
 

 

 

 

 

THE INTERNATIONAL POLITICS OF HERITAGE: 
TRANSLATING UNESCO IN BRAZIL 

 

 

 

 

Kirstin Elizabeth Krusell 
 

 

 

 

 

 

 

 

 

 

 

 

 

Thesis submitted in partial fulfillment for the degree of BACHELORS OF ARTS in 

DEVELOPMENT STUDIES 

 

Development Studies 

Brown University 

 

15 April 2011 

 

 

 

 

 

Advisors: 

Professor Cornel Ban 

Professor Anani Dzidzienyo



 

 

 

 



 

 

 

 

 

 

 

 

 

 

 

 

 
_______________________________________________ 

Kirstin Krusell 

 

 

 

_______________________________________________ 

First Reader: Cornel Ban 

 

 

 

________________________________________________ 

Second Reader: Anani Dzidzienyo 

 

 



 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 
 

ABSTRACT 

 
Although there exists a vast body of theory on the translation of international norms concerning 

economic policy and global finance, these theories have not yet been applied to norms 

propagated by international cultural organizations. This thesis aims to narrow that gap by 

utilizing translation theory in order to examine the process through which local bureaucrats and 

UNESCO officials have negotiated what constitutes national heritage in Brazil. Moreover, this 

study sets out to demonstrate how this process of negotiation illuminates elite understandings of 

race and national origins in Brazil. 

 

To this end, discourse analysis was conducted on 20 key documents and articles published by 

UNESCO concerning cultural heritage and race, both as pertains to Brazil and the international 

community at large. According to this analysis, it appears that negotiations around national 

heritage are situated in a context of transnational dialogue, in which UNESCO officials and 

Brazilian cultural elites have over time exerted a bi-directional influence on one another with 

regard to norms around cultural heritage management. The prime examples of this exchange are 

Brazil’s influence on UNESCO’s intangible heritage policies, and conversely UNESCO’s 

current recommendations that Brazil align its cultural and social policies so as to alleviate racial 

inequalities. The evidence further suggests that Brazilian bureaucrats have selectively localized 

UNESCO’s recommendations based on Brazilian elites’ unique conceptualizations of race and 

culture.  

 

As a result of this research, there are several implications for scholarship on translation theory. 

Namely, because culture is an inherently subjective entity, dialogue concerning heritage policies 

allows more space for negotiation by domestic actors than typically exists in discussions around 

economic policy. Thus, the process of translation may occur at different degrees of intensity and 

effectiveness based on the topic of the norms being negotiated—a possibility that has not yet 

been addressed in the literature. Moreover, although theory accounts for the way in which 

international organizations adapt their recommendations over time, little attention has been paid 

specifically to the role of domestic actors, as opposed to broad global trends, in instigating these 

adaptations.  
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CHAPTER 1: INTRODUCTION 

 
“Salvador is the blackest city in the world outside of Africa!”, proclaims the state tourism 

website for Bahia, Brazil (Setur 2011). In this northeastern city where “over 80% of the 

population is of African descent” an ethnic tourism sector has developed around “the food, 

religion, music, dance and art of the African peoples” (Setur 2011). Indeed, in 1985 the city was 

designated a UNESCO World Heritage Site both for its colonial architecture and, unlike any 

other Brazilian site, its preservation of “living traditions”—that is, Afro-Brazilian culture 

(UNESCO 2004).  

Yet the very same Afro-Brazilians whose cultural attributes are valorized have suffered 

extensive and often violent displacement since the restoration of Salvador’s historic center, 

known ironically as the Pelourinho, or “whipping post”, where slaves were once sold. According 

to census data from the years 1980 and 2000, it is evident that the Afro-Brazilian population of 

the now “revitalized” Pelourinho has decreased by 67% (Nobre 2002, 120). Indeed, although 

UNESCO officials overseeing the restoration argued for mixed-use zoning, including the 

maintenance of the Pelourinho’s housing function, the state governor Antonio Carlos Magalhães 

conducted “a massive and aggressive restoration involving the eviction of local families with no 

dialogue with Brazilian or Baiana society” (Rubino 2005, 231). Residents who resisted “were 

driven from their homes at gunpoint” (Romo 2010, 153). 1 

                                                
1 It is worth noting that the Magalhães government justified these actions under Decree-Law 25, which stated in 

1937 that by registering a site as national historical or artistic patrimony, national heritage organizations have the 

legal right to define and pursue the most appropriate strategies for preserving the site, regardless of its owners’ or 

occupants’ wishes (Williams 2001, 258). 
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Then as if to add insult to injury, the city passed legislation in 1998 that all street vendors 

who continued to work in the Pelourinho were mandated to wear traditional Baiana dress, or else 

pay a fine.  Bahia is thus celebrated as distinct from the rest of a modern Brazil. It is positioned 

as a site where tradition has thrived in such a way as to provide an authentic view of the time and 

place of Brazil’s national beginnings, for indeed Bahia is Brazil’s oldest city and first colonial 

capital, critical to both the sugar industry and slave trade. This folkloric image was of such 

importance to the city, that it even agreed to finance the cost of dress for those who couldn’t 

afford to look “authentic” (Romo 2010, 153). Thus, colonial-era squares and architecture are 

peopled with traditional Africans, as if Bahia were some sort of “living museum”, as can be seen 

in Figure 1.1 (Romo 2010, 10). 

 

 
Figure 1.1—Baiana in Traditional Dress, Pelourinho2 

 
 

As a UN agency that aims to promote “cultural diversity, intercultural dialogue and a 

culture of peace”, UNESCO has presumably been working to advance these aims in its 

engagement with Brazil, which extends as far back as the organization’s founding in 1945.  On 

                                                
2 Photo source: adiama.com/brazil 
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the one hand, Salvador is the only UNESCO World Heritage Site in Brazil that is inscribed for 

its “living traditions”, rather than simply its colonial architecture or natural beauty—ostensibly 

an improvement given Brazil’s historical focus on “high culture”. 3 However, the inequitable way 

in which Salvador da Bahia was restored was not unknown to those UNESCO officials who were 

supervising the city’s recuperation as a World Heritage Site after 1985. How successful, then, 

has UNESCO been in promoting its values of diversity and tolerance in its negotiations with 

Brazil’s elite cultural organizations, such as the National Institute of Historic and Artistic 

Patrimony (IPHAN)?  

I argue herein that these negotiations are situated in a context of “transnational dialogue”, 

in which UNESCO officials and Brazilian cultural elites have over time exerted a bi-directional 

influence with regard to norms around cultural heritage management (Bockman and Eyal 2002, 

314). This interchange is exemplified by Brazil’s early implementation of policies designed to 

promote intangible forms of heritage, which directly influenced UNESCO’s 2003 Convention on 

the Safeguarding of the Intangible Cultural Heritage. However, UNESCO has come to criticize 

Brazil’s execution of its cultural policies, arguing that cultural aims must be streamlined with 

socio-economic goals so as to eliminate the racially-based inequalities entrenched in Brazilian 

society. Correspondingly, I demonstrate that Brazilian cultural elites, particularly officials at 

IPHAN, have selectively assimilated certain aspects of UNESCO’s policy prescriptions in 

accordance with Brazils unique social and historical context. Thus, it is apparent that 

international norms are not adopted unchanged, but are mediated and translated through a 

process of exchange that is rooted in the particulars of the domestic context. 

 

 

                                                
3 See Table 2.1—Inscribed World Heritage Sites in Brazil 



 4 

RESEARCH QUESTIONS AND DEFINITIONS 
 

In order to make sense of this interaction, my thesis will address the following questions. 

How have local bureaucrats and international officials negotiated what constitutes internationally 

certified national heritage in Brazil? More specifically, has UNESCO’s conception of culture 

changed from the time of the organization’s founding in 1945 to the present day? If so, how? To 

what extent have Brazilian cultural elites accepted, rejected, or adapted UNESCO’s norms 

regarding cultural heritage management? Finally, in what ways does this process of negotiation 

illuminate elite understandings of race and national origins in Brazil? 

The term "cultural heritage management" (CHM) refers here to the ways in which 

remnants of the past are used as a resource to address the needs of the present. As a field, CHM 

is thus concerned with the preservation and presentation of a shared past. Cultural heritage can 

be manifest materially in the form of monuments, architecture, natural wonders etc., but can also 

be intangible, in the case of language and dance. Hence, “the expression ‘cultural heritage’ is 

tautological, in the sense that all heritage is, perforce, cultural” (Ashworth et al. 2007, 7). To this 

extent, the terms heritage and culture can be viewed as interchangeable. Therefore, throughout 

this thesis, “heritage” is conceptualized according to geographer Don Mitchell’s definition of 

“culture” as a fluid set of practices, objects and symbols through which people make sense of the 

world (Ashworth et al. 2007, 7). 

By extension, “national heritage”, or patrimony, is comprised of those sites, objects, 

traditions, etc., that are sanctioned by the state as representative of national history and 

identity—concepts whose definitions are subjective and therefore prone to contestation or 

outright conflict. Thus, heritage “is by no means a neutral category of self-definition nor an 

inherently positive thing” (Fairchild and Ruggles 2007, 3). Rather, because the issue of power is 
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intrinsic in determining who may clarify what constitutes “official” history and identity, heritage 

can easily be employed as a means of oppression. 

To ensure fair representation, the field of CHM ideally involves a diverse constellation of 

actors. Among these are individuals and organizations with technical expertise, as well as social 

scientists, governments, NGOs and local communities, who collaborate to determine policies 

concerning heritage. Nevertheless, CHM has historically been the province of national “cultural 

elites”, which in Brazil were long comprised of renowned social scientists, such as Gilberto 

Freyre, and the members of national institutions concerned with patrimony, such as IPHAN, the 

National Institute of Historic and Artistic Patrimony (Instituto do Patrimônio Histôrico e 

Artístico Nacional). Today, IPHAN remains a key player in developing “norms” around CHM in 

Brazil, in addition to the Ministry of Culture and regional organizations such as IPAC, the 

Institute of Artistic and Cultural Patrimony of Bahia (Instituto do Patrimônio Artístico e Cultural 

da Bahia.)  

 Here, I utilize Finnemore and Sikkink’s definition of “norms”, which they describe as “a 

standard of appropriate behavior for actors with a given identity” (Finnemore and Sikkink 1998, 

891).  Norms can be divided into two categories—“regulative” norms, which “order and 

constrain behavior”, and “constitutive” norms, which “create new actors, interests or categories 

of action” (Finnemore and Sikkink 1998, 891). Norms thus have a prescriptive quality, 

delineating the way society ought to operate, such that although many norms are unspoken, 

norm-breaking behavior is frequently met with marked disapproval.  Moreover, norms operate at 

multiple levels, from the local community, to the state, national and global levels, and may differ 

significantly across these entities, thus providing conditions for negotiation when international 

norms enter a context of pre-existing domestic norms. 
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In the context of CHM, “norms” thus encompass accepted definitions of heritage and 

approved protocols for how this heritage will be conserved and represented.  Norms also govern 

who is permitted to define those aspects of the past that are worth preserving, and to what end 

heritage policies are designed. At the national level for instance, should a government involve 

local communities in determining what heritage means? Or should full authority reside with the 

government in dictating how heritage is defined? Should heritage function to sustain a tourism 

economy, to empower minority communities, to unite diverse groups under a national identity, or 

conversely, to deliberately suppress certain voices and perspectives? UNESCO, as an 

international organization, plays a significant role in establishing such norms at the global level. I 

set out in this thesis to understand how these ostensibly universal norms regarding CHM are 

negotiated vis-à-vis those preexisting in the national sphere.  

 

CASE SELECTION AND VALUE OF FINDINGS 
 

Cultural heritage management can be especially contentious in settings of racial and 

ethnic tension. Thus, Brazil affords an especially fertile case study of the ways in which legacies 

of racial discrimination have shaped how the past is remembered and represented today. More 

specifically, Brazilian academics were influenced strongly by European notions of “high 

culture”, scientific racism and paternalistic justifications for imperialism. These ideas later gave 

way to a widespread belief in “racial democracy”—a concept that glorifies racial mixture 

according to the premise that race is not the central category along which Brazilian society is 

organized. As a result of this ideology, Brazilian society has been able to ignore racial 

inequalities by attributing the issue to socio-economic class. 

 Moreover, due to the Brazilian elite’s historical concern with the concept of patrimony, 

there has been an extensive and longstanding interaction between Brazil and UNESCO since the 
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early 1950s, providing ample data to analyze. As a result of the persistent belief in racial 

democracy, heritage policies in Brazil have not addressed, and in some cases even exacerbate, 

racial inequalities, as can be seen in the case of the Pelourinho in Salvador da Bahia. Thus, given 

the prolonged negotiations between Brazilian cultural elites, such as IPHAN, and international 

actors in defining these policies, my thesis seeks to illuminate this process with an eye to Brazil’s 

complex history of race relations. By exploring this question, there are perhaps important 

implications for the welfare of those communities currently marginalized by heritage policy in 

Brazil—namely Afro-Brazilians.  

 To this end, the remainder of Chapter 1 situates the topic of my research within the 

existing theoretical framework. Following this discussion, I will elaborate on my analytical 

framework, as well as the data and methodology employed in this study. Finally, I will describe 

the limitations of my research and provide a brief description of my findings. 

 

LITERATURE REVIEW  

 
Due to the interpretive nature of this thesis, it is essential that I ground my investigation 

in the established corpus of theory before drawing any conclusions (Odell 2001, 163). Thus, it is 

first necessary to learn how international norms are constituted and how they come to be 

accepted at the national level. Indeed, there is an expansive body of literature on the creation of 

international norms by international organizations and the top-down diffusion of these ideas into 

the domestic realm. A second wave of norm diffusion literature has focused more intently on the 

ways in which norms are translated, or made acceptable at the national level. However, this 

scholarly output focuses primarily on issues of economics, finance, security and technology, 

thereby resulting in a dearth of scholarship on labor, health and cultural organizations. I aim to 
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narrow this gap by applying the concepts explicated in these two strands of literature to the 

interactions between Brazilian actors and UNESCO in determining what represents valuable 

national heritage. 

 

Norm Entrepreneurship in International Organizations 
 

According to the neoliberal institutionalist literature, international organizations (IOs) 

function as mediators of state self-interest in such a way that they are causal but not autonomous 

actors. For example, Robert Keohane has stated that “IOs often engage in policies not because 

they are strong and have autonomy but because they are weak and have none” (Barnett and 

Finnemore 1999, 717). Moreover, although Principal-Agent Theory views IOs as having some 

agency in enacting the preferences of their “principals”, i.e. states, this explanatory model is 

overly-concerned with macroeconomics and hence silent on the inner workings of the IOs 

themselves.  In response, constructivist scholars have probed the internal and external social 

dynamics of IOs in order to demonstrate the ways in which IOs behave deliberately in forming 

and disseminating new ideas, or norms. Barnett and Finnemore in particular question whether the 

neoliberal institutionalist view is sufficient to explain the often dysfunctional, inefficient and 

self-defeating behavior of IOs (Barnett and Finnemore 1999, 699).  

 Using a constructivist approach informed by the work of sociologist Max Weber, Barnett 

and Finnemore posit that the bureaucratic nature of IOs allows them to behave as purposive 

actors that define tasks, categories of actors and the interests and appropriate behaviors of those 

actors. They further argue that this socially constitutive power of IOs stems from the legitimacy 

of the rational-legal authority they embody, as well as their control and categorization of 

technical information and expertise. In this way, IOs have successfully promoted policies not 

initially supported by states, such as those concerning human rights, arms controls and 
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environmental practices. Although Barnett and Finnemore successfully describe how autonomy 

is achieved by IOs, they do not address the ways in which new ideas arise and evolve, or the 

ways in which they are implemented domestically. This oversight weakens Barnett and 

Finnemore’s main claim that IOs garner legitimacy through their bureaucratic nature, for it 

leaves unanswered the question of which technical and expert tools are utilized and how in the 

effort to convince initially unreceptive nations to adopt new norms. What does this process of 

negotiation involve? 

Among the IO “pathologies” identified by Barnett and Finnemore is a propensity toward 

“bureaucratic universalism”, which ignores contextual specificities in favor of universal rules 

(Barnett and Finnemore 1999, 721). Although Chwieroth also writes from a constructivist 

perspective, he differs in his assessment of IOs, arguing in his studies on World Bank and IMF 

policies that intra-organizational dynamics lead to the creation and informal advocacy of new 

ideas that go beyond the official rules of the IO (Chwieroth 2008, 129). This is accomplished by 

the recruitment of staff from various professions, which engenders policy debate and in turn 

innovation within the IO. This process often results in a “battle of ideas”, in which the norm 

entrepreneur’s discursive influence depends on his or her position in the organization. Moreover, 

Chwieroth argues that IOs respond to real world events in a way that causes them to adapt the 

means they use toward the IO’s stated ends. For instance, he attributes the IMF’s shift from 

advocating capital controls to promoting capital account liberalization to just such a process of 

adaptation in response to the debt crises of the 1980s and 1990s. While this argument is 

compelling, the story ends with norm entrepreneurship and does not address the domestic 

reception of these norms. 
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 Finnemore expands on these views, arguing that IOs often act not as agents but as 

principals with strong preferences that they inculcate among states, who function as the agents of 

IOs (Finnemore 1993, 566). For example, after World War II, UNESCO actively promoted 

national science policy bureaucracies although this was not originally part of its charter. She 

describes this relationship as a top-down process as in her collaborative work with Barnett, but 

does not satisfactorily explain from where this new norm derived, as Chwieroth attempts to do 

with his concept of adaptation. Unlike Chwieroth, Finnemore questions the role of epistemic 

communities of professionals in norm diffusion and instead views IO norm entrepreneurship 

more so as a product of political variables. Thus, despite debate over where new ideas originate 

within IOs, the constructivist literature on norm entrepreneurship agrees that IOs do not merely 

serve the interests of states, but are purposive actors. However, this perspective emphasizes the 

top-down diffusion of ideas and omits any substantive discussion of how IO pronouncements 

become locally accepted. 

 

The Domestic Translation of International Norms 

 
More recent scholarship on norm diffusion has focused on “how domestic political 

structures and agents condition normative change”—that is, how internationally constituted 

norms are translated by local actors rather than accepted wholesale (Acharya 2004, 240). 

