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Abstract 

In 1963, the journal Parti pris was founded in response to the bombings perpetrated by the Front de 

libération du Québec (FLQ). The journal published on a monthly basis from 1963 till 1968. This period in 

Quebec coincided with the Quiet Revolution, protests and dissent in Montreal, and the “modernization” 

project that accompanied the construction projects planned for the 1967 World’s Fair held in Montreal. 

Also coinciding during this period was the decolonization movement and the rise of the environmental 

movement – typically pointed to having commenced in 1962, with the publication of Rachel Carson’s 

Silent Spring. Parti pris held an important position in Quebec during the 1960s, its team (the Partipristes) 

propagated and shaped the understanding of decolonization in the province. Parti pris was radical, taking 

inspiration from the FLQ, the Partipristes argued that Quebec was a colonized society afflicted by 

English Canadian and American colonialism. The Partipristes did so by emulating the arguments from 

the French poststructuralists and voices from the decolonizing French Empire. Recent historiography has 

made the argument that these same voices from the decolonizing world helped influence the ideas that led 

to and shaped the environmental movement (entrenched in 1970 with the first Earth Day). This thesis 

looks at how Parti pris appropriated arguments from African and Caribbean theoreticians in order to 

make arguments about Quebec. While in the process of doing so, the Partipristes also discussed the 

Quebec landscape, nature, and the exploitation of the province’s natural ressources. This led some of the 

Partipristes (namely the two editors, Paul Chamberland and Pierre Maheu) to later join the environmental 

movement in the 1970s. For them, and for the many who felt affiliated with Parti pris’ philosophy, the 

environmental movement represented in 1970 a new opportunity for “revolution.” This was an attractive 

idea to the many Quebeckers who felt frustrated by the events of May 1968 and by the October Crisis in 

1970. 
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INTRODUCTION 

Montreal in the Dissenting Sixties, the Quiet Revolution and Capitalist 
Modernization, Postcolonial-Environmentalism, and Parti pris 

 

Recent historiography has discussed connections between environmentalism and 

postcolonialism. More specifically, these discussions tend to focus on the decolonization 

movement in the 1960s as the starting point to the environmentalism-postcolonialism connection. 

Often pointed out are the writings and voices that stemmed from the decolonizing French Empire: 

Aimé Césaire, Léopold Sédar Senghor, Albert Memmi, Frantz Fanon, and others, often presented 

the environment – the natural world – as the ground on which resistance to colonization could be 

fomented. This understanding of nature led peoples from the decolonizing world to fashion their 

own understanding of environmentalism. It was an understanding that was quite different from 

the more typical understandings of environmentalism seen as originating from the Western world, 

usually the United-States. 

 These decolonizing voices resonated loudly throughout the decolonizing world and 

throughout the French-speaking world as well. This was significant for the context of Quebec in 

the 1960s. With the ongoing Quiet Revolution, ideas about decolonization played an important 

role in shaping how many French-speaking Quebeckers conceptualized their social, economic, 

and political position in their province, and in Canada. This occurred most notably in Montreal, 

where a substantial group of dissenting youth immersed itself in the postcolonial arguments 

stemming from the former French colonies.1Many different leftist groups in Quebec, including 

political activists, academics, and writers, appropriated these anticolonial arguments in order to 

                                                
1 David Meren, “An Atmosphere of Libération: The Role of Decolonization in the France-Quebec 
Rapprochement of the 1960s” The Canadian Historical Review, vol. 92, no. 2 (June, 2011): 264. 
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claim that Quebec was a colonized society and its French-speaking populace formed a colonized 

people. 

These arguments in the 1960s on the subject of Quebec decolonization were most clearly 

defined and propagated in the province through the pages of the journal Parti pris. During its 

publications that appeared on a nearly monthly basis between October 1963 and May 1968, Parti 

pris cemented itself as one of the most radical voices on the question of Quebec decolonization. 

