are from the QRC Tobias Ferreira, identi fi ed henceforth by the following fi cti ti ous 
names: Marta, Lúcia, Marina, Pedro, Letí cia, Rita, Carmem, Marcos, Zeca and Fernanda. During the interviews, the names of 
other people who did not parti cipate in the survey occasionally came up, and they also had their names replaced.

Parti cipants were selected at random and according to their availability and interest in being part of the research, given that 
many of them work, study, and have responsibiliti es outside the communiti es. So the interviews were  conducted on sporadic 
days and ti mes, usually during our visits to the QRCs. We visited the communiti es on three occasions, staying for the enti re 
week on each trip, since Palmas is located about 310 miles away from our own city.

Interviews were conducted using a cellphone recorder. A fi eld notebook was used, where we wrote down questi ons about 
certain aspects that caught our att enti on at specifi c moments for further examining. A fi eld diary was also used in this 
process, mainly for taking notes, theorizing, registering uncertainti es, feelings, and emoti onal outbursts that arose during 
the interacti ons in the fi eld.

Aft er recording the interviews, data was transcribed manually. At fi rst, we typed all the interviews into Microsoft  Word, followed 
by textualizati on and transcripti on. One should note here that the quilombolas’ narrati ves have been preserved; however, as 
they were not presented in a linear fashion, they have been organized in the text according to the subject matt er menti oned, 
so that the stories could be more neatly displayed, which is why transcreati on was chosen over literal transcripti on.

Regarding the analysis of the narrati ves collected, some considerati ons are in order. Teixeira et al. (2021) state that the 
use of this method implies recogniti on by the researcher of the ownership of the narrated story, which always belongs 
to the social agent who gave it. Besides, the authors also emphasize the importance of careful transcripti on. To this end, 
we sought to present the interviewees’ narrati ves alongside a “dialogue” in an att empt to construct a sequence with 
themes and situati ons that they brought up in the interviews, thus preserving their narrati ves. As Certeau (1982) puts 
it, oral language expects writi ng to run through it and to know what it says. Therefore, when valuing these narrati ves, 
words are not insti tuted as to “replace” the other or as a discourse about the other. On the contrary: this is an att empt to 
think alongside this other, in a heterological practi ce (Certeau, 1986) that seeks to fi nd traces of this other, but from an 
anti -representati onal perspecti ve.

Thus, considering the current stories experienced by the quilombolas of the Tobias and Castorina communiti es, their ancestors, 
and their daily lives, we sought to fi nd similariti es with their realiti es in the traces of their experiences. Lastly, through the 
narrati ves and connecti ons made with the quilombolas, we held discussions about the process of (de)(re)constructi on of 
these identi ti es from a post-colonial perspecti ve.
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THE HOMOGENIZATION OF QUILOMBOLA COMMUNITIES AND IDENTITIES: TOWARDS A 
DECONSTRUCTION OF OFFICIAL DISCOURSE

While there were theoreti cal movements based on racial diff erences that emerged in Europe with the belief in diff erences 
between human “types,” segmenti ng people into hierarchies, as Santos (2005) points out, it was no diff erent in Brazil. Brazil, 
the country with the largest black or African-descendant populati on in the world, was for almost 400 years the largest 
slave-owning territory in the Western Hemisphere, as well as the last country to offi  cially abolish slavery (Gomes, 2019). The 
repercussions of this are immeasurable. Looking specifi cally at the state of Paraná, one can see how historical developments 
and colonialism had implicati ons for black people, for example, with att empts to “whiten” the populati on.

Historians from Paraná, such as Wilson Marti ns, depict an idealized Paraná dominated by a hegemony, silencing the history 
and contributi ons of black people in the state, as well as reinforcing an ideal of whitening. His books “A Diff erent Brazil: Essays 
on the Phenomenon of Acculturati on in Paraná” (1989) and “The Inventi on of Paraná: A Study of the Presidency of Zacarias 
de Góes e Vasconcelos” (1999) portray an offi  cial history of Paraná that silences and excludes black people.

These writi ngs reinforce the desire to create a singular identi ty for the state, solidifi ed in the producti on of a “Paranist” 
historiography. Paranism, a movement that took place in the 20th century and conti nues to this day, aimed to construct 
the “image” of a state that would represent traits of development, progress, technology, and science, relying on various 
politi cians, intellectuals, and arti sts to disseminate a history of Paraná’s traditi ons and construct a cultural identi ty specifi c 
to the state (Takatuzi & Carneiro, 2013). This achievement points to the silencing and erasure of black people in the history 
of Paraná.

Even in research that discusses the black contribution to the development of Paraná and the quilombolas, it is possible 
to detect many generalist discourses still present about the quilombos, as seen, for example, in the following excerpt 
from a study by Priori (2012, p. 54), when referring to quilombola communities in Paraná: “In general, these communities 
maintain the production patterns used by their ancestors, based mainly on cooperativism and the practice of a subsistence 
economy.”