Finnemore and Sikkink are the flagship authors on this topic, who point out that “new norms 

never enter a normative vacuum but instead emerge in a highly contested normative space where 

they must compete with other norms and perceptions of interest” (Finnemore and Sikkink 1998, 

897). The existence of norms is thus distinct from their operationalization through state behavior 

change. They argue it is not the case that international norms simply replace domestic norms, but 

rather that domestic norm entrepreneurs advocate for international norms as a way to strengthen 
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their position in domestic debates. Domestic actors accomplish this through a process of 

“framing” issues in a way that they resonate with existing public understandings and are thus 

adopted—a concept first described by social theorist David Snow (Snow et al. 1986, 464). 

Broome and Seabrooke echo this idea of framing in their study of how the IMF presents advice 

for institutional change through “associational templates” that appeal to change based on similar 

and pre-existing characteristics within a given economy (Broome and Seabrooke 2007, 576). 

 Acharya further builds on this notion in his examination of institutional change in the 

Association of Southeast Asian Nations (ASEAN), a regional economic union. He develops the 

concept of “localization”, a process and outcome in which “norm-takers” build congruence 

between international ideas and local realities by selectively borrowing and modifying different 

aspects of the norm (Acharya 2004, 241). He demonstrates this process by analyzing the variable 

acceptance of two international norms by ASEAN—common security and humanitarian 

intervention. Of the two norms, common security was more successfully incorporated into 

regional practice, because it was more congruent with indigenous culture and beneficial to the 

legitimacy and authority of the norm-takers. While the earlier constructivist understanding of 

norm diffusion emphasizes how local practice falls in line with international norms, Acharya’s 

concept of localization thus emphasizes the agency of local actors, primarily through two 

strategies described by Finnemore and Sikkink—framing and grafting. Acharya elaborates upon 

the meaning of “framing” as the way in which international norms are made locally relevant 

through language that highlights and dramatizes the issues, while “grafting” associates a new 

norm with a pre-existing norm in the same issue area (Acharya 2004, 243). Although Acharya’s 

work is on regional localization, his clear explication of the processes involved in localization is 

easily applicable to the national context. 
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 Similarly, Ban points out in his writing on the transnational diffusion of economic ideas 

that constructivist IR scholarship promotes a model of “thin diffusion” in which ideas are 

broadcasted as universally applicable (Ban 2010, 10). This process is quite reflexive, with local 

actors hybridizing “ideational innovations” with local norms via a form of “thick diffusion” 

known as “editing”. Moreover, according to Ban, the actors who engage in this process of 

negotiation are not merely epistemic communities (in this case economists) and IOs, as 

Chwieroth, Keck and Sikkink would have it, but also NGOs, think tanks, multinational 

corporations, and trans-governmental networks (Ban 2010, 21). Bockman and Eyal refer to this 

process as one of “institutional diffusion”, in which ideas are not imposed, but exchanged 

through a “transnational dialogue” (Bockman and Eyal 2002, 312). As a result of this exchange, 

“it is impossible to divide this transnational dialogue into an active…‘author’…and a 

passive…‘recipient’” (Bockman and Eyal 2002, 311). 

Here, the ideas of Ban, as well as Bockman and Eyal, build off sociologist Bruno 

Latour’s Actor-Network Theory, which views any innovation as an “actor-network”—that is, as 

“a network composed of a set of ties and alliances between human and nonhuman agents” 

(Bockman and Eyal 2002, 314).  Thus, whereas neoliberal institutionalists view the spread of 

ideas as a product of top-down imposition, Latour understands this process as one involving 

“translation—meaning the ability of network builders to devise an interpretation that aligns their 

interests with the network’s new recruits” (Bockman and Eyal 2002, 314). 

 Cortell and Davis further emphasize that this process of translation does not always 

involve contestation between international and state actors (Cortell and Davis 1996, 452). 

Rather, it is often the case that government officials and social interest groups appeal to 

international norms in order to achieve their own goals in the national sphere. Acharya also 
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posits that the likelihood of localization increases when international norms are perceived by 

norm-takers as able “to enhance the legitimacy and authority of…extant institutions and 

practices, but without fundamentally altering their existing social identity” (Acharya 2004, 248). 

Domestic advocates must therefore mediate international ideas to their fellow nationals. These 

appeals influence domestic policy via two distinct aspects of the domestic structural context—an 

established precedent for the institutionalization of international laws and prescriptions, and the 

relative centralization of decision-making. The authors admit however, that they exclude 

discussion of the local factors that motivate domestic actors to appeal to international norms in 

the first place, which is an essential feature in understanding the domestic advocacy of new 

international norms. Therefore, recent scholarship on the domestic reception of norms (Acharya 

2004; Ban 2010, Bockman and Eyal 2002; Cortell and Davis 1996) has altered the traditional 

understanding of norm diffusion to include the role of domestic actors in translating and 

mediating international norms into locally relevant ideas. 

 

CONTRIBUTION AND ANALYTICAL FRAMEWORK  
 

Thus, there is a substantial amount of constructivist literature that seeks to explain the 

ways in which international organizations act as norm entrepreneurs rather than merely serving 

the interests of member states. Much of this scholarship adheres to the theories of first wave 

norm diffusion literature, which understands diffusion as a top-down “broadcasting” of norms to 

receptive states. But more recently, a growing body of literature has posited a bi-directional 

process of negotiation in which domestic actors engage with international norms in a process of 

“editing” to achieve local salience. Although the literature on translation has succeeded pre-

existing concepts about top-down norm diffusion, its focus has also been limited to state 

interactions with international norms concerning economics and security. The translation 
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literature has not yet addressed international norms regarding health, labor, nor heritage 

management as propagated by cultural organizations such as UNESCO.  

 In hopes of addressing this omission, I will draw together three particular aspects of these 

literature strands in order to better illuminate the process of negotiation that has taken place 

among Brazilian actors and UNESCO officials in forming a compatible conception of valuable 

culture.  My two main hypotheses are as follows. First, based on Chwieroth’s notion of 

“adaptation” by IO professionals from the scholarship on norm entrepreneurship, I hypothesize 

that according to the lessons learned from UNESCO’s research on race relations in Brazil during 

the 1950s, UNESCO officials will thereafter have altered the ways in which they engage with 

Brazil on issues relating to race. Moreover, because race was increasingly framed in terms of 

culture rather than biology, this engagement was manifest in a growing emphasis on the 

acceptance of cultural diversity as a means toward UNESCO’s mission of promoting peace 

among and within nations.  

Second, by employing Acharya’s concept of “localization” from the literature on 

translation in combination with Cortell and Davis’s idea that state actors appeal to global norms 

to achieve goals in the national sphere, I predict that Brazil has been receptive to UNESCO’s 

aforementioned recommendations on cultural heritage management in so far as these norms are 

able “to enhance the legitimacy and authority of…extant institutions and practices” (Acharya 

2004, 248).  This hypothesis is further based upon scholarship on race relations in Brazil, which 

demonstrates the long-standing tendency of Brazilian cultural elites, and the organizations they 

head (e.g. IPHAN, Ministry of Culture), to extol multiculturalism, while at best ignoring and at 

worst perpetuating enduring racial inequalities. This is manifest in the commodification of Afro-

Brazilian culture, and simultaneous disregard for the living conditions of Afro-Brazilians 
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themselves. Thus, I posit that UNESCO has found Brazil amenable to its policy prescriptions due 

to preexisting national conditions that facilitated “frame resonance” (Snow et al. 1986, 477). 

 

DATA AND METHODOLOGY 
 
Chapter Three 

 
In order to discover if and how UNESCO’s conception of culture has evolved since its 

founding in 1945, I will conduct a close, systematic reading of fourteen documents published by 

UNESCO that pertain to culture and cultural heritage management. These normative instruments 

include conventions, declarations, recommendations, operational guidelines and evaluative 

reports published between 1950 and 2010, some applying universally and others referring 

specifically to Brazil.4  

 First, I will compile an inventory of the key conceptual categories employed by 

UNESCO in its discussion of cultural heritage. Next, in order to identify the changes in 

UNESCO’s discourse around cultural heritage across time, I will longitudinally trace the ways in 

which the use of these conceptual categories has shifted over time within UNESCO publications. 

Finally, I will determine how any conceptual changes have been operationalized over time in 

order to derive the concrete implications these changes bring to bear on my hypotheses regarding 

UNESCO. 

 

Chapter Four  

 
Thereafter, in order to elucidate the dialogue between Brazil’s cultural bureaucrats and 

UNESCO officials, I will conduct discourse analysis on six articles written by members of 

Brazil’s cultural elite—namely from IPHAN and the Ministry of Culture. Given the complex 

                                                
4 See Appendix B for a list of the data analyzed in Chapter 3 
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history of race relations in Brazil, this analysis will focus on the ways in which Afro-Brazilians 

are presented in the cultural narrative. The framework of analysis I will utilize is based on 

Augoustinos, Tuffin, and Rapley’s study on Australian discourses of racism and nationalism, as 

well as Thomas Hutchkin’s research on textual silences in the discourse of homelessness 

(Augoustinos 1999; Hutchkin 2002). Thus, I will look for evidence of the following: hyperbolic 

representations of racial harmony in Brazil; metaphors of Afro-Brazilian traditionalism as a 

commercial icon for Brazilian identity; and silence and understatement regarding the enduring 

marginalization of Afro-Brazilians. Here, silence is defined as “the omission of some piece of 

information that is pertinent to the topic at hand”. This omission might be either a “discrete 

silence”, in which the writer/speaker avoids topics that are socio-culturally sensitive, or a 

“manipulative silence”, in which omissions are not meant to be noticed by audiences so as to 

advantage the writer/speaker (Hutchkin 2002, 347-372). 

It is important to acknowledge however, that without Portuguese language proficiency, I will 

be unable to analyze many documents essential to national cultural policy in Brazil. For this 

reason, I will supplement my analysis of English language documents with a semi-structured 

interview with Eduardo Rojas, Principal Housing and Urban Development Specialist in the 

Sustainable Development Department of the Inter-American Development Bank. Having worked 

alongside both UNESCO and Brazil’s cultural organizations as part of the Monumenta Program, 

Mr. Rojas is able to provide insight into the interactions among UNESCO officials and Brazilian 

cultural bureaucrats in determining what constitutes an internationally sanctioned national 

heritage. Similarly, I will consult documentation by the Inter-American Development Bank 

regarding the structure and process of the Monumenta Program. 
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Limitations 
 
 There are several other limitations to this study worth noting. I do not seek in this thesis to 

discuss the emergence and assimilation of global norms concerned with race. Rather, I address 

how the Brazilian discourse on race plays out in Brazil’s cultural policies, and how these policies 

are linked to UNESCO’s policy prescriptions in Brazil. Additionally, I examine the ways in 

which UNESCO’s recommendations in Brazil might reflect lessons learned from the agency’s 

studies on race relations in Brazil during the 1950s.  For lack of primary source data, I do not 

seek to chronicle micro-changes in policy, but rather broad-range, long-term trends as detailed 

above. 

 Nor do I set out to determine the ways in which “natural heritage” has been theorized and 

operationalized by UNESCO or by Brazilian actors. Similarly, heritage management issues 

relating to indigenous populations lie outside the purview of this thesis. This is a topic unto itself, 

involving “cultural landscapes” (sites of extensive human interaction with nature) in which 

indigenous peoples in areas of rich biodiversity have been positioned as pawns in a system of 

“complex ethno-environmental politics” (UNESCO 2006, 41). Instead, I focus on cultural 

heritage as it pertains to Afro-Brazilians and to Brazil at large. 

 Furthermore, due to the nature of translation theory, from which my hypotheses are 

derived, I will not address the motivations of the actors involved. And finally, because the two 

processes I am investigating are co-constitutive, it is a limitation in the structure of my thesis to 

address UNESCO norms on cultural heritage separately from Brazilian cultural policies. 

However, it is difficult to operationalize such an analysis otherwise. To reiterate the words of 

Bockman and Eyal—“it is impossible to divide this transnational dialogue into an 

active…‘author’…and a passive…‘recipient’”, but rather the actions of UNSESCO officials and 
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Brazilian cultural bureaucrats must be viewed as part of an exchange (Bockman and Eyal 2002, 

311). 

 

THESIS STRUCTURE  
 

This study is divided into five chapters. Having already presented in Chapter 1 the 

research design and the theoretical framework with which I approach my research questions, 

Chapter 2 will provide the historical context in which these questions are embedded. I begin with 

a brief background on the institutional history of UNESCO and its mission as pertains to culture. 

Then, I will delve into the history of cultural heritage management in Brazil, with particular 

attention to the first regime of dictator Getúlio Vargas (1930-1945), and a regional focus on the 

state of Bahia.  

 In Chapter 3, I present my analysis of UNESCO’s normative instruments relating to 

cultural heritage management, and the changing conception of culture therein. First, I will 

discuss how UNESCO came to view culture as constitutive of race, and therefore began 

encouraging cultural diversity as a means toward the organizations stated goals of “cultural 

diversity, intercultural dialogue and a culture of peace”. Next, I describe UNESCO’s increasing 

emphasis on intangible forms of culture, as well as the entwinement of this development with a 

growing understanding of race as a cultural construct. Then, I will delineate how UNESCO has 

increasingly promoted cultural heritage as a form of sustainable development. Thereafter, I will 

detail the ways in which Brazil has ostensibly acted ahead of UNESCO’s normative instruments 

regarding intangible heritage, and is in turn touted by UNESCO as a key influence on its 2003 

Convention on the Safeguarding of Intangible Cultural Heritage. Finally, I will address the most 

recent policy prescriptions UNESCO has made in Brazil, which indicate a belief that Brazil 

should streamline its ostensibly progressive cultural policies with social justice initiatives in 
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order to ameliorate the immense social inequality that is so pervasive in Brazil. More 

specifically, UNESCO recommends community participation in the field of cultural heritage 

management. 

 Chapter 4 describes the ways in which Brazilian policy makers have “localized” 

UNESCO’s norms on CHM based on pre-existing national conditions that have both facilitated 

reception of the norm and shaped how these norms are operationalized. First, I will discuss how 

UNESCO’s recommendations on participatory planning in CHM have received official support 

from IPHAN, but appear to have been interpreted as educational initiatives designed to create 

acquiescence among communities for IPHAN’s urban restoration projects. Next, I detail the 

ways in which Brazil’s cultural elite parrots UNESCO’s pronouncements on sustainable 

development, while simultaneously representing Afro-Brazilian communities as commercial 

icons, rather than as people who exercise agency in developing and reaping benefits from the 

tourism economy. Third, I present evidence suggesting that in Brazil, a hyperbolized narrative of 

racial harmony persists within the cultural elite, thus serving as a condition of “frame resonance” 

for UNESCO’s norms on cultural diversity, or multiculturalism. Last, I illustrate how these same 

mediators of culture demonstrate a linear view of progress, from the primitive to the civilized, 

which shapes the way in which Brazil’s cultural policies celebrate traditional cultures, while 

marginalizing the peoples to whom that culture belongs. Finally, Chapter 5 will summarize the 

findings of this inquiry and discuss their implications for scholarship and policy, as well as 

suggestions for further study. 

 I turn now to Chapter 2, in which I will discuss the history and structure of UNESCO, as 

well as its early relationship with Brazil. I then provide a brief history of elite conceptions of race 
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and culture in Brazil, for without this context it will be impossible to understand contemporary 

interactions between the two with regard to cultural heritage management.  
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CHAPTER 2: HISTORICAL BACKGROUND 
 

THE FOUNDING AND STRUCTURE OF UNESCO 
 

In the aftermath of the Second World War, the nations of the world expressed a vastly 

renewed interest in the international institution as a means to promote peace and security. In 

1945 when the United Nations came into being, it was decided that, “since wars begin in the 

minds of men, it is in the minds of men that the defences of peace must be constructed” 

(UNESCO 1945). Thus, the United Nations Educational, Scientific and Cultural Organization 

(hereafter referred to as UNESCO) was created as a specialized agency tasked with contributing 

to peace and security “by promoting collaboration among nations through education, science and 

culture in order to further universal respect for justice, for the rule of law and for the human 

rights and fundamental freedoms which are affirmed for the peoples of the world, without 

distinction of race, sex, language or religion, by the Charter of the United Nations” (UNESCO 

1945). 

The UNESCO Constitution was signed by 37 countries on November 16, 1945, and came 

into force the following year (UNESCO 1995). The agency is comprised of a General 

Conference, Executive Board, Secretariat, various Subsidiary Committees, Field Offices and 

National Commissions—the latter of which is the only structure of its kind under the United 

Nations system. These commissions “encourage participation of national, governmental and non-

governmental institutions and various individuals in the formulation and execution of 

UNESCO’s programmes” (UNESCO 1995). As a result of this unique mechanism for feedback 
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and the delegation of duties, UNESCO provides a particularly interesting case in the study of 

interactions among international organizations and their member states.  

UNESCO’s program areas include: Education; Natural, Social and Human Sciences; 

Culture; Communication, Information and Informatics; and Transverse Themes. Within these 

areas, UNESCO is engaged in the “establishment of international norms” through conventions, 

agreements, recommendations, declarations; the coordination of research and publications; and 

the provision of technical and advisory services to Member States (UNESCO 1995). In order to 

administer programming in these five areas, UNESCO’s budget for the two-year period of 2000 

to 2001 was $544 million—four times less than that of other UN agencies like UNICEF and 

UNHRC (UNESCO 2001). These funds are derived from Member State dues, as well as extra-

budgetary contributions from UN agencies with overlapping goals, such as the United Nations 

Development Program (UNDP), which are allocated toward projects in developing countries. 

 
 

 
     Figure 2.1—UNESCO Logo5  

 
  
In the year 2000, 12.1% of UNESCO’s budget was utilized for cultural programs.6 

Currently, these funds are allocated toward five focus areas including the preservation of cultural 

                                                
5 Image source: http://whc.unesco.org/en/35/ 
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and natural sites of “outstanding universal value” through inscription on the World Heritage List; 

the safeguarding of intangible heritage; the prevention of trafficking in art and cultural objects; 

promoting cultural diversity; and encouraging states to align their national policies with these 

same goals (UNESCO 2009).7 

 

DEBATES SURROUNDING UNESCO 
 

Based on this wide range of cultural activities, anthropologist Thomas Hylland Eriksen 

argues that UNESCO’s “concept of culture has become so multifarious as to obscure” (Eriksen 

2001, 141). That is to say, it is meaningless and inoperative on a pragmatic level. This 

intellectual debate is exhibited in the 1995 report Our Creative Diversity, which highlights “the 

threat of a homogenization of traditional cultures under the pressure of globalizing…markets” 

(Graber 2006, 557). The report seeks to present a system of global ethics while asserting the 

“right to culture” for all the world’s diverse communities. Thus, there arises a philosophical 

tension between ethical universalism and cultural relativism, in that “cultural self-determination 

may conflict with a global ethics, since morality is an important component of locally 

constructed worlds” (Eriksen 2001, 135). 