This was because the journal’s arguments for decolonization resembled those made by the Front 

de libération du Québec (FLQ). Parti pris appeared on the public scene in response to the first 

bombings perpetuated by the Felquistes (FLQ members).2 Parti pris’ first publication attempted 

to make sense of these attacks, framing them as an anticolonial response to the colonized nature 

of Quebec society at the time. In many ways, the Partipristes were sympathetic to the FLQ and 

its mission for liberating Quebec from colonization although it denounced the FLQ’s use of 

violence. The journal nonetheless published the writings of known Felquistes. Parti pris’ 

publishing house, Éditions Parti pris (1964-1984), which was used to publish the creative works 

(novels and collections of poems) from individual Partipristes, it also published Partipriste-

turned-Felquiste Pierre Vallières’ infamous book Nègres blancs d’Amérique in 1968. 

During its publishing years, Parti pris became the main channel in the province to define 

the decolonization movement and to relate it to the Quebec situation. Deeply entrenched in the 

the postcolonial arguments, language, and rhetoric, the Partipristes emulated these voices from 

the French Caribbean and French Africa. Parti pris sought to instigate dissent and revolt, arguing 

that Quebec needed a “Revolution” to emancipate itself from the colonial past and present. For 

Parti pris, this colonization had seeped into the everyday lives of French Canadians and shaped 

their history, culture, and psyche. Political scientist André Bélanger summed Parti pris’ purpose 

                                                
2 Pierre Maheu, “de la révolte à la révolution,” Parti pris, vol. 1, no. 1 (October 1963): 6. 
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best (the following is my own French to English translation; for the whole of this thesis original 

translations feature in the footnotes):  

In sum, Parti pris was engaged in the psychoanalytical observation of a Québécois 
pathology: all the main elements of such an approach are found here: the subject, the 
Other and the trauma caused by the presence or the action of this Other. On the other 
hand, the observation also joins the existentialist approach of the post-war period 
with its insistence on the determination of oneself in relation to the Other; we 
recognize immediately Sartre's ascendancy via the the survey of the colonized as 
illustrated by Frantz Fanon and Albert Memmi.3 
 
For Parti pris, this “Québécois pathology,” or pervasiveness of colonization, extended 

beyond French Canadian bodies to the Quebec landscape. In viewing this landscape as a 

colonized space, those who published Parti pris started viewing their province’s natural riches, 

the environment, and their city’s urban development (Montreal) as having been “colonized” by 

capitalism, English Canada, and the United-States. This was most notable in the writings of the 

Parti pris founders André Major, André Brochu, Jean-Marc Piotte, Paul Chamberland, and Pierre 

Maheu – especially so with the last three. 

This thesis seeks to provide a context for how ideas on postcolonialism and the 

decolonization movement occurring in the 1960s connected to the environmentalism movement 

that began to appear around the same time, although it was only really made mainstream in 1970 

and afterwards. Parti pris provided a window into how some in Quebec rationalized these two 

ideological currents together. While environmentalism is an important aspect of the discussion in 

this thesis, it will also revolve a lot around ideas on nature and on how the Partipristes looked at 

nature through a lens unlike other ‘environmentalists’ in Canada.  

                                                
3 “En somme, Parti pris se livre à l'obersavation psychoanalytique d'une pathologie québécoise: tous les 
principaux éléments d'une telle démarche s'y trouve réunis: le sujet, l'autre et le traumatisme occasioné par 
la présence ou encore l'action de cet autre. Par contre, l'observation rejoint aussi l'approche existentialiste 
de l'après-guerre avec son insistance sure la déterminaton de soi part rapport à l'autre; on y reconnait 
d'emblée l'ascendant de Sartre vi l'aperçue du colonisé tel que l'on illustré Frantz Fanon et Albert Memmi.” 
André J. Bélanger, Ruptures et constantes: quatres idéologies du Québec en éclatement: La Relève, la JEC, 
Cité libre, Parti pris, (Montreal: Hurtubise HMH, 1977), 147. 
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My intention with this thesis is not to argue that the Partipristes were the first 

environmentalists in the province. There is already an extensive historiographical literature on the 

roots of Quebec’s environmental movement – typically periodized in the 1970s. Instead, the 

intent is to show how Parti pris was one of the multiple influences that fomented the arrival of 

Quebec’s environmental movement. Parti pris represented a ‘pre-environmentalism’ of sorts; 

discussions about the environment or ideas about nature were common in the journal’s pages. 