We do understand that although the practi ces menti oned may occur in some communiti es, considering that each community 
has its own dynamics, the patt ern of practi ces menti oned may not be seen in all communiti es. It should be borne in mind that 
some quilombos have been urbanized, and many quilombolas may work in external acti viti es or carry out other acti viti es not 
linked to manual labour and subsistence, as noted previously (Priori, 2012).

Another example can be found in a text by Alves and Bernartt  (2020), which links quilombos to precariousness and violence, 
as if this were a patt ern in the communiti es. Furthermore, the authors discuss the preservati on of quilombola culture as 
linked to working essenti ally with the land. In their view, the fact that quilombolas work outside the community could lead 
to its disappearance:

In additi on to on-site verifi cati on of [...] numerous reports of police, domesti c and workplace violence, 
lack of access to health and public safety, among others (Alves & Bernartt , 2020, p. 283).

The work done by many quilombolas in the community generally has two characteristi cs, namely: it 
allows their survival, but it has contributed greatly to the demise of the quilombola community of Palmas, 
Paraná, either because of the acculturati on enabled by it, or because of the mobility of residence it 
requires, or because of the meager resources it brings on a monthly basis, requiring overti me as a rule 
to guarantee a slightly bett er existence, which distances the individual from community life (Alves & 
Bernartt , 2020, p. 307).

The second excerpt menti ons the need for the quilombolas of Palmas to be forced to leave the community to work and 
earn their living, which would lead up to the end of quilombo culture. This calls for reflection: is the maintenance of 
cultural practices strictly linked to working in the fields or limited to the territory of the community? Does mobility 
of residence contribute to the demise of communiti es? Does quilombola “identi ty” depend on people from the community not 
having contact with outsiders? The authors seem to hold the view of a homogeneous, immutable and ti meless identi ty, 
forgetti  ng that hybridizati on is something that exists and will not necessarily lead to the “demise of the quilombola community”.
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One realizes, then, that there are sti ll narrati ves that ulti mately off er a generic view of the ways in which quilombola 
communiti es exist, contributi ng to the essenti alizati on and homogenizati on of identi ti es. We also believe that these 
narrati ves contribute to the reproducti on of a hegemonic logic of assigning places, where black people are oft en associated 
with manual labor, and are thus assigned subordinate roles, linked to executi on and operati on, or even with limitati ons 
on their ways of life.

It is in this sense that we propose a study of such communiti es, with the aim of comprehending how quilombola identi ti es 
have been (de)(re)constructed from a post-colonial perspecti ve.

TWO COMMUNITIES: THE DECONSTRUCTION AND RECONSTRUCTION OF IDENTITIES

The Castorina Maria da Conceição and Tobias Ferreira communiti es are located in Palmas, in southwestern Paraná. Before 
being mapped by the Clóvis Moura Working Group1 and receiving a certi fi cati on from the Palmares Foundati on, along with 
the Adelaide Maria Trindade community (a neighboring community), they used to form just one community, unti l then known 
as Rocio (Silva, 2021). In his study, Silva (2021) notes that, based on the narrati ves of the community’s own residents, the 
quilombo was established in mid-1836, with pioneer families sett ling in Rocio when Palmas was founded.

The communiti es were later divided up according to their family nucleus. The names of the communiti es are tributes 
to the families’ matriarchs and patriarchs. The two communiti es, QRC Castorina and QRC Tobias, were recently recognized 
as quilombo remnant communiti es, so they are certi fi ed by the Palmares Foundati on, having been published in the DOU on 
April 16th 2007 and September 9th 2013 respecti vely.

And yet, unti l recently, confl icts permeated the very recogniti on of quilombola identi ty, as evidenced by the accounts 
of quilombolas from the Castorina and Tobias communiti es, the result of sti gmati zati on and distorted discourses about 
quilombola identi ti es and their practi ces. In line with this, with the historical erasure and the whole process of devaluing and 
discriminati ng against black people in Paraná, when the community was recognized as a quilombo, many of the quilombolas 
didn’t see themselves as such, as can be surmised from Lúcia and Pedro’s accounts:

Lúcia (QRC Castorina): We didn’t know [that we were quilombolas]. And through studies. They did the 
genealogical tree, the cartography. It was discovered, right? Our ancestors, that we were quilombolas.

Pedro (QRC Castorina): It was a dance group that brought African dances to [...] the people of Palmas. 
Yeah. Nobody wanted to parti cipate. Because it was shameful, because it was Macumba. You see, 
nowadays, everyone is proud to be a quilombola.