 In contrast, professor of law Christopher Beat Graber believes that the notion of “cultural 

diversity” can indeed be put to practical use. More specifically, he envisions the 2005 

Convention on the Protection and Promotion of the Diversity of Cultural Expression as a 

potential counterbalance to the regime of the World Trade Organization and the commodification 

of culture in the wake of global capitalism. He asserts that although the Convention does not 

                                                                                                                                                       
6 In the year 2000, UNESCO’s budget was allocated as follows: 30.9%- Education; 24.3% -Natural, Social and 

Human Sciences; 12.1% - Culture; 9.2% Communication, Information and Informatics; 6.2%- Participation 

Program; 6.2%- Information and Dissemination Services; 5.8%- Trans-disciplinary projects toward a culture of 

peace; 5.3%- Transverse Activities (UNESCO 2001).  
7 See Appendix A for the World Heritage Centre’s “Criteria for Selection” 



 24 

impose enforceable responsibilities on its contracting parties, “it may be seen as a first step 

towards the achievement of a more coherent international legal order, where not only economic 

but also other societal values, such as cultural diversity, are taken seriously” (Graber 2006, 574). 

Many argue however, that “because UNESCO is a government entity in itself, it valorizes 

national governments”, thereby marginalizing the views and priorities of minority communities 

(Silverman and Ruggles 2007, 18). 

 Others are also skeptical of UNESCO’s ability to divorce its activities from the prevailing 

neoliberal economic model promoted by the UN’s international financial institutions (i.e. the 

IMF and World Bank). For instance, John Collins, writing on the restoration of the historic 

center of Salvador da Bahia, Brazil, contends that UNESCO’s campaign to preserve the world’s 

cultural heritage in actuality “maintains and exacerbates segmentations of knowledge essential to 

imperial control” (Collins 2008, 315). That is to say, preservation efforts in Salvador were 

carried out in such a way as to advance the aims of political and cultural elites. Instead of playing 

a key role in the process of restoration, inhabitants of the city center were treated as objects  “in 

need of a tutelage that would recuperate them as signs of a common humanity”, and were in fact 

subjected to material deprivation (Collins 2008, 315).8 Milton Fisk refers to this phenomenon as 

“neoliberal multiculturalism”, according to which: 

“There is a growing recognition of different cultures, which…a state regime 
institutionalizes. At the same time, there is a clear affirmation of the limits on that 
recognition; so, the state will not allow recognition to spill over into an effort to have 
equality of a form that would run counter to the economic norms the regime is expected 
in the global context to protect” (Fisk 2005, 22). 

 

 

 

 

                                                
8 The case of Salvador da Bahia is discussed in further detail at the end of this Chapter. 
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UNESCO’S ENGAGEMENT WITH THE ISSUE OF RACE  
 

Shortly after UNESCO’s founding, the USSR began to criticize the United States for its 

explicitly racist Jim Crow laws, largely as an attempt to win the favor of post-colonial countries 

(Maio 2001, 121). For this reason, and in keeping with its mandate to promote human rights 

UNESCO’s General Conference decided in 1949 to discuss prevailing questions on the scientific 

standing of the concept of race, and to formulate an educational campaign based on its findings 

(Saba 1972, 226). The results were presented in the Statement On The Nature of Race and Race 

Differences, published in 1951 and written by a committee of ten social scientists, specializing in 

physical anthropology, sociology, social psychology and ethnology. This statement affirmed in 

lay terms that race mixture does not result in degeneracy, that there is often more biological 

variation within a race than there is among them, and finally that race does not “influence innate 

capacity for intellectual and emotional development” (UNESCO 1951). 

 However, the persistence of racially discriminatory social structures around the globe 

precipitated a need to reiterate the findings of these studies from the perspective of “hard 

sciences”, such as biology. Thus, a group of biologists, geneticists and specialists in physical 

anthropology convened in Moscow in 1964 “to study the question of the biological unity of 

mankind” (Saba 1972, 227). In 1967, UNESCO published the Statement on Race and Racial 

Prejudice, which presented four main findings:  

 
1.) “All men living today belong to the same species and descend from the same stock 
 
2.)  The division of the human species into ‘races’ is partly conventional and partly 

arbitrary and does not imply any hierarchy whatsoever. 
 

3.)  Current biological knowledge does not permit us to impute cultural achievements to 
differences in genetic potential. Differences in the achievements of different peoples 
should be attributed solely to their cultural history. The people of the world today 
appear to possess equal biological potentialities for attaining any level of civilization. 
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4.)  Racism grossly falsifies the knowledge of human biology” (UNESCO 1967). 

 
 
These statements were further codified in the 1978 Declaration on Race and Racial Prejudice—

UNESCO’s most significant contribution to the United Nations Decade for Action to Combat 

Racism and Racial Discrimination (Wells 1987, 2).  

 

UNESCO’S RELATIONSHIP WITH BRAZIL 
 

Brazil was the eighteenth of UNESCO’s twenty founding member states—a fact that 

reflects the dramatically altered balance of global power following World War II (UNESCO 

1995). Although Brazil ceased to provide monetary contributions to UNESCO during its military 

dictatorships, it resumed full participation when democracy was reinstated in the 1980s 

(UNESCO 1995). However, before its hiatus from the international sphere, Brazil was 

considered a strong partner to UNESCO, particularly in its scientific inquiries into the topic of 

race.  In fact, in 1949 UNESCO’s Department of Social Sciences was headed by Brazilian 

physician and anthropologist Arthur Ramos, who, as a vocal critic of racism, had organized the 

conference that led to the 1951 Statement on the Nature of Race and Race Differences (Maio 

2001, 121).  This meeting went beyond mere debate “to propose a worldwide comparative 

research agenda on racial prejudice and discrimination”, with Brazil as one of the primary 

subjects (Maio 2001, 123).  

 Indeed a series of studies commenced in Brazil shortly thereafter. Carried out by a host of 

social scientists, both Brazilian and foreign, these studies were coordinated by anthropologist and 

human rights activist Alfred Métraux, who explained in a 1952 edition of the UNESCO Courier, 

why “a country like Brazil, which has been regarded by sociologists and students of race 

relations as a remarkable example of racial harmony, was chosen for Unesco’s ‘pilot survey’ 
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rather than some other country in which racial tensions are more bitter”, such as the United 

States or South Africa (Métraux 1952, 6).  As director of UNESCO’s newly created Division for 

the Study of Race Problems, Métraux believed that there was a lacuna in the scholarship on race 

and racism that could be filled only by studying the dynamics of “harmonious race relations”, of 

which Brazil was seen as a perfect example, having “been hailed as one of the rare countries 

which have achieved ‘racial democracy’” (Métraux 1952, 6).9 However, in addition to 

discovering the factors that had “so far preserved Brazil from the bitter fruits of racial 

discrimination”, Métraux acknowledged the contention of “Negro organizations” regarding this 

image of racial democracy. He thus admitted the need to “know if this harmony is real or only 

apparent and if it appears in the same form on all social levels and in every part of Brazil” 

(Métraux 1952, 6). His expectations were optimistic, however—“the few shadows on the picture 

only help to intensify the light which suffuses it”, he concluded (Métraux 1952, 6). 

 Despite this initial certainty, the studies of the 1950s did not “quite conform to what the 

UNESCO sponsors had expected” (Skidmore 1974, 216). Rather, Charles Wagley, a lead 

researcher from Columbia University, commented decades later, “It is curious that although 

these UNESCO studies were motivated by showing a positive view of race relations in one part 

of the world (i.e., Brazil) from which it was thought the rest of the world might learn something, 

they actually modified the world’s view of race relations in Brazil” (Skidmore 1974, 282). 

Indeed, racial inequalities in health, education and income were so obvious that it was no longer 

possible to argue in good conscience that Brazil had circumvented racial discrimination. These 

findings were initially explained as an intrusion of modernity into traditional society. For 

instance, Harry Hutchinson wrote of the rural Northeast: “As modern attitudes and ideology 

                                                
9 The term “racial democracy” is explained further in Chapter 2’s subsection Freyre and the Myth of “Racial 

Democracy”. 
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penetrate Vila Reconcavo, there are more and more problems of class relationships, the 

population is becoming extremely class-conscious, and there is an increasing desire to rise in the 

social hierarchy” (UNESCO 1952). Ultimately, this evidence of inequality would form the basis 

of more substantive criticisms of the “myth of racial democracy” by social scientists in the 1960s 

(Skidmore 1974, 216).    

 As a result of this myth and its positive reception by foreigners however, UNESCO’s 

early interactions with Brazil were shaped by the interests of the white elite. Artist and activist 

Abdias do Nascimento points out that throughout Brazil’s history, “white ‘spokesmen’ have 

more often represented Afro-Brazilian culture at international gatherings sponsored by African 

governments, and by intergovernmental organizations like UNESCO, than its own protagonists” 

(Nascimento 1992, 114). For instance, UNESCO’s first World Festival of Negro Arts was held 

in Dakar, Senegal in 1966. This was in the midst of Brazil’s military dictatorship, and so Afro-

Brazilians did not possess the means, or the authorization to travel abroad. Therefore, “the 

Brazilian delegation was controlled by the government, whose intention was to present to the 

world the Brazilian face of ‘racial democracy’. Independent African organizations not 

representing that ideological line were excluded” (Nascimento 1992, 57). This trend can also be 

observed in the eighteen sites Brazil has successfully nominated to UNESCO’s World Heritage 

List between the years of 1980 and 2010, for the great majority of sites focus solely on colonial 

architecture (Table 2.1). In light of the 1978 Declaration on Race and Racial Prejudice, this 

oversight represents a failure to fully realize racial inequality through the use of cultural policy 

and programming. More recent developments in the interaction between UNESCO and Brazil 

will be addressed in Chapter 3. 
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EVOLVING NOTIONS OF RACE IN BRAZIL 

 
Among the various research questions addressed in this thesis, I primarily seek to 

understand the process of negotiation between Brazil’s cultural elites and UNESCO officials in 

determining what constitutes an internationally sanctioned national heritage. Moreover, I aim to 

discover how Brazil’s stance in these negotiations speaks to understandings of race and national 

origins. In order to draw any such conclusions, it is necessary to situate this inquiry in its 

relevant historical context. Thus, I provide a brief background on the evolving discourse on race 

in Brazil since the time of abolition, as well as an account of Brazil’s longstanding concern with 

cultural patrimony and in turn, how the categories of race and culture have coalesced in order to 

stand in for elite notions of racial democracy. 

 

The Politics of Abolition 

 

Despite UNESCO’s pre-conceived notions of Brazilian racial harmony during the 1950s, 

Brazil was not always lauded for its ostensibly progressive stance on race. During the early 19th 

century, the economy of the Empire was largely rural, based on sugar plantations in the North 

and the nascent coffee industry in the South (see Figure 2.2). Although the slave trade was 

abolished in 1850 at the behest of diplomatic pressures from Britain, these agricultural sector 

continued to operate using slave labor—a fact that set Brazil apart as a social and economic 

anomaly on the world stage (Skidmore 1974, 3). “Remarkably enough, slavery ceased to be a 

live political issue for a decade and a half” until the arrival in 1866 of French abolitionists” 

(Skidmore 1974, 14). This contingent petitioned Dom Pedro II to abolish slavery and indeed he 

followed through with a series of gradual measures that culminated in the full emancipation of 

Brazil’s slaves in 1888. 
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Figure 2.2—Map of Brazil10

 

 

However, the legislation that had freed Brazil’s slaves was not based on egalitarian 

values. Rather, its most vocal advocates were Conservative planters hailing from São Paulo, a 

constituency that had long fought to preserve the institution of slavery. This sudden shift in 

opinion was based on the economic rationale that wage labor would be cheaper and more 

efficient than slaves. Moreover, by securing de jure abolition themselves, Conservatives sought 

to prevent the political rise of “long-time abolitionists who might harbor radical ideas such as 

land reform” (Skidmore 1974, 17). 

                                                
10 Image source: http://www.travel-brazil.info/mapas_do_brazil.html 
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 Ironically, not even those Liberals who identified as abolitionists were mobilized around 

principles of justice or equality. Instead, prominent abolitionists like Joaquim Nabuco were more 

concerned with the country’s reputation, arguing that, “Brazil does not want to be a nation 

morally isolated, a leper, expelled from the world community” (Skidmore 1974, 18). 

Furthermore, unlike the planters who had a vested interest in preserving an agricultural economy, 

many Liberals viewed slavery as an impediment to Brazil’s capitalist development, because of 

the way it “prevents immigration, dishonors manual labor, delays the appearance of 

industries…keeps away machines, and arouses class hatred” (Skidmore 1974, 19).  

 
Branqueamento: A Compromise on Scientific Racism 

 
Indeed, Brazil’s early immigration policies presaged a widely held ideal among the 

intelligentsia during the early 20th century—that of branqueamento, or whitening. This concept 

first developed in response to the theories of scientific racism that then prevailed in Europe and 

North America. These theories argued for the innate physical and intellectual inferiority of 

nonwhite people. Some even believed racial difference was an indication of speciation among 

humans—a theory known as polygeny (Skidmore 1974, 49). However, scientific racism emerged 

in countries with a distinct racial dichotomy—black and white. Brazil had long been a racially 

mixed society, in which many free blacks were able to attain socio-economic mobility—a 

situation sometimes referred to as the “mulatto escape hatch” (Skidmore 1974, 211). Therefore, 

in order to counter claims from abroad that miscegenation among races resulted in degeneracy, 

“intellectuals responded by trying to produce a rationale for their social system within the 

framework of scientific racist thought”—that is, branqueamento (Skidmore 1974, 207). 

Whitening refers to the idea that as a result of race mixture, Brazil’s African blood would 

steadily be diluted such that “superior” white genes would prevail within only a few generations 
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(Skidmore 1974, 64). Longitudinal shifts in Brazil’s notoriously subjective census categories—

preto (black), pardo (brown) and branco (white)—were utilized as data in evidence of this 

trend.11 

 To this end, the government consistently promoted the immigration of Europeans, 

beginning with a decree in 1890 (a mere two years after abolition) that the country was open to 

“free entry by persons healthy and able to work…except natives of Asia or Africa” (Skidmore 

1974, 137).12 By 1907 however, this race bar was abandoned, as few if any Asians or Africans 

were attempting to migrate to Brazil.  The issue did not arise again until 1921, when efforts by 

American organizers to recruit North American blacks to immigrate to Brazil resulted in a bill 

proposing, “to prohibit entry into Brazil of humans of the black race” (Skidmore 1974, 193). 

Although this bill did not succeed, the 1937 Constitution of Getúlio Vargas’s Estado Novo would 

institute nationality quotas for immigrants, and it was in this way that the southern city of São 

Paulo came to be so heavily populated by those of European descent (Skidmore 1974, 199). The 

prominence of the whitening principle, and its manifestation in immigration policy is reflected in 

the introduction to Fernando de Azevedo’s famous book, A Cultura Brasileira: 

“If we admit that Negroes and Indians are continuing to disappear, both in the successive 
dilutions of white blood and in the constant process of biological and social selection, and 
that immigration, especially that of a Mediterranean origin, is not at a standstill, the white 
will not only have in Brazil his major field of life and culture in the tropics, but be able to 
take from old Europe—citadel of the white race—before it passes to other hands, the 
torch of western civilization to which the Brazilians will give a new and intense light—
that of the atmosphere of their own civilization” (Azevedo 1950, 40). 

 

                                                
11 For a discussion of census categories in Brazil, see Piza, Edith and Fulvia Rosemberg. “Color in the Brazilian 
Census”. Race in Contemporary Brazil: From Indifference to Inequality. Edited by Rebecca Reichmann. University 

Park, PA: Pennsylvania State University Press, 1999. 
12 This legislation in turn reflects the vehement opposition in the 1870s to proposals designed by plantation owners 

to promote the immigration of Chinese workers to replace slaves. Fear was rampant that Brazil would be 

“mongolized, just as it was Africanized” (Skidmore 1974, 26). 
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Freyre and the Myth of Racial Democracy 

 
During the 1930s, sociologist Gilberto Freyre represented the vanguard of social science 

scholarship on race in Brazil. Having studied under renowned anthropologist Franz Boas at 

Columbia University, Freyre was heavily influenced by the notion that race was an irrelevant 

indicator of socio-economic development. Rather, he held that culture and environment were the 

most significant determining factors of one’s socio-economic status. This marked a dramatic 

shift in the way Brazilians framed race and mestiçagem, or race mixture—having long 

considered it to be a biological category measurable through cranial measurements and color 

scales, scholars were beginning to view race through a cultural and sociological lens (Romo 

2010, 54). 

As the ideal of branqueamento was consolidated throughout the 1920s and 1930s, Freyre 

was developing an alternative view, in which Brazil’s history of miscegenation was reinterpreted 

as positive in and of itself, rather than teleologically as a means toward a whiter Brazil. Thus, 

when in 1933 Gilberto Freyre published Casa Grade e Senzala (loosely translated as The 

Masters and the Slaves), the notion of “racial democracy” was born. According to this view, race 

was not a relevant social category in Brazil—what in contemporary discourse is sometimes 

referred to as a “color-blind”, or “post-racial” society. This intellectual framework was bolstered 

by the fact that Brazil has historically rejected explicitly institutionalized racism, such as in Nazi 

Germany or the United States under Jim Crow (Skidmore 1974, 207). Rather, Freyre portrayed 

Brazil’s multiethnic background as an essential asset to the national identity, and in particular his 

writings…did much to focus attention on the inherent value of the African as the representative 

of a high civilization in his own right” (Skidmore 1974, 192).  
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Figure 2.3—Gilberto Freyre, 195913  

 

 Freyre’s innovation was not as egalitarian as it may seem however, for in effect his views 

“served to reinforce the whitening ideal by showing graphically that the (primarily white) elite 

had gained valuable cultural traits from their intimate contact with the African” (Skidmore 1974, 

192). Figure 2.4 below is representative of this very concept. This photo was published alongside 

an article entitled The Negro’s Role in Brazilian History, by Gilberto Freyre. It appeared in the 

UNESCO Courier in 1952, and although the subject of the article is the Afro-Brazilian, his face 

is completely obscured in comparison to the white individual. Thus, this image poignantly 

symbolizes how the acknowledgement of Afro-Brazilian contributions to Brazilian history and 

culture were largely superficial, and ultimately designed to conceal the true inequalities that 

characterize Brazilian society.  Indeed, Freyre’s myth of racial democracy continues to define 

Brazilian ideologies of race, such that “for generations the appropriation of Africanness by all of 

Brazil has effectively denied racial difference, enabling elites to maintain an official discourse of 

racial harmony and equality” (Reichmann 1999, 8). 