This consciousness of the environment or nature that Parti pris exemplified was unique because 

of how the Partipristes interpreted arguments from postcolonial theoreticians. Presenting these 

ideas surrounding nature and the environment was not Parti pris’ main intent. Rather, it was more 

of a by-product to what Bélanger identified as a questioning of a “Québécois Pathology.” In the 

eyes of Parti pris, Quebec was ‘backwards’ because of the trauma suffered from colonization. 

During its lifetime, Parti pris’ main intent was to unpack how this ‘trauma’ had permeated 

Quebec. In the process, the Partipristes questioned Quebec’s identity and their own identities. 

Parti pris had no reservations when it came to this questioning. No subject or avenues of 

discussion was off limits. In the process, the Partipristes defined their colonized identities by 

discussing everything from language, class, race, gender, and sexuality. They discussed all of 

these subjects though a postcolonial lens; all the while, their discussions included ideas about 

nature and the environment. 

The remainder of this introduction will provide context on Quebec and Montreal during 

the 1960s, by looking at how the arrival of this decade was accompanied by drastic cultural, 

social, and political changes. The situation in Montreal in the 1960s fostered grounds for dissent 

and discussions of radical and revolutionary ideas. A large student body in Montreal’s downtown 

area enabled a generation of youths to participate in this dissenting atmosphere. At the centre of it 

all was Parti pris. Another important publication from this era to contextualize is the journal Cité 

libre. A precursor to Parti pris, Cité libre had a significant influence on the Quiet Revolution and 
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on the Partipristes. Cité libre exemplified liberalism and the modernization-ethos that 

accompanied the Quiet Revolution. Parti pris shared certain traits with Cité libre, but in rejection 

to the latter’s liberalism, Parti pris exemplified neo-nationalism.  

Context will also be given to how Montreal was changing during this period, literally 

transforming itself anew with the construction projects involved in preparation for the 1967 

World’s Fair (Expo 67). As a disclaimer to the reader, Expo 67 is a recurring topic throughout 

this thesis. The reason for this is twofold: first, the exposition was the prime example for the 

modernization project Montreal was experiencing and it included an emphasis of sorts on nature 

and ecology. Second, the preparation for Expo 67 until its closing coincided with Parti pris’s 

publishing years (1963-1968).4 Also noteworthy is that while the discussion in this thesis 

portends to Quebec, this is because Parti pris itself claimed to represent the province. Yet, the 

history presented here is mostly Montreal specific in terms of the people and geographies 

involved. When Parti pris made claims or references to nature, it was usually in vague terms that 

idealized a certain image of nature, a landscape, or ‘wilderness’. The Partipristes were often 

vague when specifying these points, except that it was something outside of Montreal. The city, 

they excluded from nature. They saw it as an industrial-urban environment polluted by a 

continued history of colonization.  

 

Montreal in the 1960s and the Quiet Revolution 

During the 1960s, political activism in Quebec reached new heights. However, dissenting 

thoughts challenging the structure of power had begun much earlier in the province. Late 

nineteenth century and early twentieth century labour radicals, anarchists, communists, and social 

                                                
4 Connections between Parti pris and Expo 67 are not essential components to the larger arguments in this 
thesis. However, the exposition’s presence during the Parti pris years was unavoidable. At times, mention 
of Expo 67 in relation to Parti pris simply provide interesting tidbits, demonstrating examples of 
synchronicity between various topics during this decade. 
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democrats in the 1930s had already established the importance of dissent within politics.5 By the 

1950s, nonconforming intellectual thought had fractured Quebec’s ideological structure. This was 

especially true for certain working class neighbourhoods in Montreal.6 By the late 1950s in 