The denial of historical recovery, the lack of self-recogniti on as a quilombola and the sense of shame that many felt strongly 
signals the structural racism that prevails in Brazil, which has consequences for the black people themselves in the quilombos 
that were surveyed. Almeida (2019) argues that structural racism is a system that permeates all spheres of society, ensuring 
the maintenance of white privilege and the marginalizati on of other racial groups. The author adds that “racism, as a historical 
and politi cal process, creates the social conditi ons for racially identi fi ed groups to be systemati cally discriminated against, 
either directly or indirectly” (Almeida, 2019, p. 39). Case in point, over the centuries, black people saw themselves as being 
on the margins, and one of the ways of being “at the center” was to deny their own origins. According to Alvesson et al. 
(2008), collecti ve percepti ons are important resources in the formati on of personal self-understanding. The reports show 
that these feelings have been deconstructed as a result of signifi cant awareness-raising work, especially among the younger 
generati ons. As Fanon (2021) points out, those who were once made to feel inferior no longer run away from themselves, 
fi nding meaning in the past once again, in the cult of their ancestors.

1 The Clóvis Moura Working Group (GTCM) was a research initi ati ve dedicated to understanding the socioeconomic, cultural, and politi cal conditi ons of 
Remnant Quilombo Communiti es in the state of Paraná.
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Pedro speaks proudly of his ancestors and recognizes the damage and repercussions of the colonial period. He knows about 
the erasure of black people’s contributi on to local historiography. He reframes history, saying that many of his ancestors were 
“kings and queens” before they were brutally captured, showing the need for historical deconstructi on.

Pedro (QRC Castorina): Because, you know. It’s always [...] based [history] on the explorers, the troops 
from Guarapuava, the muleteers... Yeah, but along with those travelers came my great-grandparents, 
my great-great-grandparents who were enslaved. I’m not going to say that [...] I’m not going to say 
that my great-grandparents came to colonize here. No. No. We know that those were harsh 388 years! 
Harsh! And at that ti me aboliti on hadn’t come yet, it wasn’t even talked about! There was the free 
womb law, the sexagenarian law, but even so, that wasn’t explained. Dona Castorina, who came to 
Palmas, was an enslaved black woman. So, she came to Palmas as a slave [...] but we helped form the 
identi ty of these people [...], we helped form the identi ty of these people. [...] Now they’ve woken up. 
But they’re sti ll not remembered in the history books.

Pedro (QRC Castorina): So that’s it. To remember that these children and grandchildren of the kings 
and queens who were captured in Africa also have something to off er. [...] and that they have great 
potenti al. To show these people, these young people, that their hair […]. Not young people, but children, 
right? That their hair is beauti ful, that their skin color is beauti ful, that their features are beauti ful, 
because black culture is amazing.

We recognize that historical knowledge and its (re)constructi on, as well as the deconstructi on of offi  cial narrati ves, is linked 
to the reclaiming and valuing of quilombola identi ti es today. History is therefore contested. As proposed by Woodward 
(2012), a contestati on of history can be found in the politi cal struggle for the recogniti on of identi ti es in a post-colonial 
world, with the collapse of old certainti es and the producti on of new forms of positi oning and, with this, the affi  rmati on 
of identi ti es.

Woodward (2012) argues that this affi  rmati on of identi ti es is accompanied by some form of authenti cati on, and this 
authenti cati on oft en takes place by reclaiming the history of the group in questi on. Thus, by reclaiming history, identi ti es 
are reconstructed.

In diff erent ways, we conclude that the reclaiming of history has occurred and is occurring in both communiti es. Traditi onal 
colonial historical knowledge is discussed, deconstructed and expressed from an unoffi  cial perspecti ve. Pedro and Zeca’s 
criti cisms of offi  cial history, for instance, demonstrate this:

Pedro (QRC Castorina): [I want to] Show civil society itself, which is the one that abandoned us, that 
regardless of anything, we are descendants of kings and queens. Oh, no, you’re descendants of slaves. 
No, okay? They were enslaved, but only for a ti me. But really, they were kings and queens on their 
conti nent. [...] Oh, but you quote “won your freedom” unquote, right? Here’s the thing, we gained the 
freedom to no longer work without pay. But we left  all our history on the other conti nent.

Zeca (QRC Tobias): [...] Our race today, like it or not, is called inferior to the other ones. It’s always 
been like that. So much so that people came on ships, all our ancestors came on ships from Africa to be 
enslaved here. [...] But we can’t allow our culture, especially black culture, our race, to be forgott en, right?