                                                
13 Photo source: http://bvgf.fgf.org.br 



 35 

 
Figure 2.4—“The Negro’s Role in Brazilian History” © Pierre Verger 1952 

 
 

Race in Contemporary Brazil 

 
Nevertheless, it is impossible to deny the stark racial inequalities in health, income and 

education that remain entrenched in Brazilian society. In order to reconcile this reality with the 

fantasy of racial democracy, “the majority of the elite have continued to believe that the striking 

failure of dark-skinned Brazilians to rise on the socio-economic scale can be attributed to barriers 

of class, not of race” (Skidmore 1974, 212). However, as activists in the United States 

galvanized the Civil Rights Movement during the 1950s and 1960s, Brazil was no longer able to 

justify its own brand of racism according to ostensibly more contentious racial dynamics abroad. 

Yet, despite the intervening decades since the American Civil Rights Movement, it is only in the 

past few years that public universities have begun to implement an American-style system of 

affirmative action—the first of any measures designed specifically to address racial inequality. 
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Not surprisingly, the advent of these policies has been highly controversial, due in part to 

the “variability with which racial labels are applied in Brazil” (Skidmore 1974, 213). To remedy 

this ambiguity, applicants must submit photos, which are then reviewed by an anonymous board 

that is tasked with determining whether the student is sufficiently Afro-descendent in appearance 

to qualify for inclusion under affirmative action policies (Stepan 2007). That this is Brazil’s only 

entitlement program based on race speaks to the legacy of Freyre’s notion of racial democracy, 

which has had significant consequences for the ability of Afro-Brazilians to mobilize politically. 

Playwright Abdias do Nascimento has written extensively on the way in which “the Brazilian 

cult of whitening has suffocated any attempt to articulate a black consciousness”, as these efforts 

are met with charges of racism for daring to broach the subject of race at all (Skidmore 1974, 

218).  

 

THE SEARCH FOR BRASILIDADE 
 

As Freyre’s views on the contributions of Afro-Brazilians gained credence among 

intellectuals, identity was increasingly understood in terms of culture, rather than race. The key 

moment in this process is undoubtedly the first Vargas regime, which extended from 1930 to 

1945. During this period, Vargas established an authoritarian, excessively nationalist 

government, which heavily relied on the consolidation of an explicitly Brazilian identity. This 

search for brasilidade contributed to an atmosphere receptive to deliberations on national 

origins, which came to be defined as a unique combination of European and African—a cultural 

analogue to the growing emphasis among social scientists on the merits of mestiçagem, or race 

mixture. Conceptualizations of Bahia typify this transition, appearing “in nationalist thought as 

the proper place for defining tradition and locating blackness in ‘racial democracy’—the 
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purportedly redemptive claim to…hybridity essential to Brazilian modernity” (Collins 2008, 

275).  

 

Cultural Heritage As Civilization 

 

Cultural heritage management is not an invention of modernity. Rather, this 

“institutionalized relationship between the state and culture” has been employed throughout 

history as a tool of colonialism—a manifestation of the civilizing mission (Williams 2001, 26). 

Indeed, it is in colonial history that the origin of Brazil’s cultural priorities can be located. When 

in 1807 the royal Braganças of Portugal established their exiled court in their New World colony 

of Brazil, they immediately set out to develop a high court culture so as to “bring to brazil as 

luzes”, or the lights of enlightened civilization (Williams 2001, 27). In these endeavors, the 

Portuguese looked toward the French, who were regarded as the most culturally advanced 

peoples of Europe. This Francophile philosophy drew ironically upon the Romantic notion that 

“a nation and its soul were defined by its unique, traditional culture”—an entity yet to be defined 

in the fledgling kingdom of Brazil (Needell 1999, 3).14  

By the early 20th century disease control and urban planning in the capital city of Rio de 

Janeiro were central features of the state’s civilizing mission, which ultimately sought to 

transcend Brazil’s international status as  “a country of color and colonial backwardness” 

(Needell 1999, 7).15 To this end, the elite began to favor a neocolonial architectural style, for 

somewhat paradoxically, “modernity conferred the privilege of reconnecting the national culture 

to “the baroque churches, colonial fortifications, and baronial sugar mansions built during the 

                                                
14 Even at this early juncture, Afro-Brazilians were being written out of history and officially sanctioned culture. 

When Vitor Meireles painted his idealized version of the Paraguayan War, Batalha Naval do Riachuelo, the 
participation of Afro-Brazilians in the battle was deliberately obscured, thereby inaugurating a markedly “racist 

politics of memory” (Williams 2001, 30). 
15 These reforms were in no way designed to improve the living conditions of the masses (Needell 1999, 9). In fact, 

the tenements and businesses that formed the epicenter of Afro-Brazilian life in Rio were razed in favor of a Parisian 

street layout, thus exhibiting striking similarity with the restoration of Bahia’s historic district in the 1990s. 
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foundational moment of Brazilian civilization” (Williams 2001, 39). However, not everyone 

supported this vision of a modernity that was inherently tied to the colonial past (Williams 2001, 

39). Indeed, there thus ensued an impassioned dispute between a heterogeneous modernist 

movement and a traditionalist camp insistent upon a “cultural heritage of colonialism and 

mimesis” (Williams 2001, 41). Ultimately however, a compromise was forged. Traditionalists 

believed it paramount “that modernity constantly looked backward” to its origins in “a noble 

experiment of Luso-Catholic colonialism” (Williams 2001, 47). Correspondingly, many 

modernists agreed that an understanding of “an unchanged portrait of an idealized past” was 

required in order to comprehend modernity (Romo 2010, 10). Taken together, the result of this 

interplay between tradicionalismo and modernismo was to “revive and Brazilianize Brazilian 

culture through dynamic and unscripted combinations of region and nation, tradition and 

modernity, Europe and the New World, order with chaos”—an ideology of cultural hybridity 

(Williams 2001, 41).  

 It is important to note, however, that the search for brasilidade, or Brazilian identity, 

“was not only a positive act of state imposed culture and identification with a selective notion of 

European civilization—it was also a negation” (Needell 1999, 8). That is to say, Brazilian elites 

actively repressed certain forms of popular culture deemed to be backward and corrupt—namely 

Afro-Brazilian culture.  The policing of Candomblé, batuque drumming and capoeira were all 

too common during this period.  Yet, it seems that in the synergy between traditionalists and the 

modernist search for an authentic, non-European Brazil, the seeds were sown for the 

incorporation of Afro-Brazilian culture into the greater Brazilian identity. 
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Consolidating Patrimônio During the Vargas Era 

 

In the year 1930, Getúlio Vargas, then governor of Rio Grande do Sul, executed a 

bloodless coup against the Republic. By 1934 Vargas had deferred elections indefinitely, and in 

1937 the Estado Novo was officially announced, thus consolidating an authoritarian, 

interventionist political culture that would persist into the 1980s. Thus, “under Vargas’ regimes, 

the state did not engage in the civilization of the nation, as it had [during the Monarchy and 

Republic]; it engaged in the nationalization of the nation” (Needell 1999, 11). According to 

Benedict Anderson’s Imagined Communities, nationalism is: 

“a complex cultural enterprise pursued by elites who speak and act as if fictive national 
communities actually exist, to see that over time fiction can turn into real emotive, 
political and linguistic realities for large groups of people who may live within a shared 
political space, but who can never know one another personally”  (Williams 2001, 21). 

 
To this end, the project that would come to define the First Vargas regime was its involvement in 

cultural management in pursuit of a definitively national identity—brasilidade. Although Afro-

Brazilian culture would initially remain on the margins of the regime’s concern, “much that had 

been despised about the popular culture of Brazil’s majority received state consecration because 

of its nationalist and populist appeal”, albeit in a sanitized and commodified form (Needell 1999, 

11).  

 Thus, between the years of 1932 and 1943, there was a 262% increase in federal 

expenditure toward education and culture (Williams 2001, 68). In particular, the Vargas regime 

was heavily invested in the creation of a foundational myth in order to consolidate its nationalist 

ideology. This involved the “legal and administrative invention of patrimônio”—the national 

historical and artistic heritage of Brazil (Williams 2001, 90). Therefore, in 1937 Vargas issued 

Decree-Law 25, which instituted “one of the world’s most advanced preservationist codes” and 

the entry of hundreds of sites into an official registry known as the Livros do Tombo (Williams 
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2001, 90). This process of landmarking, or tombamento, was carried out by the precursor to 

IPHAN, the Serviço do Patrimônio Histôrico e Artístico Nacional (SPHAN). As a result of the 

criteria on which it based tombamento,  “ SPHAN severely downgraded the significance of non-

Europeans in the artistic and cultural foundation of a Brazilian canon” (Williams 2001, 106). For 

instance, although the Jesuit-Guaraní Mission at São Miguel is considered patrimônio, 

nevertheless the role of the indigenous Guaraní is entirely obscured. Thus, “religious structures, 

government buildings, military fortifications, and civil works built in the seventeenth and 

eighteenth centuries dominated” the Livros do Tombo (Williams 2001, 103). Thus, “during the 

Vargas regime, cultural patrimony would be synonymous with high art” (Williams 2001, 101).  

 

Multiculturalism as a Metaphor for Racial Democracy 

 

Paradoxically, it was also at this time that Afro-Brazilian culture was increasingly being 

understood as an essential part of Brazilian identity. For instance, although Vargas’ Department 

of Press and Propaganda, or DIP (Departamento de Imprensa e Propaganda), did not approve of 

samba, or “other musical genre’s born in the bohemian demimonde and impoverished 

shantytowns of Rio”, it understood the popular appeal of samba (Williams 2001, 85).  Thus, 

nationalist politicians found it irresistible to seize upon samba “as a symbol of Brazilian identity 

that was…politically expedient for forging multiracial cross-class alliances” necessary for a 

broad belief in brasilidade (Dunn 2007, 852). Thus, while aiming to censor samba’s 

“glorification of the malandro [rogue] and use of pulsating, sensual rhythms”, the DIP hired 

musicians to compose lyrics “which extolled the virtues of hard work, moral rectitude and 

patriotism” (Williams 2001, 85). Ultimately however, the state was never able to “effectively 

appropriate samba as it had hoped”, and despite the genre’s increasing association with 
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nationality, samba “yet maintained a strong social and political association with marginality” 

(Williams 2001, 86) 

Hence, although the Vargas regime institutionalized a belief in the supremacy of 

European high culture, by launching a search for brasilidade the Vargas regime in actuality 

opened up new venues in which to debate Brazil’s cultural origins and values, including the role 

of Afro-Brazilians (Williams 2001, 192). However, Vargas’s cultural management “failed to 

establish hegemonic controls over civil society’s understanding of good and appropriate national 

culture, in large part because civil society expressed displeasure or disinterest in federal cultural 

programming” (Williams 2001, 52). Foremost among these civil society actors were members of 

the intelligentsia, and Afro-Brazilian religious leaders hailing from Salvador da Bahia. 

 In 1937, Afro-Brazilian journalist Edison Carneiro assembled the Second Afro-Brazilian 

Congress in 1937. This event was to be held in Salvador da Bahia, with the aim of encouraging 

broad-based participation by Afro-Brazilians themselves, as opposed to the First Afro-Brazilian 

Congress organized by Freyre in 1934. Leaders of Candomblé were particularly well 

represented—many of whom championed a brand of “authentic” Candomblé based on Yoruba 

culture, which came to be valued as a survival of pure, genuine African culture (Romo 2010, 

63).16 “The end result of the Africanization of Candomblé, which only fully developed in the 

twentieth century, was to ensure a vibrant place for Africa in Bahia”— indeed, one leader 

famously “reasoned that just as Rome was the center of Catholicism, Salvador would be the 

center of candomble” (Dunn 2007, 849). 

                                                
16 This veneration for West African culture however, was not inevitable for “despite the African heritage of 

Candomblé, it is critical to remember that it was not so much faithfully preserved as reinvented” in the diverse 

context of Brazil (Romo 2010, 63). In fact, to speak of a monolithic Afro-Brazilian “culture” is somewhat of a 

misnomer, for the Afro-descendent population of Brazil hailed from diverse locations across Africa (Needell 1999, 

9). 
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Figure 2.5 – “Multiculturalism” in Salvador da Bahia © Jota Freitas/Setur 2006 

 
 

 Surely, racist views still prevailed in Brazil—so how was it that Candomblé received 

such a tremendous endorsement? This outcome can be attributed to the unique moment of 

cooperation between intellectuals and black religious leaders that defined the Second Afro-

Brazilian Congress (Romo 2010, 85). In addition to this spirit of collaboration among scholars 

and community representatives, the Vargas regime “granted nationalistic thinking and musings 

over origins a new priority and legitimacy” (Romo 2010, 85). Indeed, the Congress took place 

“precisely at a time when modernist intellectuals and the Brazilian state were constructing a 

national identity discourse that celebrated ‘mixedness’ and cultural hybridity” (Dunn 2007, 850).   

 
World Heritage in Brazil 

 

This same superficial valorization of cultural hybridity can be discerned today in the 

composition of Brazil’s World Heritage sites, which were nominated by national cultural elites 

within IPHAN and the Ministry of Culture and thereafter approved, or “inscribed”, by an 

international committee. The criteria under which these sites are inscribed can be divided into 

four categories: those related to natural heritage (criteria vii—x); those extolling architecture and 
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urban planning (criteria i, ii, iv & v); criterion iii, which broadly celebrates the achievements of 

civilizations living and gone; and criterion vi, which recognizes “living traditions…of 

outstanding universal significance”. Criterion vi however, is considered by the World Heritage 

Committee to be insufficient evidence of heritage of global significance, and so it is always 

deployed in combination with other criteria (UNESCO 2004).17  

Table 2.1—Inscribed World Heritage Sites in Brazil 
 

Year Inscribed Name of Site Category Criteria 

1980 Historic Town of Ouro Preto Cultural i, iii 

1982 Historic Centre of the Town of Olinda Cultural ii, iv 

1983 Jesuit Missions of the Guaraní: Ruins of São Miguel das 

Missoes 

Cultural iv 

1985 Historic Centre of Salvador da Bahia Cultural iv, vi 

1985 Sanctuary of Bom Jesus do Congonhas Cultural i, iv 

1986 Iguaçu National Park (joint site with Argentina) Natural vii, x 

1987 Brasilia Cultural i, iv 

1991 Serra da Capivara National Park Cultural iii 

1997 Historic Centre of São Luis Cultural iii, iv, v 

1999 Historic Centre of the Town of Diamantina Cultural ii, iv 

1999 Atlantic Forest South-East Reserves Natural vii, ix, x 

1999 Discovery Coast Atlantic Forest Reserves Natural ix, x 

2000 Central Amazon Conservation Complex Natural ix, x 

2000 Pantanal Conservation Area Natural vii, ix, x 

2001 Historic Centre of the Town of Goias Cultural ii, iv 

2001 Brazilian Atlantic Islands: Fernando de Noronha and 

Atol das Rocas Reserves 

Natural vii, ix, x 

2001 Cerrado Protected Areas: Chapada dos Veadeiros and 

Emas National Parks 

Natural ix, x 

2010 São Francisco Square in the Town of São Cristovão Cultural ii, iv 

 

As can be seen in Table 2.1 above, seven of Brazil’s eighteen World Heritage sites are 

inscribed under the category of natural heritage and ten under the category of architecture and 

urban planning. Of the latter, these ten sites all represent Brazil’s European, colonial legacy. 

Moreover, even out of the three sites that commemorate civilizational achievements more 

broadly, two were chosen to recognize Portuguese urban planning (the Historic Towns of Ouro 

                                                
17 See Appendix A for a full list of UNESCO’s World Heritage criteria 
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Preto and São Luis), while the other pays tribute to the cave paintings of South America’s 

earliest inhabitants from approximately 25,000 B.C.E. (Serra da Capivara National Park). Only 

one site honors the contribution made by Afro-Brazilians under the criteria of “living tradition”, 

and that site is Salvador da Bahia. 

 
Salvador—The “Festive City” 

What were the long-term effects of World Heritage designation for the city of Salvador, 

which was regarded by Freyre as “the most harmoniously mestiça of the Americas, the most 

expressively Brazilian of Brazil” (Dunn 2007, 853)? It seems that this discourse of hybridity 

persists in Bahia, and even defines a certain baianidade that “combines a celebratory affirmation 

of blackness and black culture with notions about cordial, non-confrontational race relations, 

sensuality, aesthetic beauty and specific performative competencies” (Dunn 2007, 850). Thus, 

multiculturalism was promoted in large part by the cultural elite in support of an image of racial 

harmony, which continues to belie the “forms of racial exclusion and violence that have 

adversely affected the black community of Salvador”—a full 85% of the city’s population (Dunn 

2007, 850).18 

 Today, Pelourinho is among the foremost destinations for Afro-descended “roots 

tourists” from around the world. However, they will likely stay in resorts that provide a 

“sanitized, Disney-esque version of black culture without any uncomfortable exposure to black 

poverty and the realities of Salvador” (Romo 2010, 153). One contemporary resident of Bahia, a 

Candomblé initiate, astutely assesses this deplorable situation as follows: 

                                                
18 Did not Edison Carneiro and other Afro-Brazilian intellectuals sense the danger of this trend? In the 1950s, 

Carneiro “critiqued scholars’ focus on the ‘African’ for casting blacks as ‘exotic foreigners in their own countries 
rather than as equal citizens’” (Romo 2010, 154). This argument would prove extremely prescient, for the Second 

Congress’s successful normalization of Afro-Brazilian religion and culture would turn out to be useless as a means 

“to capture the political realties of exclusion and discrimination” faced by Brazil’s black population (Romo 2010, 

154). “The search for Africa turned into something more pernicious and prejudicial over the long term”, Carneiro 

concluded (Romo 2010, 154). 
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“The folklorization of Afro-Brazilian religious cultures still forms part of the strategies 
of the apparatus of domination. Those who insist on this practice in order to favor the 
cash register of tourism insist on presenting us as followers of a canned, outdated 
religion…Blacks have been marginalized from the political and productive process” 
(Romo 2010, 154). 
 