Montreal, with its diversity of cultures and the anonymity of crowds, dissent was easier to come 

by than elsewhere in the province. This was in sharp contrast to the homogenous, sometimes 

oppressive society of small-town or rural Quebec, where the hold of traditional elites was still 

strong.7  

Within Montreal, the proliferation of beat culture, jazz, poetry, folk music and theatre 

provided an atmosphere of excitement and avenues for rebellion stemming from the city’s avant-

garde cafés and taverns.8 In a loft above a garage on Saint-Dominique Street, young artists, poets, 

jazz musicians, and folk artists gathered to discuss politics and the state of Quebec’s colonized 

society. The loft was named Le Mas and became a gathering place for rebellious youth.9 After it 

was shut down in 1962 following a police raid for drugs and alcohol, the club’s regulars moved to 

a bohemian coffee house on Ontario Street called L’Enfer, that was also raided and shut down in 

1963. The following year, other meeting places for this same crowd of dissenting youth included: 

Le Op, a coffee house on Park Avenue near McGill University’s student ghetto; Little Vienna, a 

restaurant on Stanley Street near Sir George Williams College; Carré St-Louis, a diner on the 

corner of Saint-Louis Square; le Perchoir d’Haïti a restaurant on Metcalf Street; Le Grenier, a 

jazz club on crescent street; the Swiss Hut and Asociación Española, cafés on Sherbrooke street; 

                                                
5 Sean Mills, The Empire Within: Postcolonial Thought and Political Activism in Sixties Montreal. 
(Montreal & Kingston: McGill-Queen’s University Press, 2010), 40. 
6 André Levesque, Virage à gauche interdit: Les communistes, les socialistes et leurs ennemis au Québec 
1929-1939, (Montreal: Boréal Express, 1984), 147-149.  
7 José E. Igartua. “The Sixties in Quebec,” in Debating Dissent: Canada and the Sixties, ed. Gregory S. 
Kealey, Lara Campbell and Dominique Clément, (Toronto: University of Toronto Press, 2012), 249. 
8 Mills, The Empire Within, 40. See also S. D. Jowett, “No Quiet Revolution: Studies in the Sonic History 
of Montréal 1965-1975,” (PhD thesis, Department of History, Queen’s University, 2014), 23-38, on the 
“long sixties” and Montreal’s music scene as a medium for rebellion and vehicle behind the Quiet 
Revolution. 
9 John Gilmore, Swinging in Paradise: The Story of Jazz in Montreal, (Montreal: Véhicule Press, 1988), 
209. 
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Le mouton pendu, a café on avenue Christophe Colomb; and Librairie tranquille, a book store in 

the Latin Quarter on Sainte-Catherine Street.10 It was in these locales that ideas around 

decolonization began circulating and spreading within the city. 

The underground experiences Montreal offered during the late 1950s and early 1960s was 

liberating for many of those who frequented these hubs, and Montreal became the main stage for 

the manifestations of social and political change, especially, when compared to the often 

homogenous and at times oppressive society of rural Quebec.11 Yet for some individuals, this 

newfound openness to experiences and ideas reinforced the sentiment that this period (1950s-

1960s) was a time of repression and isolation. It was in the Carré St-Louis diner on the corner of 

Saint-Louis Square that writers and activists Gaston Miron and Pierre Vallières first talked about 

poetry and decolonization.12 Also important in the beginnings of anti-colonial discussions in 

Quebec was Raoul Roy. Almost singlehandedly founding Revue socialiste in 1959, his vision 

became the first to define the need for socialist decolonization in Quebec.13 The journal’s pages 

argued that French Canada needed to look to Algeria and Cuba for inspiration in order to 

overcome imperialism. Indeed, Revue socialiste cemented socialist decolonization within 

Quebec’s public sphere and Roy’s conception of French Canadians as an “ethnic class” that was 

opposing a foreign bourgeoisie acquired prominence amongst many dissenting voices in the years 

that followed.14 It was in the café ran by Roy, Le Mouton pendu on avenue Christophe Colomb, 

that he influenced some of the main decolonizing voices of the 1960s – some of the first members 