As argued by Nascimento (2022), more and more Brazilian descendants of Africans are acquiring a conception of what 
their history was and are keenly aware of the misunderstandings rooted in official history about their trajectory. This 
view is also evident in Pedro’s statement when he acknowledges the contribution of black people to the constitution 
of Palmas, Paraná:

Pedro (QRC Castorina): We helped form the identi ty of these people [...] which is never menti oned.
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Regarding this deconstructi on, Zeca tells of a lecture he gave at an educati onal insti tuti on and made a point of telling the 
story of the community, thus deconstructi ng colonial narrati ves. He says:

Zeca (QRC Tobias): [...] Because a lot of people today [say], “Oh, the quilombola community, oh, they’re 
just some black people” [...] “The quilombola community exists just because they’re black”. No, they 
should know what used to happen in the quilombo community, what used to happen, what took place 
in the history of the community, in the quilombo community, in order for them to be in a quilombo.

Although there is the perception, as Rezende et al. (2024) argue, that the only human experiences and human stories 
worthy of being told are those produced by the West, Zeca’s speech shows the importance of understanding that a 
quilombola community should not be built on stereotypes and that such narratives must be deconstructed. His account 
shows that colonialism still has an effect on how people perceive the quilombola community. Pedro holds that there 
are still challenges: 

Pedro (QRC Castorina): It’s that utopia of equality, isn’t it? We’ve been dealing with it, we’re hoping 
that public policies will emerge so that we can achieve that longed-for equality. Gender equality, race 
equality, social class equality.

Our experience in the quilombos gave us the opportunity to meet people with a lot of knowledge, we would say above 
average. They were extremely politi cized and equipped with deep historical and politi cal understanding, which is a diff erent 
picture from what offi  cial discourse and some research someti mes represent. Here, we wish to emphasize that the search 
for knowledge converges with the (de)constructi on of a history that essenti alizes identi ti es, and it contributes to the process 
of affi  rming and valuing quilombola identi ti es and serves as a form of resistance.

The stories told by the quilombolas in the two communiti es show, then, their daily challenges. At the same ti me, they 
deconstruct the stereotypes that offi  cial history has imposed on them, that is, of a people who contributed litt le to 
the development of Palmas and Paraná, which led them, for some ti me, to deny their quilombola roots. This is no longer the 
case today. In this sense, identi ti es are systemati cally in a process of change and transformati on because they are subject 
to the historical process.

THE RECOVERY OF ANCESTRY AND THE REAFFIRMATION OF IDENTITIES

As we have seen, the two communiti es have a common past. They only recently became two (Palmas has three in total), 
when their histories shift ed, each with its own trajectory. Today, each of them, in its own way and in diff erent ways, tries to 
recover characteristi cs and practi ces through its ancestry. By seeking their historical antecedents, that is, their ancestry, they 
constantly deconstruct and reconstruct their identi ti es, and this is also a form of identi ty reaffi  rmati on.

According to Woodward (2012), when such people reaffi  rm their supposedly lost identi ti es and search for them in the past, 
new identi ti es are produced. Simultaneously, this also points to an att empt to defend and affi  rm one’s sense of disti ncti on 
of their identi ty in the present. It is worth noti ng that although the affi  rmati on of identi ty is linked to the past, the practi ces 
are transfi gured.

In this context, some ancestral practi ces are resumed or reproduced. First and foremost, religion, which runs through 
the communiti es and is based on the relati onship between the residents and their ancestors, especially the matriarchs. 
Belief is shared for generati ons in both communiti es. Although there is a strong Catholic infl uence, the religious diversity 
serves as proof for the heterogeneity present in the communiti es, in the practi ce of other religions such as Candomblé 
and Evangelicalism:

Zeca (QRC Tobias): Today there are some [religions] here, there’s (...) Candomblé (...). There are 
evangelicals. At fi rst there was hardly any evangelicals because it was all blessings, prayers and stuff . Not 
today. Today there are evangelicals who diff er completely from Catholics. Catholics have one doctrine 
and they have another. But it’s their religion and we can’t intervene in it. Nor should we, right? Religious 
intolerance shouldn’t even exist, right?
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The recovery of religion plays an important role in the reconstructi on of identi ti es, since, mediated by a given ancestry, it 
serves as a major form of cultural reaffi  rmati on. However, this practi ce has received new meanings over ti me and reveals a 
plurality of existi ng beliefs, which contributes to understanding the transfi gurati on of these practi ces, reaffi  rming the fl uidity 
of these identi ti es.

Religious practi ces, both Catholic and Protestant, reveal tensions between cultural erasure and reinventi on, demonstrati ng 
the presence of colonial elements that have historically contributed to the oppression of African cultural expressions. These 
elements are part of everyday life and the reconstructi on of identi ti es. According to Hall (2003), it is a mistake to adhere to 
the concept of a “closed” cultural identi ty, given that cultural translati on is never complete. Furthermore, Murdoch (2023) 
highlights what he refers to as the “multi valence of a mixture,” which creati vely transforms both culture and identi ty, as well 
as their forms of arti culati on.