 

 
Figure 2.6 – The Folklorization of Afro-Brazilian Religion © Alberto Coutinho/Agecom 2009 

 
  

Indeed, Afro-Brazilians remain politically and socially disenfranchised in Bahia. 

Although the majority of the city council is black, there still has never been a black governor, nor 

are there any explicitly black political movements (Dunn 2007, 851). Instead, Bahia is governed 

by a paternalistic, white political elite that seems unaware that 80% of those below the poverty 

line are Afro-Brazilian, or that derelict schools are producing abysmal literacy rates for the black 

population (Romo 2010, 8). What could explain this situation of political disenfranchisement? 

Romo posits that because Afro-Brazilian cultural preservation was construed by white elites as 

inherently tied to Bahia’s climate of racial harmony, any attempt at social reform to alleviate the 

marginalization of Afro-Brazilians is deemed an effort to foment racial unrest and thereby 
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thwarted. Moreover, Salvador’s image as a “festive city” allows not only for “the promotion and 

management of festive rituals for economic development and international visibility, [but also 

the] negotiation of local tensions and conflicts” (Dunn 2007, 851). 

According to Daryle Williams, “cultural production and consumption must be plotted 

within a sociological framework that makes accommodations for politicking and power 

differentials” (Williams 2001, 19). In relation to this framework, it is evident that Bahia’s 

cultural policies are not at all in keeping with national social policies related to poverty 

reduction, education, and civic empowerment. Although Salvador da Bahia is inscribed as a 

World Heritage Site in part for its outstanding “living traditions’, the people of Salvador are 

certainly not treated as living, thinking and changing beings. Instead, they are regarded in the 

national imagination as “simultaneously exotic and paradigmatic vis-à-vis the nation” (Dunn 

2007, 854).  

This construction derives from a confluence of events beginning with the nationalist 

cultural policies of Vargas, which despite their bias toward the elite, nevertheless opened up 

space in which to debate the role of popular culture and the meaning of brasilidade. As scholars 

and black religious leaders discussed these selfsame issues, there arose an increasing 

appreciation for tradition and for African heritage, both of which came to define Salvador da 

Bahia. Ultimately however, this cultural freedom would come to be commodified by white elites 

as a means of profit and a tool of social control in a society that remains divided by tremendous 

racial inequalities. Hence, it is clear that “preserving tradition has proved an ill-suited rhetoric for 

motivating deep social reforms” (Romo 2010, 158). Instead, a narrative of multiculturalism has 

come to function as a proxy for Brazil’s self-image as a racial democracy, thereby voiding elites 

of any responsibility to address issues of discrimination. 
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CHAPTER 3: UNESCO’S CHANGING CONCEPTION OF 

CULTURE 
 

 
Having presented the historical and social context in which this thesis is grounded, I 

endeavor in this chapter to answer the following questions: has UNESCO’s notion of culture 

changed from the time of the organization’s founding in 1945 to the present day? If so, how did 

this evolution play out? In order to accomplish this, I will closely analyze fourteen key 

documents published by UNESCO on the topic of culture and cultural heritage management, 

including normative instruments such as conventions, declarations, recommendations and 

operational guidelines, as well as evaluative reports. Nine of these documents concern cultural 

heritage worldwide, while the other five are related specifically to culture and heritage 

management in Brazil. All were published between the years of 1950 and 2010.19 

 Among the many critiques of international organizations is the charge that, as a result of 

their bureaucratic nature, IOs often prescribe universalistic policies and recommendations. In this 

way, they disregard the specific and widely divergent contexts that exist among states, thereby 

diminishing the effectiveness of their operations. Chwieroth counters however, that IO officials 

both perceive and evaluate real world events, and in turn often choose to alter the specific 

strategies they employ toward the IO’s mission. This process is referred to as “adaptation”. For 

example, Chwieroth cites the IMF’s shift from promoting capital controls to endorsing capital 

account liberalization as an example of adaptation to the debt crises of the 1980s and 1990s. 

                                                
19 See Appendix B for a list of the normative instruments analyzed in Chapter 3 
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 Therefore, based on Chwieroth’s notion of adaptation I hypothesize that according to the 

evidence of racial inequalities produced by UNESCO’s 1950s research on race relations in 

Brazil, UNESCO officials thence altered the ways in which they engaged with Brazil on issues 

relating to race. In turn, since race was beginning to be understood within a cultural framework, 

rather than an essentialist philosophy rooted in biology, I predict that over time UNESCO began 

to encourage racial harmony through the acceptance of cultural diversity as a means toward the 

organization’s stated goals of “cultural diversity, intercultural dialogue and a culture of peace”. 

 Here I present five main findings, which indicate that indeed, UNESCO’s ideas about 

culture and heritage have evolved considerably throughout the years. More specifically, 

UNESCO has demonstrated an increasing understanding of race as a culturally mediated 

phenomenon, and for this reason culture often serves as a proxy for race in calls for social justice 

reforms. I will elaborate on this trend in the first part of this chapter. Second, I will demonstrate 

how UNESCO has placed growing emphasis on intangible forms of culture, rather than simply 

material structures. Third, I will describe UNESCO’s growing focus on cultural heritage as a tool 

to be leveraged toward sustainable development.  

However, it is also clear that Brazil’s own cultural policies have heavily influenced the 

way in which UNESCO deals with intangible heritage—lending credence to Bockman and 

Eyal’s concept of “transnational dialogue”, in which norms are spread through a process of 

exchange, rather than top-down diffusion (Bockman and Eyal 2002, 312). Therefore, I will 

discuss how, based on the evidence, Brazil is considered by UNESCO to be a key influence on 

its 2003 Convention on the Safeguarding of the Intangible Cultural Heritage for its apparently 

progressive national policies relating to intangible heritage. Finally, I will demonstrate that 

UNESCO has increasingly come to criticize the ways in which Brazil has operationalized its 
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activities in heritage preservation. In response, the organization recommends that Brazil more 

effectively tie its cultural policies to social polices that benefit indigenous and afro-descendent 

populations through community participation in CHM planning. The results of this inquiry will 

in turn help to evaluate the ways in which local politicians and international bureaucracies have 

negotiated what constitutes internationally certified national heritage in Brazil, a topic that will 

be addressed in Chapter 4. 

 

DISCUSSION OF FINDINGS 
 
Race As Cultural Construction 

 
As detailed in Chapter 2, UNESCO’s earliest involvement in Brazil was the sponsorship 

of a series of studies on race relations in the 1950s, for Brazil was perceived to be a place of 

unrivaled racial harmony. Anthropologist Charles Wagley concluded that, “it may be said that 

Brazil has no ‘race problem’ in the same sense that it exists in many other parts of the world; 

people of three racial stocks, and mixture of all varieties of these stocks, live in what are 

essentially peaceful relations” (Wagley 1952, 7). However, this situation did not preclude the 

existence of stark racial inequality. He went on to define race as social and cultural in nature, not 

biological. The term “social race” was used to designate the way in which members of society 

classify each other according to physical characteristics (Wagley 1952, 14). These findings were 

recapitulated in similar studies in 1951, 1964 and 1967, all of which confirmed that, “many of 

the factors leading to the formation of minor races of men have been cultural” (UNESCO 1969). 

For this reason, Wagley cautioned that, “Brazil has many social problems to overcome if it is to 

become a great nation with full social democracy” (Wagley 1952, 8). 
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The 1978 Declaration on Race and Racial Prejudice placed the utmost value on this 

scholarship, proclaiming in Article 8 that states should encourage interdisciplinary research “in 

the field of racial prejudice and racist attitudes” by ‘specialists in…social sciences and cultural 

studies” (UNESCO 1978). Thus, “bearing in mind the four statements on the race question 

adopted by experts convened by UNESCO”, Article 6 affirms the role of cultural policy in 

bolstering legal prohibitions on racism: 

“Since laws proscribing racial discrimination are not in themselves sufficient, it is also 
incumbent on States to supplement them by programmes of positive… cultural measures 
calculated to promote genuine mutual respect among groups” (UNESCO 1978). 
 

Moreover, given “that culture is at the heart of contemporary debates about identity [and] social 

cohesion” cultural diversity is touted in UNESCO’s 2001 Universal Declaration of Cultural 

Diversity as a means toward achieving peace both internationally and domestically (UNESCO 

2001). The Declaration goes on to say that cultural pluralism, “indissociable from a democratic 

framework…is conducive to cultural exchange and to the flourishing of creative capacities that 

sustain public life” (UNESCO, 2001). 

 Thus as predicted, CHM came to be seen as an effective means through which to address 

racial inequalities, due to the cultural construction of racial categories and hierarchies both in 

Brazil and worldwide. In this way, it is evident that in keeping with Chwieroth’s notion of 

“adaptation”, UNESCO has analyzed and responded to the real world conditions in which it 

operates.  Moreover, UNESCO’s conception of culture evolved such that culture was 

increasingly viewed as a constitutive entity in and of itself. In the next section, I will elaborate on 

the changes in UNESCO’s notion of what it is that constitutes the definition of culture.  
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From Tangible to Intangible Heritage 

 

As a product of the post-World War II context in which UNESCO was founded, among 

the first Conventions concerning culture was the 1954 Hague Convention on the Protection of 

Cultural Property in the Event of An Armed Conflict. Having witnessed the destruction of many 

of Europe’s most prized monuments, structures, and cultural objects, this Convention established 

the protection of cultural heritage as official jus belli (UNESCO 1954). This material definition 

of valuable culture would come to influence the criteria utilized in creating the World Heritage 

List—for which UNESCO is perhaps best known today.  

Accordingly, in 1972 the Convention Concerning the Protection of the World Cultural 

and Natural Heritage delegated to States Parties the duty of identifying and nominating potential 

sites for recognition as World Heritage, which are then reviewed by an international body known 

as the World Heritage Committee. The impetus for the Convention was the deterioration (both 

threatened and real) of various natural and cultural sites, by environmental causes of decay as 

well as social and economic transformation. As a result of this impending destruction—“a 

harmful impoverishment of the heritage of all the nations of the world”—UNESCO prioritized 

preservation initiatives by providing technical and financial assistance for nations to accomplish 

these goals (UNESCO 1972). 

 Thus, in addition to its concern with natural wonders, the 1972 World Heritage 

Convention (as it is commonly referred to) defined cultural heritage in material, or tangible, 

terms. The category “cultural heritage” therefore encompassed monuments, architectural works, 

monumental sculpture and painting, inscriptions, cave dwellings, archaeological sites, cities or 

other grouped structures. The criteria according to which heritage was assessed included 

aesthetic appeal, and/or historical, scientific, artistic, ethnological or anthropological 



 52 

significance—all subsumed under the vague, subjective guideline of “outstanding universal 

value” (UNESCO 1972).20 The emblem below was created in 1978 and its design symbolizes 

this focus on nature and material culture, for according to UNESCO, “the central square is a 

form created by man and the circle represents nature, the two being intimately linked” (WHC 

1993). 

 
 

Figure 3.1—World Heritage Emblem © UNESCO 1978 

 

 
By 1989 however, the bias of this definition had become apparent. The material past is 

most often a vestige of society’s elites, whereas marginalized populations do not possess the 

means to build elaborate structures and art objects.  For this reason, UNESCO issued its 

Recommendation on the Safeguarding of Traditional Culture and Folklore. This document does 

not displace material forms of heritage, but rather supplements them with traditional and popular 

culture, which is defined as: 

“the totality of tradition-based creations of a cultural community, expressed by a group or 
individuals and recognized as reflecting the expectations of a community in so far as they 
reflect its cultural and social identity; its standards and values are transmitted orally, by 
imitation or by other means. Its forms are, among others, language, literature, music, 
dance, games, mythology, rituals, customs, handicrafts, architecture and other arts” 
(UNESCO 1989). 

 
Traditional heritage was thus incorporated as an integral part of UNESCO’s conceptualization of 

culture, and this new category was widely promoted so as to raise awareness about the need for 

                                                
20 See Appendix A: UNESCO World Heritage Centre—Criteria for Selection. 
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preserving “living cultures”. However, the Recommendation warns that, “distortion during 

dissemination should be avoided so that the integrity of the traditions can be safeguarded” 

(UNESCO 1989). In this way, UNESCO’s Recommendation on the Safeguarding of Traditional 

Culture and Folklore anticipated the coming emphasis UNESCO would place on the use of 

culture as a form of sustainable development, a finding that will be considered in the next 

section. 

 This focus on “living culture” was also a forerunner of UNESCO’s eventual distinction 

between tangible and intangible forms of heritage, to which I now turn.  UNESCO officials were 

increasingly concerned with the threats that globalization and its attendant social transformations 

posed to traditional culture, which was presented as diminishing in authenticity through exposure 

to modernization. Thus, given the success of the 1972 World Heritage Convention in preserving 

physical sites, in 2003 UNESCO published the Convention for the Safeguarding of the Intangible 

Cultural Heritage. This new normative instrument did not alter or diminish the 1972 

Convention, but bolstered existing norms of cultural heritage management by laying out 

procedures designed to ensure the preservation of intangible forms of cultural heritage (ICH).  

 Whereas the 1989 notion of “folklore”, or “traditional culture” included monumental forms 

of heritage in its definition, the concept of intangible heritage represents the everyday “practices, 

representations, expressions, knowledge, skills—as well as the instruments, objects, artifacts and 

cultural spaces associated therewith—that communities, groups and, in some cases, individuals 

recognize as part of their cultural heritage” (UNESCO 2003). These include, inter alia, the oral 

traditions and expressions that comprise language, performing arts, social practices, rituals and 

festive events, knowledge and practice concerning nature and traditional craftsmanship. The 
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inherent value of ICH is in its transmission between generations, and the sense of identity and 

continuity that arises as a result. 

 Thus, in the intervening years between UNESCO’s 1972 World Heritage Convention and 

the 2003 Convention for the Safeguarding of the Intangible Cultural Heritage, UNESCO’s 

notion of valuable cultural heritage shifted from a limited focus on monumental material culture 

to the inclusion of more abstract forms of culture known as intangible heritage. In combination 

with the way in which cultural policy has come to function as a means for addressing racial 

inequalities, the following section will describe how these adaptations were reified through an 

emphasis on sustainable development via cultural policy. 

 

Cultural Heritage as Sustainable Development 

 

As such, UNESCO began promoting cultural heritage management as a central aspect of 

sustainable development as early as 1998. This is theoretically accomplished through the 

generation of jobs and in turn income through the tourism sector, which thereby alleviates the 

severity of poverty. The Stockholm Action Plan thus presents the recommendations solidified at 

the World Conference on Cultural Policies for Development: to make cultural policy one of the 

key components of development strategy; to promote creativity and participation in cultural life 

as a human right; and to reinforce the means to safeguard and enhance cultural heritage, and to 

promote cultural industries (Matsuura 2002). 

Similarly, UNESCO’s Universal Declaration on Cultural Diversity, issued in 2001, 

highlights “the emergence or consolidation of cultural industries in the developing countries and 

countries in transition” for both local and global markets (UNESCO 2001). The declaration goes 

on to specify that, if this form of development is to be truly sustainable, “cultural goods and 

services, as vectors of identity, values and meaning, must not be treated as mere commodities or 
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consumer goods” (UNESCO 2001). Accordingly, the Strategic Framework for UNESCO in 

Brazil, written in 2006, emphasizes Brazil’s implementation of this declaration, for “in 

attempting to face its most pressing problem—social inequality—the country has been 

discovering the strong influence of culture in shaping this reality and its potential importance to 

the eventual transformation of the current scenario of racial discrimination” (UNESCO 2006, 

43). Indeed, Gilberto Gil, former Minister of Culture (2003-2008) and famed musician, 

energetically promoted UNESCO’s concept of “cultural industries” during his term as a means to 

address inequalities in Brazil (Rojas 2011).  

Furthermore, in 2002 the Director General of UNESCO, Koichiro Matsuura, co-authored 

a report that promoted culture as central to the aims of human development. This report also 

profiled Brazil’s heritage policies as “a sustainable development alternative for cities and 

regions” worldwide (Matsuura 2002). More specifically UNESCO recognized Brazil for having 

utilized the most vivid symbols of its history and identity, from Baroque architecture to Afro-

Brazilian religious ceremonies, as an instrument to promote cultural tourism, and purportedly to 

support the livelihoods of its citizens. Therefore, it seems that that having determined the cultural 

origins of racial hierarchies through its series of studies in the 1950s and 1960s, UNESCO has 

increasingly promoted cultural policy as the remedy for entrenched racial inequality. More 

specifically, UNESCO has come to advocate sustainable development strategies that capitalize 

on cultural industries—norms that at first glance appear to have been successfully implemented 

in Brazil. 

 

Brazil as Norm Entrepreneur  

 

Thus, it appears that the adaptive mechanisms identified by Chwieroth are operative in 

UNESCO’s long-term engagement with CHM in Brazil. However, my hypothesis addressed only 
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the UNESCO-sponsored studies on race in the early 1950s as learning experiences that might 

lead to adaptation. It seems also that Brazil acted in several cases prior to UNESCO prescriptions 

about intangible heritage and sustainable development. For instance, due to Brazil’s ostensibly 

successful campaign to institute a handicraft industry for indigenous groups, UNESCO convened 

a Meeting of Experts on Intangible Heritage in Brazil in 2002. Here, “experts” from Brazil and 

abroad discussed the creation of a new normative instrument based on Brazil’s unique 

experience, which would ultimately become the Convention on the Intangible Cultural Heritage 

in 2003 (Maatsura 2002).   

 Moreover, the inscription of the city of Salvador da Bahia as a World Heritage site was 

based in part on criterion vi, in that it is “directly or tangibly associated with events or living 

traditions…of outstanding universal significance” (UNESCO 2004). While criterion vi is rarely 

invoked today, this case is all the more unique in that Salvador was inscribed as a World 

Heritage site in 1985—four years before the UNESCO’s Recommendation on the Safeguarding 

of Traditional Culture and Folklore and a full eighteen before the Convention for the 

Safeguarding of the Intangible Heritage. This leadership is a point of pride for Brazil’s cultural 

establishment, for Minister of Culture Juca Ferreira proudly states in an interview with the World 

Heritage review that “Today, Brazil is acknowledged as one of the countries in the vanguard of 

the protection of intangible heritage” (World Heritage Review 2010, 8). 