                                                
10 Ibid, 212-213. See also Sean Mills, “Democracy, Dissent, and the City: Cross-Cultural Encounters in 
Sixties Montreal,” in The Sixties in Canada: A Turbulent and Creative Decade, ed. M. Athena Palaeologu, 
150-164, (Montreal: Black Rose Books, 2009), 153.  
11 Gilmore, Swinging in Paradise, 210. 
12 Mills, The Empire Within, 41. 
13 Earlier sources that discussed decolonization in Quebec included: Laurentie, a journal founded by the 
right-wing separatist organization Alliance Laurentienne, it promoted a form of decolonization that hoped 
to by-pass democracy and consolidate a nationalist Christian social order based on corporatism. A more 
popular voice was Le Devoir’s André Laurendeau, who in the late 1950s often made comparisons between 
Quebec and colonized societies. See Mills, The Empire Within, 41. 
14 Ibid, 42. 
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of the Rassemblement pour l’Indépendance Nationale (RIN), the Front de libération du Québec 

(FLQ), and the journal Parti pris.15 

The late 1950s and early 1960s gave rise to a plethora of new kinds of literary avant-

garde movements in Quebec. However, discussions around decolonization were not yet as 

strongly entrenched as they would be in the following years with the founding of Parti pris in 

1963. Prior to that, the journal Cité libre was the main and most influential source in Quebec for 

disseminating nonconforming intellectual thought. It was vital to the province’s dissenting 1960s 

and to the foundation of Parti pris. Founded in 1950, Cité libre was the product of postwar urban 

and industrial expansion that coincided with the emergence of French Canadians who had 

experienced firsthand the ineptitudes of the ruling elites to deal with socioeconomic dislocation 

since the depression.16 Cité libre argued that for Quebec to modernize, it needed to overcome the 

handicap of clericalism and nationalism. The Citélibristes encouraged increased secularization 

and democratization, which they considered necessary for a new modern urban-industrial social 

order.17 Thus, Cité libre favoured Quebec’s urban rather than its rural experience.  

Cité libre defined itself as combating dogmatism or “totalitarian tendencies” of any kind 

in politics. In its search for the liberation of French Canada, Cité libre rejected arguments around 

ethnicity or taking nationalism as an essential starting point for its thoughts and endeavors. The 

journal’s philosophy could be summarized as support for democracy and individual liberalism, 

and disapproval of any universal panacea in politics, such as fascism, communism, social credit, 

or Marxism.18 Cité libre’s already extensive popularity grew in 1959 following the death of 

Premier Maurice Duplessis. With the electoral victory of the Liberals in 1960, and their re-

                                                
15 Jean-Marc Piotte, Un parti pris politique: essais, (Montreal: Vlb, 1979), 13. 
16 Two of the leading figures in the journal were founders and co-editors Pierre-Elliot Trudeau and Gérard 
Pelletier. Scrutiny of their formative years is revealing of Cité libre’s ideological assumptions. Michael D. 
Behiels, Prelude to Quebec’s Quiet Revolution: Liberalism versus Neo-Nationalism, 1945-1960, (Montreal: 
McGill-Queen’s University Press, 1985), 61. 
17 Ibid, 273-274. 
18 “Pour clore un incident,” Cité libre, no. 66 (April 1964): 2.  
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election in 1962, Cité libre positioned itself as the publication of choice to reflect the ongoing 

ethos of modernization undertaken by Premier Jean Lesage’s Liberal government.19 

Within Montreal, the circulation of dissenting ideas and nonconformists of all kinds 

challenged the structures of power in Quebec. These very discussions became the foundation for 

the Quiet Revolution’s legacy today. During this period, discussions commonly revolved around 

socioeconomic reforms and modernization within the province. Voices that discussed the 

colonization of French Canadians, who advocated for a socialist and postcolonial society and 

concerned themselves with ‘environmental’ issues and identity issues – the kind Parti pris 

discussed – were few and far between. The more common discussions of socioeconomic reforms 

and modernization were reflected in Cité libre.   

It is also reflected in the narrative prevailing today about the Quiet Revolution, typically 

understood to be between 1960 and 1966 with Lesage’s government. However, as historian Sean 

Mills points out, the narrative of the Quiet Revolution needs “to be challenged for what it ignores, 

supresses, and pushes to the margins of historical memory.”20 For Mills, the Quiet Revolution 

narrative that has been made mainstream in the historiography falls into the trap that Kristin Ross 

has called “a teleology of the present.”21 1960s Quebec is too often looked at solely through the 

lens of capitalist modernization. 