At the same ti me, there is a revival of historically practi ced religious traditi ons. Blessings, for example, with their roots in 
popular Catholicism and Brazilian religious syncreti sm, incorporati ng elements of Candomblé and Umbanda, which were 
performed in the past by matriarchs, are now being reproduced by younger people, as reported by Carmem and Marcos:

Carmem (QRC Tobias): [Dona Mariana, matriarch of the community] She was the one who would bless 
people, some child could be sick. And suddenly the child was well again. She also taught people how 
to prepare homemade tea.

Marcos (QRC Tobias): My grandmother was a healer, right? Then there’s my cousin. He’s a healer. But 
I don’t know for sure [...] if he does it all the ti me.

In additi on to syncreti c religious practi ces, there are many stories told by the quilombolas, and many traditi ons that have been 
revived and are practi ced today, even in the face of changes in customs and ways of life. There is an att empt to revive cultural 
practi ces, stories, and traditi ons, albeit in diff erent ways in both communiti es. In line with Kouhpaeenejad and Gholaminejad 
(2014), we understand that the revival of ancestral cultural practi ces enables the constructi on of new identi ti es.

In the Tobias community, one example is the revival of capoeira dancing. As Zeca explains:

Zeca (QRC Tobias): Capoeira, which is an African dance, a game in this case, but they practi ced it to 
defend themselves. That’s the only one that we’re trying to bring back today. There are the “piás”2 who 
are doing capoeira, who are taking the guys from here.

The capoeira dance has been taken up by the kids of the community, taught by a quilombola who is part of the younger 
generati ons. Even in the face of diffi  culti es in terms of not having a suitable place for it in the community, or even people 
available and knowledgeable enough to teach it, the initi ati ve to hold classes in the city came about through the encouragement 
of the elders.

One could also menti on the use of herbs for medicinal purposes and culinary traditi ons, such as pork with quirera (corn fl our), 
which Marcos menti ons:

Marcos (QRC Tobias): Pork and quirera3, right? That’s my grandmother’s old traditi on. She always used 
to make it. So we do it every now and then.

Through various dynamics, the revival of traditi ons also takes place in the Castorina community. We see cooking as one of the 
main ways of (re)living ancestry, as Lúcia points out in her account when talking about her grandmother, who was considered 
an excellent cook:

Lúcia (QRC Castorina): My grandmother always made food like this for them [the farmers], back in 
the day. But grandma always made some great feijoada. I learned how the prepare the feijoada. Yeah, 
feijoada is a family traditi on.

2 In the regional linguisti c usage of southern Brazil, the word “piá” has the same meaning as “boy”.
3 Pork with quirera (corn fl our) is a typical dish from the countryside of Paraná and Santa Catarina. It was part of the cuisine of the “tropeiros”, or muleteers, 
who would journey from Rio Grande do Sul to Sorocaba, São Paulo, crossing the countryside of Paraná, including Palmas. As Palmas was founded by these 
travelers, one can deduce that this was one of the dishes that the ancestors of today’s quilombolas used to cook, since many of them arrived in the region 
along with the tropeiros.
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The feijoada, considered by Lúcia to be a “family traditi on”, is considered the “fl agship dish” of Marina’s restaurant. Located 
in the city center, the restaurant has a large clientele and is reminiscent of the family’s recipes and spices, as Marina says:

Marina (QRC Castorina): In ti mes of need I also found that I like [cooking], I learned to like it, and that 
I have a gift  for cooking as well. And this was passed down from generati on to generati on. Look, today 
our fl agship dish [at the restaurant] is my great-grandmother’s feijoada. (...) I never thought that I 
would have a restaurant or that it would be, like, well accepted. (...) And someti mes we receive older 
customers, and they say, “Oh, this seasoning (...).” “You’re also grandchildren of hers? They are Jane’s 
grandchildren.”

It is noti ceable how present cooking is in their way of life, especially that of the quilombola women in the community, and 
how it empowers them. As argued by Rezende and Pereira (2023, p. 5), despite this “historical fate” given to black women, 
there are spaces that diff er from those based on exploitati on, in which these same women, using their culture and ancestry, 
get to take center stage, as is the case with Marina.

Another form of reviving their traditi ons is dance. At QRC Castorina, the dances of São Gonçalo and Divino4 are rehearsed and 
practi ced in various situati ons, like commemorati ve dates like Black Awareness Day, or in church. In Rezende et al. (2024) view, 
festi viti es are one of the main instruments of resistance, a form of Afro-diasporic cultural manifestati on. Letí cia comments 
on them:

Leti cia (QRC Castorina): The mother came and told everybody, “let’s dance”, and then one pulled the 
other, one pulled the other and everybody went along.  Then there was an interval, then we stopped. 
And just now, for the Black Awareness acti viti es that the school held, we’ve tried to revive it5.