Indeed, the World Heritage review in which Ferreira is quoted is a special issue that 

profiles Brazil’s experience in preserving cultural heritage. The issue begins with a foreword by 

Director-General of UNESCO, Irina Bokova, who further praises Brazil for serving as a “leader 

in involving local communities and indigenous peoples in the daily conservation of World 

Heritage” (Bokova 2010, 7). She goes on to say that: 
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“this is an aspect of heritage protection whose importance cannot be overemphasized, for 
its contribution to preservation as well as for its positive impact on relations between 
communities, a concept that has particular resonance in ethnically and geographically 
diverse Brazil” (Bokova 2010, 7).  
 

Thus, Brazil seems to have functioned as a norm entrepreneur, for as UNESCO adapted 

according to its own research activities (i.e., its studies on race relations in the 1950s and 1960s), 

it also responded to and emulated Brazil’s experience in cultural tourism, demonstrating a 

transnational dialogue that belies the literature on norm diffusion as a process of top-down 

imposition by international organizations (Bockman and Eyal 2002, 312). 

 

Reconciling Social and Cultural Policies Through Participation 

 
However, considering the inequitable way that the cultural industry has evolved in Brazil, 

particularly in Salvador da Bahia, perhaps the Director-General conflates policies and their 

implementation. As stated so succinctly by the Recommendation on Participation by the People 

at Large in Cultural Life and Their Contribution to It, “there is often a wide discrepancy 

between the reality and the proclaimed ideals, declared intentions, programmes or expected 

results” (UNESCO 1976).   

 Thus, it is often only the political and cultural elites that are involved in the planning and 

management of cultural programs in Brazil, and they do so in a way that disregards the 

immediate material needs of the majority. As a result of this situation, UNESCO warns that “the 

integrity of identity is threatened by numerous causes of erosion stemming, in particular” from 

exploitative policy models (UNESCO 1976). This precise situation is observable in the 

restoration of the city of Salvador, which in the 1990s “witnessed the implementation of an open-

air tourist shopping centre, which expelled local residents, destroyed fundamental urban 

memorial sites and ultimately failed as an urban development enterprise” (Saint’ Anna 2010, 68).  
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One way UNESCO proposes to improve city restoration schemes is to truly lend 

populations autonomy in deciding how to conserve heritage. According to the 1978 Declaration 

on Race and Racial Prejudice, where circumstances warrant “special programmes should be 

undertaken to promote the advancement of disadvantaged groups and, in the case of nationals, to 

ensure their effective participation in the decision-making processes of the community 

(UNESCO 1978). Nevertheless, expert on cultural rights Farida Shaheed has noted that while the 

state of Brazil has taken certain measures to promote and protect the cultural expression and 

heritage of marginalized peoples, “many individuals and communities still do not feel they are 

fully appreciated as equal participants in national life. This continuing experience of exclusion 

and discrimination needs to be recognized and addressed, especially in view of a reported 

increase in the attacks on, and…the demonization of, some specific communities on the basis of 

their religion, ethnicity and race” (UNESCO 2010).  

 Similarly, participatory CHM was praised by the previous Director-General, Koichiro 

Matsuura, for its ability to stimulate social cohesion and to give “communities the autonomy to 

create their own solutions” (Matsuura 2002). Moreover, the 1989 Recommendation on the 

Safeguarding of Traditional Culture and Folklore encourages “the widest possible participation 

of communities, groups and where appropriate, individuals that create, maintain and transmit 

such heritage” (UNESCO 1989). Additionally, UNESCO’s office in Brasilia lists as one of its 

Strategic Objectives for the year the creation of a governance model for Salvador that 

“approaches culture as a means of social mediation and citizenship” (UNESCO 2010).  

 Thus, although Brazil’s long-standing tradition of cultural heritage management positions 

the country as a partner to UNESCO, nevertheless it is necessary for Brazil “to take an 

intersectorial approach to both tangible and intangible heritage and to improve their relationship 
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with development, particularly as concerns the urban development of historic sites” (Saint’ Anna 

2010). It is both possible and imperative that cultural policies be reconciled with social justice 

initiatives. For instance, had the government of Salvador invited the participation of the city’s 

Afro-Brazilian population in designing heritage programs and restoration strategies, “afro- 

descendants, who present the worst social indicators of the country”, might have exercised far 

greater autonomy in determining how cultural tourism affects their livelihoods, their 

neighborhoods and their dignity (UNESCO 2006) 

 

CONCLUSION  
 

In this chapter, I set out to investigate whether UNESCO’s notion of culture has changed 

in the intervening years since the organization was founded in 1945, and if so, how this evolution 

has played out. The results of this inquiry will in turn help to evaluate the ways in which local 

politicians and international bureaucracies have negotiated what constitutes internationally 

certified national heritage in Brazil. Based on Chwieroth’s notion of adaptation by professionals 

within international organizations, I predicted that, in accordance with the evidence of racial 

inequalities discovered by UNESCO’s 1950s research on race relations in Brazil, UNESCO 

officials would alter the ways in which they engaged with Brazil on issues relating to race, 

identity and culture. More specifically, I hypothesized that UNESCO would increasingly 

promote the acceptance of Afro-Brazilian culture in order to achieve the organizations stated 

goals of “cultural diversity, intercultural dialogue and a culture of peace”. Table 3.1 summarizes 

my findings. 
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TABLE 3.1—UNESCO’S SHIFTING CONCEPTION OF CULTURE 
 

NORMATIVE INSTRUMENT YEAR UNDERSTANDING OF CULTURE 
Hague Convention on the 

Protection of Cultural Property 

in the Event of An Armed 

Conflict 

1954 o Movable or immovable property: architectural 

monuments, libraries, books, works of art 

Convention Concerning the 

Protection of the World Cultural 

and Natural Heritage 

1972 o Material or tangible, e.g.) monumental art and 

architecture, cities, archaeological sites 

Recommendation on the 

Safeguarding of Traditional 

Culture and Folklore 

1989 o Traditional/popular (both tangible and intangible) e.g.) 

language, literature, music, dance, games, mythology, 
rituals, customs, handicrafts, architecture and other arts 

Universal Declaration on 

Cultural Diversity 

2001 o Cultural diversity as a value in and of itself 

o Pluralism as a guarantee of peace and social cohesion 

 

UNESCO and Culture—Seeking 

a Central Role in Human 

Development 

2002 o Culture as a tool to be leveraged for cultural tourism, 
and in turn “sustainable development” through job 

creation and equitable income distribution 

o Culture as a means of empowerment for historically 

oppressed population 

 

Convention for the Safeguarding 

of the Intangible Cultural 

Heritage 

2003 o Intangible, e.g.) everyday “practices, representations, 

expressions, knowledge and skills”, as well as 

associated instruments and space 
o Includes oral traditions, performing arts, social 

practices, rituals and festive events, knowledge about 

nature and craftsmanship 

UNESCO’s Strategic Objectives 

for Brazil 

2010 o Culture as a means of social mediation and citizenship 
through participatory planning of cultural policies 

 

According to my analysis of key UNESCO documentation regarding cultural heritage 

management, the evidence shows five major findings. First, according to these publications 

cultural heritage management came to be seen as an effective means through which to address 

racial inequalities, due to the cultural construction of racial categories and hierarchies both in 

Brazil and worldwide. Hence, UNESCO’s conception of culture evolved such that culture was 

increasingly viewed as a constitutive entity in and of itself, capable of altering social realities. 

Next, it is clear that from the time of UNESCO’s 1972 World Heritage Convention to the 2003 

Convention for the Safeguarding of the Intangible Cultural Heritage, UNESCO’s notion of 

valuable cultural heritage shifted from a limited focus on monumental material culture to the 
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inclusion of more abstract forms of culture known as intangible heritage. Moreover, UNESCO 

increasingly came to view sustainable development through the tourism industry as the 

mechanism linking culture and a more equitable society. Thus, because cultural policy has been 

recommended as a means for addressing political, social and economic racial inequalities, one 

can conclude that in keeping with Chwieroth’s notion of adaptation, UNESCO has analyzed and 

responded to the real world conditions in which it operates, rather than promoting policies as 

universally applicable out of institutional intransigence. 

 It is evident as well that UNESCO explicitly based its Convention for the Safeguarding of 

the Intangible Heritage in part on Brazil’s experiences in intangible heritage management. 

Moreover, evidence suggests that Brazil’s inscription of Salvador da Bahia as a World Heritage 

Site according to the criterion of “living traditions” anticipated the 2003 Convention by eighteen 

years. In these ways, Brazil ostensibly functioned as a norm entrepreneur, while UNESCO, 

following the lead of Brazil’s experience in cultural tourism adapted both to its own research 

activities and the precedents of its Member States. However, owing to the way in which 

Salvador’s restoration displaced many Afro-Brazilians while simultaneously valorizing their 

traditions, UNESCO has more recently encouraged Brazil to use participatory heritage programs 

in order to align its cultural policies with measures to strengthen the social standing and civic 

engagement of Afro-Brazilians and other communities marginalized by exploitative heritage 

management. 

 Thus the interaction between UNESCO and Brazil in determining what constitutes 

valuable heritage and valid cultural management practices has not been as straightforward as it 

may have originally seemed. Despite moments of influence wielded by both parties, the 

relationship has evidently been one of negotiation and “transnational dialogue” (Bockman and 
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Eyal 2002, 312). Nevertheless, these results still beg the question of how Brazil perceived and 

reacted to UNESCO’ changing policy prescriptions. Thus, in Chapter 4 I will turn to Brazil’s 

process of localization in adapting international norms around cultural heritage to the national 

historical and social context. 
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CHAPTER 4: NEGOTIATING NATIONAL HERITAGE IN 

BRAZIL  

 
Given that the existence of international norms does not guarantee their full and 

immediate adoption in local contexts, it is necessary to examine how Brazil has responded to 

UNESCO’s pronouncements regarding cultural heritage management. Thus, I set out in this 

chapter to answer to the following questions: in what ways has Brazil accepted, rejected or 

adapted international norms around cultural heritage to the national historical and social context? 

That is to say, how have local politicians and international bureaucracies negotiated what 

constitutes internationally certified national heritage in Brazil? In cases where international 

norms were not contested, what were the pre-existing conditions that allowed for “frame 

resonance” in the domestic sphere? Finally, how does this process reflect prevailing 

understandings of race and national origins in Brazil? 

 To this end, I analyze six articles contained in UNESCO’s World Heritage review, issue 

57, which profiles cultural heritage management in Brazil. Since these articles are written by 

representatives of IPHAN and Brazil’s Ministry of Culture, I will look for evidence of the ways 

in which Brazilian actors have localized two particular norms promoted by UNESCO. As 

detailed in Chapter 3, UNESCO has increasingly promoted a participatory method of cultural 

heritage management, in which local stakeholders are involved in the planning of preservation 

projects so as to enhance the civic engagement of historically oppressed populations. This 

recommendation arose out of the shortfalls of UNESCO’s earlier promotion of cultural heritage 

management as a form of sustainable development capable of alleviating poverty through job 
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creation and income generated through the tourism industry—the second UNESCO 

recommendation that I will be considering herein. 

 Moreover, I assess the Inter-American Development Bank’s documentation regarding the 

Monumenta Program, an urban restoration project that has been billed as a key effort toward 

local development efforts in Brazil. In addition, I analyze data collected from a semi-structured 

interview with an official familiar with the Monumenta Program—Eduardo Rojas, Principal 

Housing and Urban Development Specialist at the IDB’s Sustainable Development 

Department.21  

 In evaluating these data, I utilize a framework of discourse analysis based on 

Augoustinos, et al.’s study on Australian discourses of racism and nationalism, as well as 

Hutchkin’s research on textual silences in the discourse of homelessness. Thus, I look for any 

hyperbolic representations of Brazil’s purported racial harmony, metaphors of Afro-Brazilian 

traditionalism as a commercial icon, and silences or understatement regarding the enduring 

marginalization of Afro-Brazilians.22 In this way, I endeavor to understand if and how Brazil’s 

methods of localization provide insight on elite notions of race and racism in Brazil.  

 This concept of “localization”, developed by Acharya in his study of institutional change 

in the Association of Southeast Asian Nations, holds that regional “norm-takers” build 

congruence between international ideas and local realities by selectively borrowing and 

modifying aspects of the norm (Acharya 2004, 240).  This is accomplished through two 

processes first described by Finnemore and Sikkink: framing and grafting (Finnemore and 

Sikkink 1998). The former involves constructing international norms as locally relevant through 

language that highlights issues relevant in the domestic realm, while the latter associates a new 

                                                
21 See Appendix C for a list of data analyzed in Chapter 4 
22 See Chapter 1, “Data and Methodology” for an extended description of these methods 



 65 

norm with a pre-existing local convention or practice. Based on this notion of “grafting”, Cortell 

and Davis posit that in fact state actors willingly appeal to global norms in order to accomplish 

particular goals in the national sphere. Given these theories, I predict that Brazil has been 

selectively receptive to UNESCO’s recommendations on participatory and sustainable cultural 

heritage management as a means to promote the aims of Brazil’s cultural elite, namely IPHAN 

and the Ministry of Culture. Scholarship on Brazil demonstrates a historical tendency on the part 

of this elite to valorize multiculturalism as a symbol of Brazilian identity, in spite of enduring 

racial inequality and discrimination. For this reason, I hypothesize that UNESCO has found 

Brazil amenable to its policy prescriptions due to preexisting national conditions that have 

facilitated “frame resonance” with regard to its heritage management norms (Snow et al. 1986). 

 As such, I present four key findings, which demonstrate that while Brazil’s primary 

cultural organizations, IPHAN and the Ministry of Culture, have acknowledged UNESCO’s 

standards of community participation and sustainable development for CHM policies, the 

rhetoric surrounding these norms, and their implementation has been “localized” in accordance 

with IPHAN’s historical dominance over cultural programming in Brazil. First, I discuss how 

officials appear to conceptualize “participation” as a process of building compliance through 

education initiatives for local residents. Next, I demonstrate that although the need for 

sustainability is widely acknowledged, communities continue to be viewed as “local flavor”—a 

source of commercial gain, rather than as humans whose cultures are living, and who are 

deserving of equitable economic prosperity via the tourism industry. Third, I present the ways in 

which the rhetoric of cultural heritage management among Brazil’s mediators of culture 

continues to uphold exaggerated notions of racial harmony. Lastly, I outline how these same 

officials perpetuate a discourse of linear progress, which continues to imbue Brazil’s views 
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around cultural heritage management, and thereby shapes how Brazil “adapts” or “localizes” 

UNESCO’s policy recommendations. 

 

DISCUSSION OF FINDINGS 
 

Participation as Compliance Building 

 

Since its founding in 1937, IPHAN has been a worldwide leader in the preservation of 

material heritage, namely architecture and public monuments. In this capacity, IPHAN has 

primarily been concerned with policing modifications on existing structures, as well as 

applications for new construction.  According to the IDB, “these actions often appear arbitrary, 

[for] IPHAN has no written norms that indicate what interventions or uses of historic buildings 

are acceptable. Its actions are not transparent. Its judgments are final. It does not even have to 

explain its actions” (IDB Executive Summary, 4). Thus, IPHAN's peremptory tactics have lead 

to the view that “historic heritage [is] a burden that must be born rather than a resource” for the 

community and the nation (IDB Executive Summary, 4).  What are the origins of this seemingly 

self-defeating institutional personality? According to author Bernardes Ribeiro, “IPHAN is 

indebted to an authoritarian and physical object-centered French form of cultural management” 

(Collins 2009, 293). For this reason, IPHAN’s process of registering historical sites, or 

“landmarking”, is the product of “an expert discourse that ignores how people use a city at the 

same that that it passes off class-specific concepts of authenticity and good taste as objective, 

technical competence (Collins 2009, 297). 

 IPHAN therefore seems to be exclusively concerned with the role of its own 

“technocratic stewardship” (Collins 2009, 294). Indeed, according to Eduardo Rojas, Principal 

Housing and Urban Development Specialist at the IDB, the reason IPHAN sought out external 



 67 

help from the UNESCO and the IDB via the Monumenta Program was in order to build up its 

technical capacity so as to more effectively preserve sites and navigate municipal governments. 

Rojas goes on to say that this joint project took approximately seven years, for IPHAN was 

resistant to the IDB’s recommendations that took into account the welfare of the local 

community—namely that preservation should be part of an overall renewal program, not a top-

down policy (Rojas 2011). 

Similarly, the cultural elite exposed its exclusivity and orthodoxy through harsh 

criticisms when President Lula appointed famed musician Gilberto Gil as Minister of Culture in 

2002—the second Afro-Brazilian ever to hold a position in the cabinet. Despite Gil’s artistic 

background and political experience as a councilman in Salvador and Secretary of Culture in the 

state of Bahia, the Ministry of Culture viewed him as an unqualified interloper. “The challenger 

of the establishment will now experience things from the other side”, declared one newspaper, 

referring to the Gil’s boundary-pushing lyrics (Rohter 2002). This reaction was largely a 

response to Mr. Gil’s unconventional view that “We have to free ourselves a bit from the idea 

that the responsibility of the Ministry of Culture is to produce culture…I think the role of the 

ministry is to create the conditions in which culture can be made and improved and to act as a 

bridge between those who produce and those who consume it” (Rohter 2002). To this end, Gil 

promoted “cultural industry”, through which he envisioned Afro-Brazilians capitalizing on their 

music, dance and artwork in order to lift themselves out of poverty (Rojas 2011). 

Therefore, critics have suggested that Brazil’s cultural organizations “would be more 

successful if it proposed alternatives that successfully reconciled its objective of preservation 

with the objectives of residents, developers, and municipal leaders” (IDB, Executive Summary, 

4). This prescription has been met with trepidation however, as evidenced by various statements 
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made by IPHAN officials themselves. For instance, in his article on the foremost obstacles facing 

national cultural policy in Brazil, IPHAN’s President, Luiz Fernando de Almeida, writes that the 

organization will “have to deal with a major challenge that can no longer be postponed—the 

implementation of the Cultural Heritage National System that will enable the federal 

government, states, municipalities and communities to participate in the management of the 

country’s cultural heritage” (Almeida 2010, 13).23 

 Almeida goes on to suggest that, “If ordinary citizens are to understand what we mean by 

the outstanding universal value of a given site, the idea will have to be translated in terms they 

find accessible. This calls for intelligent communication on the part of heritage holders and 

creativity on the part of public managers, communicators and educators” (Almeida 2010, 13). 

Marcia Saint’ Anna, an architect and Director of the Department of Intangible Heritage at 

IPHAN, although arguing vehemently for “the involvement and participation of residents in the 

rehabilitation of urban sites”, similarly presents local residents as needing to be educated in the 

values of the preservation project, rather than consulted (Saint’ Anna 2010, 67). “The promotion 

of intangible heritage makes local society sensitive to the preservation of their built heritage, 

facilitating guidance and support”, Saint’ Anna goes on to say (Saint’ Anna 2010, 68).  