According to Ross, today’s capitalist and modernized society is represented as an 

accomplishment and logical outcome to the cultural and political forms of dissent seen in the 

1960s.22 For Ross, “by asserting a teleology of the present, the official story [of looking at the 

1960s through the lens of capitalist modernization] erases those memories of past alternatives that 

sought or envisioned other outcomes than the one that came to pass.”23 My thesis follows in 

Mills’ and Ross’ footsteps to reject this “teleology of the present” that has too often been applied 
                                                
19 Bélanger, Ruptures et constantes, 66. 
20 Mills, The Empire Within, 20. 
21 Ibid, 20. 
22 Kristin Ross, May ’68 and its Afterlives, (Chicago: University of Chicago Press, 2002), 6. 
23 Ibid, 6. 
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to the Quiet Revolution. Instead, I argue that one must consider the alternative social imaginaries 

that fuelled so much of this period’s dissent and that these were vital components to the larger 

narrative of the Quiet Revolution. Decolonization and environmentalism are two components that 

fit in this expanded definition of the Quiet Revolution. 

That said, capitalist modernization was an essential historical process that defined 

Quebec during the postwar years. During the 1940s and 1950s, the image most often associated 

with the province’s French Canadians was that of a clerical-dominated and agricultural society 

that found itself outside the mainstream urban-industrial North American way of life.24 As 

historian Michael D. Behiels showed, English-speaking Canadian journalists, politicians, and 

educators perpetuated this image of French Canadians despite acknowledging that hundreds of 

thousands of French Canadians lived in cities and participated in industrial occupations. These 

same commentators thought that upon ‘entry’ into the urban-industrial mainstream, the Catholic 

Church would cease to be a governing factor in the lives of French Canadians of all classes. Many 

also argued that upon ‘entry’ in this mainstream, the province would become ‘less’ French 

Canadian and English would become the majority language.25 This dated perception of Quebec 

and its French-speaking inhabitants was wishful thinking on the part of some English-speaking 

Canadians. Yet, as Behiels persuasively argues this image has warped the historical 

interpretations of Maurice Duplessis’ l’Union Nationale government, 1944-1959. The vast 

majority of English-speakers, in and outside Quebec, supported Duplessis’ nationalist and 

religiously conservative government. Especially welcomed was Duplessis’ unwavering 

commitment to greater and rapid development of the province’s natural resources.  

With the death of Duplessis and the arrival of Lesage’s government, there was a general 

perception by many Quebeckers that the previously traditional and religiously conservative 

Quebec had been challenged. Heralded by some as the death of the ancien régime or la grande 

                                                
24 Behiels, Prelude to Quebec’s Quiet Revolution,3.	  	  
25 Ibid, 3-5. 
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noirceur, modernity had “arrived” into Quebec to replace the province’s archaic socioeconomics 

and political institutions.26 The arrival of the Quiet Revolution with Lesage’s government lived 

up to these expectations of modernization. This was seen with the far-reaching reforms and 

bureaucratic change in areas such as: education, hospitalization, social welfare, and important 

services like hydro-electricity. However, there was no consensus for how this modernizing 

process was interpreted amongst Quebec’s French-speaking intellectuals and activists. 

Essentially, two competing ideological currents emerged. Labour activists, social scientists, and 

Cité libre expressed a liberalism that emphasized freedom of expression, secularization, renewal 

of liberal democratic traditions, and the rejection of French Canadian nationalism (that was seen 

as a burden from the Quebec of old). The other competing ideological current was neo-

nationalism. It concerned itself with reconciling French Canadian nationalism alongside the 

changing socioeconomic realities post 1960.27 Much of the social and political movements that 

appeared in Quebec during the 1960s fit more closely with this latter ideological current; Parti 

pris was no exception. 