From these testi monies, we see that both communiti es, mediated by their ancestry, are trying to rebuild their quilombola 
identi ty. The questi on that remains is: is this an example of the line of historical conti nuity between quilombos as forms of 
organized resistance in the centuries of slavery and subjugati on and the quilombolas’ current forms of resistance, as previously 
advocated (Nascimento, 2022)?

THE MYTH OF HOMOGENEOUS IDENTITY: “CROSSING BORDERS” AND HYBRIDIZATION

The struggle for land and rights is known to give meaning to social practices and relationships, which are necessary 
for the construction and maintenance of identities. Identity thus becomes an important factor in political mobilization 
(Woodward, 2012). In this sense, identities are systematically undergoing a process of change and transformation, since 
identities are subject to the historical process. As stated by Hall (2012), identities invoke an origin in a historical past 
with which they continue to maintain a certain correspondence. But in what way? In relation to the use of the resources 
of history, language, and culture for the production of what we have become and how we have been represented, and 
how this representation affects the way we can represent ourselves, therefore, tradition itself would be the same thing 
that transforms (Hall, 2012).

Conversely, this contributes to the understanding of why the identi ti es of the quilombolas from both communiti es are not 
essenti alist, since, throughout history, they have faced several instances of erasure, oppression, and modes of resistance, 
which has made their culture plural and syncreti c. The two communiti es share a common past, having only recently become 
two separate enti ti es (there are three in total in Palmas), with each following its own path, but sharing a common ancestry. 
Today, in its own way, each of the communiti es tries to rescue characteristi cs of this ancestry in diff erent ways, according to 
the resources that each one has. Here we wish to highlight religion, which permeates these communiti es grounded on the 
relati onship of the residents with their ancestors, especially the matriarchs.

4 The dances of São Gonçalo and Divino, although Portuguese in origin, are widely practi ced in black and quilombola communiti es in Brazil due to the religious 
syncreti sm that has reconfi gured these colonial traditi ons.
5 Due to the fact that in some quilombola communiti es in Paraná, the traditi on of dancing São Gonçalo and Divino is no longer a customary practi ce, there is 
the need for it to be “recovered”. The same applies to other communiti es in the state. For more details (Klozovski et al., 2024).
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Although Catholic infl uence is strong, religious diversity demonstrates the heterogeneity present in these communiti es, given 
the practi ce of other religions such as Candomblé and Evangelicalism. With traces of Afro-Brazilian ancestry, belief and religion 
are present in the ways of life of the quilombolas, whether through blessings, collecti ve manifestati ons, dances, festi vals, 
collecti ve prayers in the community church or in their homes. They parti cipate in the constructi on and representati on of 
identi ty while also serving to strengthen social relati ons. At the same ti me, the infl uence of evangelical and Catholic religious 
branches demonstrates that there is silencing and reinterpretati on of cultural practi ces, while the restorati on of Candomblé 
and benzimento (blessings) in the daily life of communiti es highlights their own ancestral recovery.

In this context, we understand that identi ti es are constantly constructed and deconstructed, while at the same ti me identi ty is 
reaffi  rmed based on historical antecedents and ancestry. When one seeks an identi ty in the past, new identi ti es are produced. 
According to Woodward (2012), by reaffi  rming their supposedly lost identi ti es, seeking them in the past,  such people produce 
new identi ti es, while at the same ti me showing an att empt to defend and affi  rm the feeling of separati on and disti ncti on of 
their identi ty in the present.

Although the affi  rmati on of identi ty is linked to the past, practi ces are transfi gured. In Woodward (2012) view, this occurs 
because those who reclaim their identi ti es are not limited to being positi oned by them, but are rather capable of positi oning 
themselves and reconstructi ng and transforming historical identi ti es, which are inherited from a “supposed” common past. 
At the same ti me, by returning to the past, which is oft en organized by legends, stories, and traditi ons, communiti es are able 
to deal with the fragmentati on of the present (Woodward, 2012).

As we have seen, there are many stories told by the quilombolas, and many traditi ons that have been revived and are practi ced 
today, even in the face of changes in customs and ways of life. There is an att empt to revive cultural practi ces, stories, and 
traditi ons in diff erent ways in both communiti es.

Such examples of cultural revival in the Tobias and Castorina communiti es hint at visits to the past and reproducti ons in the 
present. These practi ces, now undergoing new interpretati ons due to the experiences they had as a community, prove 
the impossibility of homogenizing quilombola communiti es, as each community carries its own history. Naturally, this is 
refl ected both in the ways in which each community organizes itself and in its practi ces. It is possible to identi fy generati ons 
that intersect with ways of life specifi c to their ti me. Therefore, despite having struggles in common, when considering 
otherness, the other, it becomes impossible to admit any essenti ality.