 So too have these views impacted the work of the Inter-American Development Bank in 

Brazil, particularly during the Monumenta Project on historical preservation. IDB specialist Ana 

Lucia Dezolt extolled the educational objectives of the program as successfully having built 

compliance, for “the municipalities developed a very clear understanding of how important their 

historic heritage is, which is essential for being able to sustain investments now being made” 

(Emerick 2005). Since, according to Rojas, these initiatives were in actuality a failure, IPHAN is 

                                                
23 Emphasis added.  
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now seeking out a second phase of Monumenta, which would provide financial incentives to 

homeowners in order that they “rehabilitate” their homes (Rojas 2011). Figure 4.1 illustrates how 

this private sector approach might function, with contiguous homes in various states of 

restoration. In this way, monetary leverage becomes the tool with which IPHAN abrogates the 

need to consult and collaborate with local communities—the notion of “participation” is edited 

to function as a means of building compliance. 

 

 
Figure 4.1—Properties in Various Stages of Restoration, Salvador © Francesco Bandarin 2007 

 

 

 Although there are certainly other actors in the field of cultural heritage management, 

IPHAN’s priorities are of great import, because the organization is now better positioned than 

ever to diffuse its own norms on heritage management throughout Latin America. Writing on the 

Regional Heritage Management Training Centre established in Rio de Janeiro in 2010, Marcia 

Helena Gonçalves Rollemberg, arts educator and Director of IPHAN’s Department of Promotion, 

states that IPHAN’s main priority in its work at the Training Centre is to meet the human 

resource requirements for managing heritage through the creation of “qualified technicians” 

(Rollemberg 2010, 81). 
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 That is not to say however, that there have not been successful attempts at participatory 

planning of cultural policies. Ana Lúcia Goezler Meira, an architect and IPHAN regional 

superintendent, has written on the involvement of Porto Alegre’s local residents in heritage 

management in the 1990s.  These efforts gave rise to what she portrays as a citizen- and heritage-

based, nonelite imaginary that emphasizes previously unrecognized cultural goods”, such as 

shared memories, feelings and meanings (Collins 2009, 292). These initiatives were accomplished 

through memory-based workshops and oral history projects that were conducted in conjunction 

with participatory budgeting processes beginning in 1989. In this way, “citizens approached 

heritage as a democratic right and tool to control their cityscape…and to weave alternative 

histories of institutions and state-sanctioned monuments” (Collins 2009, 293). Meira thus 

demonstrates a surprising degree of self-reflection, emphasizing that, “heritage professionals, as 

arbiters of taste, play critical roles in structuring how a society constructs its knowledge of itself” 

(Collins 2009, 292). 

 Thus, it is important to remember that institutions are comprised of individuals with 

widely varying viewpoints. Despite the apparent focus by cultural elites on communities as a 

locus for building compliance for its high-handed policies, IPHAN evidently has the capacity to 

truly engage communities in the process of heritage management in a way that promotes civic 

engagement and helps to address Brazil’s historic marginalization of Afro-descendent peoples. 

  

Local Residents as Commercial Icons 

 

Why might certain IPHAN officials view local residents as in need of tutelage? John 

Collins, writing on the restoration of the Pelourinho district of Salvador, argues that 
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“residents….who, in their subjection to decades of state-directed surveillance intended to make 

them into living human ancestors, have come to reject sentimental attachment to buildings or the 

purveyors of philanthropy” (Collins 2008, 315). Thus, while resistance to preservation projects is 

often real, communities are in fact responding to policies that construct them as relics of a 

traditional past, and thereby opportunities for commercial gain.  

 Indeed, this view persists today despite a widespread coexisting belief in the virtues of 

sustainable development through tourism. As a result, communities are regarded paradoxically 

both as inanimate tourist attractions and as subjects capable of directing and reaping the benefits 

of the tourism industry. For instance, Saint’ Anna argues against the current strategy of urban 

restoration, which when “disconnected from the day-to-day dynamics of the local population, 

actually voids them of their economic, social and practical potential,” as projects do not even 

“establish minimally sustainable relations of use between the central area and the rest of the city” 

(Saint’ Anna 2010, 67).  However, she goes on to elaborate that this lack of viability is due in 

part to the fact that, “In the end, there is also a decline in tourism, as although tourists no doubt 

enjoy urban heritage and landscapes, they also wish to be in contact with the local culture” 

(Saint’ Anna 2010, 68). Tourists are drawn in part by “the bond that ties the local people to the 

‘space recovered’” (Saint’ Anna 2010, 68). Thus, she depicts local Afro-Brazilians as a form of 

local flavor, whose “religious and profane celebrations and expressions of African-Brazilian 

culture…are currently the main points of contact between the population of Salvador, Bahia, and 

the historic centre of that town” (Saint’ Anna 2010, 68). 

 It is necessary to point out that there is nothing inherently problematic about viewing 

local culture as worthy of preservation, and as having the potential to aid communities through 

the development of a tourism-based economy. Rather, such sentiments become controversial in 
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light of Brazil’s historical discourse on race, which has consistently exploited culture as a proxy 

for race.24 This situation suggests that the cultural elite’s historical tendency to valorize Afro-

Brazilian culture while ignoring their material deprivation has provided the “frame resonance” 

that has eased the localization of norms around tourism development, while leaving much to be 

improved in the execution of sustainable strategies therein. Thus, Saint’ Anna’s seemingly 

inoffensive recommendation that urban restoration can be strengthened by “the identification of 

cultural references or traditional activities which may add substance and structure to these plans 

and projects” is worthy of scrutiny (Saint’ Anna 2010, 67).  

 This attitude is further demonstrated by Minister of Culture Juca Ferreira, whose 

following statement summarizes the incongruous coexistence of official support for sustainable 

development and a persistent estimation of “traditional”, local peoples as a source of commercial 

potential: 

“The development of cultural tourism…must be conceived so as to cause a minimum of 
adverse impact on this heritage and on communities’ way of life. Similarly, however, it 
can be said that natural and cultural, tangible and intangible heritage ‘supports’ and gives 
meaning to touristic activities” (World Heritage Review 2010, 10). 
 

 

Conditions of “Frame Resonance” 

 

The Persistent Hyperbole of Racial Harmony  

 

Indeed, Brazil’s historical ability to ignore racial inequalities while extolling Afro-

Brazilian culture is largely a result of exaggerated notions of racial harmony that have been 

articulated in terms of “culture”.  These notions enjoy continued support in Brazil today, for in 

the words of Minister of Culture Juca Ferreira, “It is now essential for the Ministry of Culture 

that cultural manifestations of fundamental importance to society and the economy should be 

incorporated into the national culture” (World Heritage Review 2010, 9). Moreover, IPHAN’s 

                                                
24 See Chapter 2, “Evolving Notions of Race in Brazil” 
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President Almeida, acknowledging the World Heritage Convention’s goal that Brazilians utilize 

culture so as to “display their tolerance and their ability to live in a multicultural society”, 

concludes, “these are, after all, the characteristics of the so-called ‘Brazilian soul’” (Almeida 

2010, 13). This statement is reminiscent of comments by Gilberto Freyre in his article, The 

Negro’s Role in Brazilian History: 

“One may say that, even without race mixture, the profound influence o the Negro has 
made itself felt in Brazil. Every Brazilian, no matter how blonde, bears in his soul 
something of the Negro. This influence is to be seen in a number of intimate aspects of 
Brazilian life or culture such as in…their typical way of walking, laughing and dancing” 
(Freyre 1952, 8). 

 

 Similarly, Marcelo Brito, urban studies specialist and International Relations Advisor to 

IPHAN, states that, “The permanent interchange between cultures and contributions from many 

social groups of various origins has made it a culturally diversified country, governed by a spirit 

of conviviality and tolerance” (Brito 2010, 83). He goes on to argue that, “Brazilian 

multiculturalism, as a synthesis of the several groups that shaped its society and which, in its 

many forms of expression made Brazil a land of cultural mixture, is not expressed on the list of 

Brazilian sites” (Brito 2010, 84). This observation is supported by Table 2.1, which presents 

Chapter 2’s analysis of the biased nature of Brazils inscribed, or approved, World Heritage sites. 

And indeed, Table 4.1 below demonstrates that even the properties currently comprising Brazil’s 

tentative list are mostly natural sites (criteria vii—x), sites showcasing urban planning, 

architecture and design (criteria i, ii, iv & v), and two sites that celebrate ancient history in the 

form of cave paintings (criteria iii).25 This list therefore represents the status quo as far as elite 

understandings of valuable culture in Brazil—that is, no effort is currently being made to 

increase representation of indigenous or Afro-Brazilian communities. 

                                                
25 See Appendix A for the full list of UNESCO’s World Heritage criteria 
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Table 4.1—Brazil’s Tentative World Heritage Sites 

 
Year Submitted Name of Site Category Potential Criteria 

1996 Raso da Catarina Ecological Station Natural vii, ix 

1996 Taim Ecological Station (Rio Grande do Sul) Natural ix, x 

1996 Biological Reserve of the Atols das Rocas 
(Rio Grande do Norte) 

Natural vii, ix 

1996 Serra da Bocaina National Park (São Paulo- 

Rio de Janeiro) 

Natural vii, ix 

1996 Pico da Neblina National Park (Amazonas) Natural vii, ix, x 

1996 Culture Palace, former seat of the Ministry of 

Education and Health (Rio de Janeiro) 

Cultural i, ii, iv 

1996 Church and Monastery of São Bento (Rio de 
Janeiro) 

Cultural i, ii, iv 

1996 Architecture Tourism and Recreation on 

Lake Pampulha 

Cultural i, ii 

1998 Serra da Capivara National Park and 
Permanent Preservation Areas 

Mixed iii, iv, vii, viii, ix, x 

1998 Cavernas do Peruaçu and Environmental 

Protection Area 

Mixed iii, iv, v, vii, viii, ix, x 

1998 Serra da Canastra National Park Natural vii, ix, x 

1998 Serra do Divisor National Park Natural vii, viii, ix, x 

1998 Anavilhanas Ecological Station Natural vii, ix, x 

1998 Canyon du Rio Peruaçu (Minas Gerais) Natural vii, viii, ix, x 

2001 Rio de Janeiro Cultural Landscape Cultural Not specified 

2004 Gold Route in Parati and its Landscape Cultural ii, iv 

 

 However, although Brito’s intentions are to build a more equitable society by updating 

Brazil’s list of tentative World Heritage sites to better represent Brazil’s diversity of cultures and 

experiences, his statements are evidence of powerful pre-existing ideas about a mixed and 

harmonious national culture that have facilitated the “grafting” of UNESCO’s support for 

cultural diversity in Brazil. The persistence of this discourse is of an importance that cannot be 

understated, for language, images and metaphors inevitably shape the interpretation of objective 

reality, even in spite of the noblest designs (Wald 2006, 326). 
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Linear Notions of Progress 

 
Nevertheless, although UNESCO’s normative instruments issued in support of cultural 

diversity have resonated with Brazilian ideas about racial harmony, certain statements by IPHAN 

officials have betrayed a persistent belief in the linear progression of culture from the primitive 

to the sophisticated. This discourse of progress stands in stark contrast to official statements 

praising the benefits of cultural diversity. For instance, Almeida even applies this framework to 

UNESCO’s calls for community participation in heritage policy, which he believes will 

“contribut[e] to the civilizing process as a whole”, thereby bringing democracy to Brazil’s 

otherwise simple and traditional people (Almeida 2010, 13). Moreover, Marcelo Brito criticizes 

the current guidelines used by IPHAN to nominate tentative sites to the World Heritage List as 

seeking “to represent Brazil’s contribution to the civilizing process of humankind as a whole” 

(Brito 2010, 84). 

 Brazilian professor of philosophy and social sciences José Reginaldo Santos Gonçalves 

explains this phenomenon in his research on the way material objects structure consciousness. 

He argues that because the discipline of anthropology has for so long conceptualized cultures as 

“aggregates of traits and objects”, modern museums and heritage sites “often portray a 

movement from distant origins to more advanced social states” (Collins 2009, 297).  Collins 

argues further that, “the grafting of ideas about backwardness and civilization onto the state-

sanctioned celebration of icons of Brazilianness raises questions about the role of urban reform 

and the reasons that heritage takes on such a central role in Brazilian democracy (Collins 2009, 

295). 
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CONCLUSION 

 
In this chapter, I set out to investigate how Brazil’s cultural elite has adapted, or edited, 

international norms around cultural heritage management, particularly those around participatory 

and sustainable cultural policy. That is to say, how have interactions among local politicians and 

international bureaucracies helped to determine what constitutes a UNESCO-sanctioned national 

heritage in Brazil? What were the pre-existing national conditions, if any, that allowed for the 

easy “grafting” of international norms onto the domestic sphere? According to Acharya, 

“localization” refers to the way in which domestic actors selectively choose and alter certain 

aspects of an international idea in order to build domestic support for this norm (Acharya 2004, 

240). Moreover, Cortell and Davis posit that state actors deliberately appeal to global norms in 

order to accomplish goals in the national sphere (Cortell and Davis 1996, 452).  

 Based on these theories, I predicted that Brazil has been selectively receptive to 

UNESCO’s recommendations on participatory and sustainable cultural heritage management as a 

means to promote the aims of Brazil’s cultural elite, namely IPHAN and the Ministry of Culture. 

Since the regime of Getúlio Vargas was established in 1937, Brazil has demonstrated a 

preoccupation with consolidating a unique Brazilian identity. As a result, cultural elites have had 

a tendency to valorize multiculturalism as a metaphor for racial harmony—a defining feature of 

Brazil’s self-image. This view persists today in spite of entrenched racial inequality and 

discrimination. For this reason, I hypothesized that Brazil has been discerning in its assimilation 

of UNESCO’s prescriptions on cultural policy, due largely to preexisting national conditions that 

have facilitated “frame resonance” with regard to UNESCO’s heritage management norms 

(Snow et al. 1986, 464).  
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As such, the evidence indicates that four key tensions exist between UNESCO’s norms 

on cultural heritage management, and their implementation at the domestic level in Brazil. This 

tension is evidenced broadly by Almeida’s remark that, “Discernment, tenacity and balance are 

required to reconcile local and global perspectives and thus to establish an agenda that makes 

sense at all levels” (Almeida 2010, 13). Such friction is largely a result of the way in which 

Brazil has selectively localized certain aspects of UNESCO’s norms, rather than adopting them 

wholesale, based on its specific historical and social context. First, I detailed the way in which 

IPHAN’s officials have made statements in support of community involvement in heritage 

management while seemingly operationalizing this goal through paternalistic educational 

initiatives meant to build compliance for IPHAN’s conservation projects. Second, I discussed 

how although cultural mediators throughout Brazil have cited a need for sustainable development 

practices through cultural tourism, nevertheless local residents are consistently represented 

merely as commercial icons.  This perpetuates an exploitative social structure in which 

communities, which are predominately of African descent, do not receive an equitable share of 

the profits generated by cultural tourism, but instead function as caricatures in the construction of 

a “living museum”, to quote Anadelia Romo.   

 Next, I described the ways in which language use represents the national historical and 

social conditions that have shaped this “editing” process   (Ban 2010, 10). According to the 

writings of IPHAN’s officials, it is apparent that a narrative of hyperbolized racial harmony still 

survives despite evidence of racial inequalities in education, health, income, employment and 

civic engagement. These ideas are articulated through a metaphor of multiculturalism, with 

culture standing in as a proxy for race. Similarly, cultural achievements are represented as falling 

along a linear pathway, from the primitive to the civilized. The continued use of the term 
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“civilizing process” is reminiscent of the rhetoric used by colonizers worldwide in order to 

justify the colonial project. Together, these trends in the discourse around heritage management 

suggest that although IPHAN has ostensibly offered support for UNESCO’s norms around 

sustainable and participatory cultural policies, Brazil’s racialized preoccupation with patrimony 

and national identity has shaped the way in which these norms were localized.  Thus, if Brazil is 

to achieve a truly egalitarian system of heritage management, UNESCO’s most recent 

recommendations for Brazil must be heeded. That is, heritage management must be aligned with 

policies aimed at reducing social inequalities. 
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CHAPTER 5: CONCLUSIONS  

 
Since the rise of the Vargas regime in 1937, Brazil has been viewed as a leader 

worldwide in the preservation of material cultural heritage. This interest in conservation and 

landmarking is illustrative of Brazil’s historical preoccupation with developing a unique 

Brazilian identity, or brasilidade—a question that came to be intimately tied to the myth of racial 

democracy. As a result of this process, Brazilian cultural elites have come to define valuable 

heritage as that which is in accordance with European notions of “high culture”, while 

simultaneously valorizing Afro-Brazilian culture as a metaphor for racial harmony. Moreover, 

this trend has influenced the typology of Brazil’s World Heritage sites, for these sites are 

nominated by domestic actors and approved by an international committee based on their 

“outstanding value to humanity”. It is only recently that Brazil has come under discerned 

international scrutiny for the inequitable and selectively representative nature of its cultural 

policies, such as in Salvador da Bahia, where residents have been displaced, commodified and 

economically exploited. As a UN agency that aims to promote “cultural diversity, intercultural 

dialogue and a culture of peace”, it is debatable how successful UNESCO has been in advancing 

its values of tolerance and diversity. 

 Thus, I set out in this thesis to understand how local bureaucrats and international 

officials have negotiated what constitutes an internationally sanctioned national heritage in 

Brazil. More specifically, Chapter 3 investigated whether UNESCO’s conception of culture has 

changed from the time of the organization’s founding in 1945 to the present day, and if so, how? 

The answers to this inquiry in turn informed Chapter 4, which explored the ways in which 
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Brazilian actors have localized and adapted international norms around cultural heritage to the 

national historical and social context. Finally, this study aimed to shed light on the ways in which 

current cultural policies speak to elite understandings of race and national origins. 

 This thesis did not seek to address the ways in which “natural heritage” has been 

theorized and operationalized in Brazil or elsewhere. Similarly, heritage management issues 

relating to indigenous populations lie outside the purview of this study. I focus here on cultural 

heritage as it relates to Afro-Brazilians, and to Brazil at large. Moreover, I did not attempt to 

explain the emergence and assimilation of global norms concerned with race. Rather, I addressed 

how the Brazilian discourse on race plays out in Brazil’s cultural policies, and how these policies 

are linked to UNESCO’s policy prescriptions in Brazil. 