From 1960 till 1967, this modernization process was looked upon quite favourably by the 

left and by those amongst the general public who had sought to steer away from the religiously 

conservative regime of the Duplessis years. With the arrival of Lesage, there was a lot of 

optimism in general towards the ongoing Quiet Revolution and the changes that were brought 

forward in the province’s economy and politics. Alternative concerns such as “postcolonial-

environmentalism” were still ideas in their infancy and only expressed by a small minority in 

Quebec. Thus, there was a contrast of sorts between a capitalist-modernization ethos – understood 

                                                
26 Ibid,4. Duplessis died in September 1959; his successor Paul Sauvé died in January 1960. Jean Lesage 
won the following election in June 1960.	  
27 Ibid, 6-7. 
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though a specific lens of liberalism – and the circulation of more radical dissenting ideas – or 

alternative social imaginaries – like decolonization and environmentalism.28 

These two competing assessments of the Quiet Revolution were apparent in Montreal. On 

the one hand, Montreal with its plethora of locales to discuss radical ideas, became a centre for 

circulating arguments on decolonization and environmentalism. On the other hand, Montreal 

became the centre of attention for the province’s modernization efforts. Between 1963 and 1967, 

Montreal experienced unprecedented transformation as massive construction projects were 

undertaken in order to prepare the city for hosting the 1967 World’s Fair, or Expo 67. The aim of 

these construction projects was to consolidate the exposition and Montreal into a celebration of 

“transnational urban modernism.”29  Expo 67 epitomized this capitalist-modernization ethos. 

Other than a small minority of complainants, the exposition and the construction projects that 

accompanied it were in general looked upon favourably by the city’s populace. It was not until 

after Expo 67 that criticisms of the exposition and the city’s newly built infrastructure were 

widely circulated.30  

The planning for Expo 67 was an extensive project. Montreal’s city officials needed to 

renovate the city’s infrastructure so as to accommodate the millions of visitors projected to visit.31 

                                                
28 On the subject of Quebec nationalists in the 1960s and concerns with the environment see Ian McKay 
Rebels, Reds, Radicals: Rethinking Canada's Left History, (Toronto: Between the Lines, 2005), 46-47. On 
the subject of “imaginative freedoms” and the importance of narrative when discussing concepts of nature 
see William Cronon, “A Place for Stories: Nature, History, and Narrative,” Journal of American History, 
vol. 78, no. 4 (1992): 1351. Historian Liza Piper has argued that most Canadian historians working with 
concepts of nature utilize a cultural-intellectual approach built upon Cronon’s essay The Trouble with 
Wilderness so as to emphasize that “Nature is socially constructed to maintain hegemonic social relations 
across a number of epistemological sites, from colonialism, to capitalism, to racism.” Liza Piper, “Knowing 
Nature Through History,” History Compass, vol. 11, no. 12 (2013): 1140. 
29 Bryan Palmer, Canada’s 1960s: The Ironies of Identity in a Rebellious Era, (Toronto: University of 
Toronto Press, 2009), 427. 
30 Infrastructure reforms were widely welcomed. Some thought of these construction projects as too good to 
be true. As the Montreal Gazette claimed in 1965, “to the average citizen, the province’s ambitious plan 
may appear to be a dream that can’t possibly come true.” (This optimism seems to have been caused by 
Montreal’s troubling traffic situation). Bob Hayes, “Dream Highways Soon a Reality,” The Montreal 
Gazette, May 15, 1965.  
31 On April 27, 1967, the opening day of the World’s Fair, 569,500 visitors surged onto Parc Jean-Drapeau. 
By the end of the exposition on October 29, 1967, over 50 million visitors had passed through Expo 67’s 
turnstiles. See Palmer, Canada’s 1960s, 428. 
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To prepare for this, starting in 1963, Montreal undertook several big building projects. Most 

dramatic was the creation of the artificial Notre Dame Island next to Saint Helen’s Island, so as to 

form Parc Jean-Drapeau: Expo 67’s venue. This required dumping 25 million truck loads of 

landfilled into the middle of the St Lawrence river, where previously stood only a barren 

peninsula and some mud flats.32 One commentator in the 1960s named the newly made island 

“utopia,” reflecting the exposition’s obsession with technological sophistication.33 In preparation 

for the exposition, Montreal also had to expand its road network so as to prepare for the millions 

of automobiles estimated to make the visit. This included building the Décarie Expressway, the 

Turcot interchange, expanding other highways, and building the Louis-Hippolyte Lafontaine 

tunnel under the St. Lawrence river. In addition to these projects, extravagant pavilions were built 

intended specifically for Expo 67, and countless new hotels, parking lots, residences, shops, and 

streets were moved or altered with the new Metro and transit system completed in 1966. The 

logistics and investments these construction projects demanded was unprecedented for Quebec.34 

In the span of five years, Montreal’s urban environment experienced drastic change. The city’s 

landscape was literally changing and transforming itself anew.  