In this context, one fi nds a disti nct collecti ve organizati on in both communiti es, mediated by ancestry, which strengthens 
resistance. A collecti ve that permeates the community and transforms itself into sharing networks. A collecti ve that is 
strengthened and preserved by community associati on, religion, conversati on circles, visits, coordinati on with social movements, 
knowledge exchanges between communiti es, and the appreciati on of traditi ons. We also understand that historical knowledge 
and its (re)constructi on, along with the deconstructi on of offi  cial narrati ves, are related to the vindicati on and appreciati on 
of quilombola identi ti es today.

In this manner, histories are contested. By reclaiming history, identi ti es are reconstructed. In diff erent ways, one fi nds that 
the reclaiming of history has occurred and conti nues to occur in both communiti es. Traditi onal colonial historical knowledge 
is discussed. This knowledge is deconstructed and recounted by the quilombolas themselves, from an unoffi  cial perspecti ve. 
As Nascimento (2022) points out, a growing number of descendants of Africans in Brazil are acquiring an understanding of 
their history and thinking clearly about the misunderstandings rooted in traditi onal literature about their own trajectory. This 
deconstructi on fosters the process of affi  rming and valuing quilombola identi ti es, and such an appreciati on is encouraged and 
shared with younger people, who from an early age recognize the importance of knowledge and the struggle for freedom 
and respect for diff erences.

So far, all of the topics discussed have shown that identity is something that always eludes us. According to Ashforth 
and Schinoff  (2016), identi ti es are constructed in diff erent ways according to individual and collecti ve aspects that are inherent 
to each person.

As Silva (2012) argues, the process of identi ty producti on oscillates between two movements, where, on the one hand, there 
are processes which tend to fi x and stabilize identi ty, and on the other, processes that tend to subvert and destabilize it. 
Subversion occurs on diff erent fronts, destabilizing and deconstructi ng the “frameworks” that were assigned to them. Thus, 
the very claim to history is in itself an act of subversion.



  14-18Cad. EBAPE.BR, v. 24, Rio de Janeiro,  e2025-0054, 2026 

Luana Furtado Vilas Boas 
Elisa Yoshie Ichikawa

Challenging colonial narratives: the (de)(re)constructing of quilombola identities 
in two communities in Paraná through a post-colonial lens

According to Silva (2012), there are movements whose work aims towards subversion, such as hybridity, which alludes to 
some kind of mobility between the diff erent nuances of identi ty and is part of the dynamics of the producti on of identi ty 
and diff erence. Hybridity, as Silva (2012) explains, is linked to demographic movements that allow contact between diff erent 
identi ti es, such as diasporas, journeys and border crossings.

The “crossing of borders” is linked to moving beyond signs that “arti fi cially” demarcate the boundaries between territories 
of diff erent identi ti es and favor processes that transform, destabilize and displace “original” identi ti es, both subordinate and 
hegemonic (Silva, 2012). This hybridity, which somehow also aff ects power by destabilizing identi ti es, can be arti culated with 
what Bhaba (1998) calls the “third space”. The third space, as conceived by Bhaba (1998), consti tutes the discursive conditi ons 
of enunciati on which ensure that the meaning and symbols of a given culture have no unity or a fi xed nature, allowing for 
meanings to be appropriated, translated, rehistoricized and read in other ways.

Looking at the history of the Castorina and Tobias communiti es, one may argue that hybridity is present in both, whether due 
to forced slavery, territorial instability, the occupati on of other spaces outside the community, or even the eff ects of structural 
racism, which has led many quilombolas to express feelings of denial. This is a movement which enables the destabilizati on 
of an identi ty that at fi rst was considered “fi xed” for the quilombolas, while also, due to the crossing of borders, aff ecti ng 
identi ti es that were considered hegemonic. But in what way?

Initi ally, one must admit that the quilombo is a territory that moves in geographical spaces, as expressed by Nascimento 
(2021). There are no barriers. It is rooted in history, culture and ancestry. As Barros et al. (2023) menti on, we are impelled to 
engage with multi ple identi ti es, which is an aspect of the modern human experience itself.

In this sense, contact with other identi ti es, cultures, practi ces, and mobility consti tute hybridity. Colonial elements are 
present in the daily lives of communiti es, as is the case with Catholicism and Protestanti sm, revealing cultural tensions and 
the dynamics of (de)(re)constructi on of identi ti es. This validates, above all, the idea that identi ti es are fl uid. One sees, then, a 
subversion of the imposing dominance of binaries that had been consti tuted unti l a given point in ti me. As Murdoch (2023) 
argues, hybridity brings alternati ve soluti ons to the historical and discursive lineariti es implicit in colonialism, interrupti ng 
and “disturbing” what was previously known.