 Accordingly, Jeffrey Chwieroth has argued in the literature on norm entrepreneurship that 

international organizations are not static in their policy recommendations, but in actuality 

respond to real world events in such a way that they alter the means employed to achieve the 

organization’s goals. He refers to this process as “adaptation” (Chwieroth 2008). Based on this 

theory, I hypothesized that according to the lessons learned from UNESCO’s 1950s research on 

race relations in Brazil, UNESCO officials would thereafter have altered the ways in which they 

engaged with Brazil on issues relating to race. Furthermore, because race was increasingly 

framed in terms of culture rather than biology, this engagement was manifest in a growing 

emphasis on the acceptance of cultural diversity as a means toward UNESCO’s mission of 

promoting peace among and within nations. 

 Evidence drawn from fourteen key UNESCO documents seems to support these 

hypotheses. First, as a result of UNESCO’s studies on race in Brazil, cultural heritage 

management came to be seen as an effective means through which to address racial inequalities, 
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due to the cultural construction of racial categories and hierarchies both in Brazil and worldwide. 

Thus, because cultural policy has been recommended as a means for addressing political, social 

and economic racial inequalities, it is possible to conclude that in accordance with Chwieroth’s 

notion of adaptation, UNESCO has responded to the real world conditions in which it operates. 

 Unexpectedly however, UNESCO has explicitly based its Convention for the 

Safeguarding of the Intangible Heritage on Brazil’s experiences in intangible heritage 

management. In this way, Brazil has functioned as a norm entrepreneur in the field of cultural 

policy. However, because of the problematic way in which urban restoration has often played 

out, UNESCO has more recently encouraged Brazil to use participatory heritage programs in 

order to align its cultural policies with measures to strengthen the social standing and civic 

engagement of Afro-Brazilians and other marginalized communities. Thus the relationship 

between Brazil and UNESCO can be characterized as a form of transnational dialogue, a concept 

developed in Bockman and Eyal’s work on the spread of economic ideas. 

 That leaves the question of how Brazil’s cultural elite has adapted, or edited, international 

norms around cultural heritage management, particularly more recent recommendations 

regarding participatory and sustainable cultural policy. In contrast to theories of simple “norm 

diffusion”, Acharya’s concept of “localization” holds that domestic “norm-takers” build 

congruence between international ideas and local realities by selectively borrowing and 

modifying different aspects of the norm (Acharya 2004, 240). Cortell and Davis expand on this 

concept, arguing that this process of translation does not always involve contestation between 

international and state actors, but rather often serves the interests of local actors who appeal to 

international norms in order to achieve their own goals in the national sphere (Cortell and Davis 

1996, 452). By employing these ideas, I predicted that Brazil has been receptive to certain 
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aspects of UNESCO’s policy prescriptions on cultural heritage management, albeit as way to 

promote the longstanding tendency of Brazilian cultural elites (namely IPHAN and the Ministry 

of Culture) to extol multiculturalism without regard to enduring forms of racial inequality. In 

turn, I argue that these preexisting national conditions have facilitated “frame resonance” with 

regard to UNESCO’s heritage management norms (Snow et al. 1986, 464). 

The evidence indicates that tension does indeed exist between UNESCO’s norms on 

cultural heritage management and their implementation in Brazil’s national sphere. First, I 

detailed the way in which IPHAN’s officials have made statements in support of community 

involvement in heritage management while appearing to operationalize this goal through 

paternalistic educational initiatives meant to build compliance for IPHAN’s conservation 

projects. Furthermore, although cultural mediators throughout Brazil have cited a need for 

sustainable development practices through cultural tourism, nevertheless local residents are 

consistently viewed merely as commercial icons. These ideas were articulated in terms of an 

exaggerated narrative of racial harmony, and metaphors of multiculturalism, with culture 

standing in as a proxy for race. This “editing” process has thus largely been shaped by Brazil’s 

national historical and social conditions (Ban, 2010).  

Together, these trends in the discourse around heritage management suggest that although 

IPHAN has ostensibly offered support for UNESCO’s norms around sustainable and 

participatory cultural policies, Brazil’s racialized preoccupation with patrimony and national 

identity has shaped the way in which these norms were localized.  Thus it is evident that the 

relationship between Brazil and UNESCO is defined by a transnational dialogue, in which it is 

impossible to discern “an active…‘author’…and a passive…‘recipient’”, but rather the actions of 

UNSESCO officials and Brazilian cultural bureaucrats must be viewed as part of an exchange 
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(Bockman and Eyal 2002, 311). The flowchart in Figure 5.1 below summarizes the directions of 

influence that characterize this dialogue.  

 
Figure 5.1—Transnational Dialogue Around CHM Norms 

 

 

IMPLICATIONS FOR SCHOLARSHIP 

 
By applying the existing theoretical framework on norm entrepreneurship and translation 

to “new terrain”, i.e., the field of cultural heritage management, nuances to these theories begin 

to emerge (Odell 2001, 163). In the case of economic ideas, it is evident that norms are not 

merely imposed by international organizations, but localized through a transnational dialogue. 

However, this process of negotiation is discerned even more clearly at the level of culture, as 

evidenced by the interaction between Brazil and UNESCO in defining heritage policy. What are 

the differences between cultural and economic norms that might explain this observation?  
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I venture that economics is often perceived as a hard and fast science, comprised of rules 

and mathematical models and having reliable predictive power. Whether this perception is 

correct is certainly debatable but not of relevance to the current discussion. Heritage on the other 

hand, is widely understood as socially constructed across time and space, and is therefore 

inherently subjective. As a result of this subjectivity, perhaps it’s the case that negotiations 

around heritage policy leave more room for domestic actors, at the expense of top down 

imposition. Thus, the process of translation may occur at different degrees of intensity and 

effectiveness based on the topic of the norms being negotiated—a possibility that has not yet 

been addressed in the literature. 

Thus, constructivist authors writing on the topic of norm entrepreneurship in international 

organizations might enhance their theories by considering the interaction between Brazil and 

UNESCO. Finnemore has argued that IOs, including UNESCO, are purposive actors with 

deliberate agendas, in relation to which states are merely the recipients of ideas from on high 

(Finnemore 1993). However, she does not address the issue of where these norms are derived. In 

examining the apparent dialogue between UNESCO and Brazil regarding intangible heritage 

(discussed in Chapter 3), it is evident that UNESCO did not always have a rigid set of policies to 

impose, but was willing to learn from the experience of Brazil. Moreover, that Brazil was able to 

influence UNESCO at all disproves Finnemore’s assertion that states are merely the agents of 

organizations likes UNESCO, and seems to suggest that the subjective nature of heritage 

provides more space for domestic actors to advocate for their own innovations. 

Moreover, although Chwieroth diverges from Finnemore by arguing for the adaptability 

of IO recommendations as a response to real-world conditions, he does not address the domestic 

reception of these norms (Chwieroth 2008). Nor does he acknowledge the potential role of actors 
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at the national level in instigating changes at the international level. Such was the case when 

UNESCO explicitly cited Brazil as a guiding influence on its own intangible heritage policies—

an area in which it considers Brazil an early forerunner.  Therefore, the “real world events” to 

which Chwieroth refers may not be broad trends (e.g. the debt crises of the 1980s and 1990s) but 

specific acts by domestic norm entrepreneurs. 

Furthermore, in addressing “how domestic political structures and agents condition 

normative change”, Acharya posits that the likelihood of localization increases when 

international norms are perceived by norm-takers as able “to enhance the legitimacy and 

authority of…extant institutions and practices, but without fundamentally altering their existing 

social identity” (Acharya 2004, 248). By applying these theories to the area of CHM in Brazil, 

the evidence suggests that when institutional bureaucrats are the only stakeholders involved in 

negotiations with international officials, there exists the potential for norms to be localized such 

that they indeed enhance the organization’s legitimacy, but are no longer faithful in their original 

intention, as is the case with Brazil’s ostensibly “sustainable” development initiatives based on 

cultural tourism in the Pelourinho and elsewhere. Acharya does not mention this possibility in 

his consideration of the role of domestic authority and legitimacy.  

 

Policy Recommendations 

 
The above theoretical implications suggest ways in which policy changes might achieve a 

system of heritage management in Brazil that is both representative of its racial and ethnic 

diversity as well as equitable in the way it distributes wealth. Foremost, although UNESCO’s 

1972 World Heritage Convention cites the importance of involving a wide range of stakeholders 

in the process of nominating World Heritage properties, UNESCO lacks an explicit strategy for 

operationalizing this goal in its broader engagements with Brazil. Thus, by consistently working 
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alongside stakeholders outside of bureaucratic institutions, such as NGOs and community 

groups, UNESCO could create more pressure points through which to promote its goals at the 

domestic level. Moreover, domestic actors representing various interests could then influence the 

localization of UNESCO’s heritage policies in the most efficient ways given Brazil’s unique 

historical concern for patrimony. 

Correspondingly, the same is true of Brazil, where compliance-building “educational” 

policies are deemed sufficient for engaging local communities in the process of historical 

preservation, which is coordinated by IPHAN. If Brazil is to align its heritage management 

strategies with policies aimed at reducing social inequalities, local communities, neighborhood 

cultural organizations and NGOs must be consulted consistently and substantively. These policy 

recommendations are more significant now than at any time in Brazilian history, for only in 

recent years has Brazil been politically poised to address social inequalities. John Collins states 

that Brazil’s: 

“legacy of innovative state-led registry of national treasures, together with recent 
movements in capitalism that have transformed South America’s industrial powerhouse 
into a center of cultural production, underscores the importance of understanding the roles 
of heritage at a moment when Brazil’s federal government appears committed to reducing 
inequality” (Collins 2009, 292). 

 
 

SUGGESTIONS FOR FURTHER STUDY 

 
In discussions of race, comparisons are often drawn between Brazil, the United States 

and South Africa, both for the similarities and differences in how systems of racial oppression 

are built and dismantled. Foremost among these is Anthony Marx’s Making Race and Nation, 

which seeks to examine the ways in which the construction of “race” has been implemented in 

order to consolidate the modern nation-states in these three countries. This study thus concludes 

that because racist ideology was explicitly employed to unify a politically divided white 
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population by excluding blacks in South Africa and the United States, today these countries have 

a more distinct black identity and mobilization in comparison to Brazil, where the white minority 

suffered no cleavages and thus racial discrimination was never enshrined in the legal system.  

Given the implications of these findings for contemporary understandings of national identity, 

and the fact that “in each country, historical interpretations and policy prescriptions often made 

reference to the other two cases”, it would be instructive in the future to apply and extend Marx’s 

assessment in order to more fully comprehend the complex field of cultural heritage management 

in South Africa, the U.S. and Brazil (Marx 1998, xv). In particular, there is an extensive body of 

literature written on CHM in post-apartheid South Africa—a corpus that when compared to 

writings on Brazil can likely help to elucidate both the weaknesses and strengths of each nation’s 

cultural policies in addressing the legacies of slavery and racism.  

 Accordingly, both Brazil and South Africa bases its tourism industry in part on natural 

wonders and “vernacular traditions” in a way that has reified paternalistic perceptions of 

indigenous and black communities (Ashworth et al. 2007, 195). For example, in South Africa’s 

Kruger National Park, archaeological evidence of ancient black civilizations has been 

deliberately misinterpreted and suppressed in support of the Afrikaner myth of terra nullius, or 

empty land, that is used to justify the Great Trek (Meskell 2009, 90). Correspondingly, 

contentious public memorials such as the South African Voortrekker Monument, which pays 

tribute to those white settlers who participated in the Great Trek, could be compared with 

national and World Heritage sites in Brazil that memorialize the colonial-era achievements of the 

17th and 18th century coffee and sugar planters. How these representations of the “civilizing 

process” came to be consecrated as national culture, and how they are critiqued by the domestic 

and international communities alike might help to explain how the legacy of institutionalized 
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racism in South Africa differentially impacts contemporary CHM as compared to the context of 

de facto racism in Brazil. 

On the other hand, South Africa has recognized Robben Island, where Nelson Mandela 

was imprisoned for nearly twenty-seven years during the anti-apartheid struggle, as national 

heritage. The island has even been successfully nominated as a UNESCO World Heritage Site.26 

However, there are no analogous sites in Brazil which pay tribute to black leaders, or which 

officially commemorate the history of racial discrimination or slavery. Some have suggested that 

this could be done by acknowledging quilombos, or fugitive slave communities, as cultural 

patrimony (French 2007, 110). However, Salvador da Bahia was once the epicenter of the slave 

trade in Brazil, and although the city concedes some remnant of this past in the name of its 

historic district—the Pelourinho, or whipping post—this legacy is not recognized in any 

meaningful way either by UNESCO or the local or national government. Rather, the 

commodification of Afro-Brazilians as “local color” via the tourism industry represents a 

troubling continuity with the colonial past.  

Indeed, without acknowledging uncomfortable pasts, World Heritage designation is 

meaningless as an instrument toward UNESCO’s goals of “cultural diversity, intercultural 

dialogue and a culture of peace”. According to anthropologist Michel-Rolph Trouillot, “We are 

never as steeped in history as when we pretend not to be, but if we stop pretending we may gain 

in understanding what we lose in false innocence” (Trouillot 1995, xix). Thus, recent approaches 

to CHM in South Africa and Brazil provide an especially compelling comparative study of the 

ways in which legacies of racial injustice have shaped how the past is variously commemorated, 

disregarded or misrepresented today.  

                                                
26 The site is inscribed under the following criteria: “Criterion (iii): The buildings of Robben Island bear eloquent 

testimony to its sombre history. Criterion (vi): Robben Island and its prison buildings symbolize the triumph of the 

human spirit, of freedom, and of democracy over oppression” (WHC 1999). 
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Appendix A: UNESCO World Heritage Centre—The 

Criteria for Selection 

 
To be included on the World Heritage List, sites must be of outstanding universal value and meet 
at least one out of ten selection criteria. These criteria are explained in the Operational 
Guidelines for the Implementation of the World Heritage Convention, which besides the text of 
the Convention is the main working tool on World Heritage. The criteria are regularly revised by 
the Committee to reflect the evolution of the World Heritage concept itself. 

Until the end of 2004, World Heritage sites were selected on the basis of six cultural and four 
natural criteria. With the adoption of the revised Operational Guidelines for the Implementation 
of the World Heritage Convention, only one set of ten criteria exists. 
 
Selection criteria: 

 i. to represent a masterpiece of human creative genius; 
  
 ii. to exhibit an important interchange of human values, over a span of time or within a 

cultural area of the world, on developments in architecture or technology, monumental 
arts, town-planning or landscape design; 

 
 iii. to bear a unique or at least exceptional testimony to a cultural tradition or to a civilization 

which is living or which has disappeared; 
 
 iv. to be an outstanding example of a type of building, architectural or technological 

ensemble or landscape which illustrates (a) significant stage(s) in human history; 
 
 v. to be an outstanding example of a traditional human settlement, land-use, or sea-use 

which is representative of a culture (or cultures), or human interaction with the 
environment especially when it has become vulnerable under the impact of irreversible 
change; 

 
 vi. to be directly or tangibly associated with events or living traditions, with ideas, or with 

beliefs, with artistic and literary works of outstanding universal significance. (The 
Committee considers that this criterion should preferably be used in conjunction with 
other criteria); 

 
 vii. to contain superlative natural phenomena or areas of exceptional natural beauty and 

aesthetic importance; 
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 viii. to be outstanding examples representing major stages of earth's history, including the 
record of life, significant on-going geological processes in the development of landforms, 
or significant geomorphic or physiographic features; 

 
 ix. to be outstanding examples representing significant on-going ecological and biological 

processes in the evolution and development of terrestrial, fresh water, coastal and marine 
ecosystems and communities of plants and animals 

 x. to contain the most important and significant natural habitats for in-situ conservation of 
biological diversity, including those containing threatened species of outstanding 
universal value from the point of view of science or conservation. 

  
The protection, management, authenticity and integrity of properties are also important 
considerations. 

Since 1992 significant interactions between people and the natural environment have been 
recognized as cultural landscapes.  
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Appendix B: Data Analyzed in Chapter 3 
 

 

UNESCO Documents of Universal Application: 
 
1954                Hague Convention on the Protection of Cultural Property in the Event of An  

                        Armed Conflict 

 

1969                Four statements on the race question 
 

1972   Convention Concerning the Protection of the World Cultural and Natural  

Heritage 

 

1976  Recommendation on Participation by the People at Large in Cultural Life and 

Their Contribution To It 
 
1978   Declaration on Race and Racial Prejudice 

 
1989  Recommendation on the Safeguarding of Traditional Culture and Folklore 

 
2001   Universal Declaration of Cultural Diversity 

 

2003   Convention on the Safeguarding of the Intangible Cultural Heritage 

 
2004   UNESCO World Heritage Centre—The Criteria for Selection 
 

 

UNESCO Documents Specific to Brazil: 
 
1952                Race and Class in Rural Brazil: A UNESCO Study 

 
2002   UNESCO and Culture—Seeking a Central Role in Human Development 

 
2006   Strategic Framework for UNESCO in Brazil 

 

2010   Cultural Challenges and Strategy in Brazil 
 
2010 Brazil: important steps taken to promote cultural rights but challenges remain, 

says UN Expert 
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Appendix C: Data Analyzed in Chapter 4 

 
 

Articles, World Heritage Review No. 57: 

 
Brito, Marcelo. “Brazilian Tentative List of Sites: Criteria and Challenges” 
 
Bokova, Irina. “Foreword by Irina Bokova, Director-General of UNESCO, for the special issue  

of World Heritage on Brazil” 
 
Defourny, Vincent. “More than a List: a development agenda” 
 
Rollemberg, Marcia Helena Gonçalves. “The Regional Heritage Management Training Centre”  
 

Saint’ Anna, Marcia. “Cultural references and protection of urban spaces” 
 

World Heritage Review. “Interview with the Brazilian Minister of Culture, Juca Ferreira— 
Chairman of the World Heritage Committee.” 

 
 

IDB Documents: 

 
Emerick, Shirley. “Monumental changes: How a program to preserve and restore historic  

districts is revitalizing neglected corners of Brazil’s oldest cities”  
 
Preservation of Urban Historical and Cultural Sites (Monumenta Program): Executive  

Summary. 
 

 

Personal Communication: 

 
Informal interview with Eduardo Rojas—Principal Housing and Sustainable Development  

Specialist, Sustainable Development Division, Inter-American Development Bank 
(Washington D.C., 27 March 2011)
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