Marina’s restaurant exemplifi es this mobility. Her cooking and the typical dishes recovered from their memories revive and 
reproduce ancestral practi ces, ensuring the recovery of quilombola identi ty. Resistance is present there, at the very center 
of a municipality that does not recognize, in its offi  cial discourse, the parti cipati on of black people in its constructi on and 
development. A border town, historically formed mostly by white Europeans. We have no intenti on of romanti cizing resistance, 
but of showing that it is present in the practi ces, in the quilombolas’ ways of life, in the negoti ati on of social spaces, thus 
subverti ng not only fi xed identi ti es, but also the impositi on of places. This shows that working in a space other than the 
community does not prevent some quilombolas from maintaining relati ons with the territory, nor does it keep them from 
reproducing cultural practi ces and reviving traditi ons. Borders are constantly crossed, and at the same ti me, identi ti es are 
(re)constructed and (re)affi  rmed.

Therefore, by considering the enti re historical process, social roles, social relati ons and interacti ons practi ced by the quilombolas 
inside and outside their community, each in their own way, we perceive the process of hybridizati on that permeates their 
identi ti es. As Silva (2012) emphasizes, the culti vati on of other identi ti es and the crossing of borders are powerful strategies 
for questi oning the operati ons of identi ty fi xati on.
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CLOSING THOUGHTS

In this arti cle, the post-colonial perspecti ve was faced with a (de)constructi on of hegemonic narrati ves. It denounced forms 
of dominati on which are linked to the very constructi on of identi ti es and their forms of representati on. When analyzing 
bibliographies that address the remaining quilombola communiti es in Paraná, we noti ced that there are sti ll discourses that 
consti tute their identi ti es in an essenti alist manner. There is a great deal of silencing on the issue of black contributi ons to the 
development of the state of Paraná, as well as generalizati ons and associati ons of quilombolas with violence, precariousness, 
manual labour, subsistence farming, and even insinuati ons that the communiti es would come to an end because the quilombolas 
seek employment outside the community and carry out other acti viti es.

This study leads us to refl ect on the need to deconstruct these discourses that homogenize the other, as if all quilombos shared 
the same reality and their residents carried the same identi ty. From this perspecti ve, the double erasure that quilombolas 
from QRC Castorina and Tobias suff ered becomes most visible: because they are in the Global South, they have always been 
perceived as not producing “legiti mate knowledge” – which comes mainly from the Global North – including the knowledge 
about who they are, how they should survive, what religions they should practi ce, ulti mately, what their identi ty is. Structural 
racism manifested itself in various ways in the course of the research, including the act of naming what is “true” about them. 
Additi onally, in having been conducted in a so-called “white” state like Paraná, which negates black contributi ons to the 
history of its development, the research showed how this same structural racism works by highlighti ng that the quilombolas 
did not see themselves as such, since they were made invisible by the dominant gaze, becoming subjects of ontological 
non-existence, as previously expressed (Fanon, 2008).

From the standpoint of this non-existence, there was a moti on to exist. And to resist. It is at this point that the research 
highlights a break with identi ty essences, a stance of non-acceptance adopted by the quilombolas themselves against being 
who society wanted them to be. There is a hybridizati on that permeates quilombola identi ti es, even with their movements, 
someti mes contradictory, in search of an ancestral past. It is the fragmentati on of identi ty, the search to discover who they are, 
while at the same ti me their own context and history lead these individuals to a series of displacements and ruptures, in an 
eternal deconstructi on and reconstructi on of identi ty. The very mobility of the quilombolas is evidenced by the crossing of 
borders. Practi ces are reproduced and (re)lived beyond the territorial limits of the communiti es, while other practi ces are 
taken up once again in search of ancestry. This shows that there is no single quilombola identi ty, but that they are plural, as 
each community and its members have gone through experiences and histories that give them unique characteristi cs.

In methodological terms, the heterological perspecti ve of this research posed considerable challenges since in this concepti on 
research should not “appropriate” the other, and in that light we deemed it as befi tti  ng the postcolonial perspecti ve. The 
intenti on behind this choice was to recognize the otherness of the other as something that eludes and cannot be fully reduced 
by Western knowledge. Nonetheless, we do acknowledge its diffi  culti es, as writi ng about the other is a task that requires 
extreme ethical cauti on so as not to erase the uniqueness of the other’s experience.

In terms of its contributi ons to management and organizati onal studies, the results of this investi gati on can be summarized in 
the following fronts, with their fi ndings and refl ecti ons: (1) The Global North has always had a need to homogenize the 
other, especially the Global South, its identi ti es, and its cultures, in order to bett er control it. But if the subjects are not 
homogeneous, to what extent is this possible?; (2) The study showed that there is a need to emphasize the importance of 
analyzing organizati ons within their specifi c historical and cultural contexts, while also questi oning “truths” produced by the 
Global North; (3) Instead of applying generic management models, which silence local and non-hegemonic knowledge from 
the Global South, research on the small and the subordinate is of great signifi cance, as it brings to light the complexiti es of 
individuals and diverse realiti es, raising issues such as segregati on for debate, even long aft er the end of colonialism.
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