Parti pris’ presence in Quebec coincided at the same time Montreal was being rebuilt 

(1963-1968). The journal’s arrival on the Quebec stage coincided with unprecedented change in 

political and social discussions – unprecedented change that was mirrored by the physically 

changing landscape of the city. What exactly Parti pris thought about this new and changing 

urban environment is a complicated question to answer. It is safe to say that the Partipristes also 

joined in the overwhelming optimism the news outlets demonstrated in regards to Expo 67 and 

the newly built infrastructure that accompanied the exposition. Yet, the Partipristes were also 

critical of the modernization project that Expo 67 embodied. They were critical of its “bourgeois” 
                                                
32 Ibid, 426. The landfilled was taken from the Montreal metro’s excavations, a public works project that 
was already underway before the announcement of Expo 67. 
33 Ibid, 426. 
34 Ministère de la voirie, “Rapport de l’exercise au 31 mars 1967,” in Rapport de l’exercice = Annual 
Report, (Quebec: Ministère de la voirie, 1962-1967), 7-8. 
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and “capitalist” nature.35 Typically however, Parti pris was critical of the existing infrastructure, 

urban landscape, and architecture found in Montreal. When describing their own city, the 

Partipristes accused Montreal as manifesting the colonized nature of Quebec society.  

Despite the Partipristes’ issues with Expo 67 and what it embodied, the exposition itself 

demonstrated some level of concern with the environment. This will be further discussed in 

chapter one; as it looks at the origins of the environmental movement and how the historiography 

has interpreted its origins; how Quebec fits in this historiography; and where Parti pris was 

positioned towards environmentalism, and towards Expo 67 and the urban changes that 

accompanied the exposition. The chapter will then shift to discussing postcolonialism, 

specifically how some historiographies have connected environmentalism and the decolonization 

ideas from the 1960s, and from the French-speaking colonial world. The discussion will then 

connect these points to the context of 1960s Quebec and the writers behind Parti pris. 

Chapter two looks at how Parti pris was formed; how the city of Montreal had an 

important influence on the Parti pris philosophy; and how the Partipristes appropriated 

postcolonial arguments to relate to their views on nature and Quebec’s rural landscape. The 

discussion will focus on the issues Parti pris had with French Canadian identity. Specifically, 

with how the Partipristes criticized influences from the Church, and viewed its importance in 

society as a consequence of colonialism; viewed Montreal’s urban environment as continuously 

perpetuating the ills inherited from this colonial past; and argued that this colonialism had 

pervaded every aspect of their lives, including their class, race, and sexuality.  

Chapter three looks at how Parti pris came to an end in summer 1968; how the protests 

in May 1968 failed Parti pris’ hopes for the future, with the October Crisis cementing this feeling 

of hopelessness; and how the Partipristes responded. Specifically looked at in this chapter are the 

three Parti pris founders: Jean-Marc Piotte, Paul Chamberland, and Pierre Maheu. During the 

                                                
35	  Jacques Folch, “Montréal et son Expo,” Liberté, vol. 5, no. 4 (1963): 362. 	  
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1970s, Piotte continued his political-activist engagements, specifically focusing on union 

activism. Whereas, Chamberland and Maheu turned to the counterculture movement, and turned 

their attention to to the environmental movement.  
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CHAPTER ONE 

An Optimistic Future Collapses: The Origins of Environmentalism in 
Quebec, Expo 67, and Connections through the Lens of Decolonization 

 

The capitalist-modernization ethos that swept through Montreal in the 1960s was a result 

of the Quiet Revolution and the building projects required for Expo 67. This ethos was overtly 

optimistic about the city’s future. It is here of interest to point out that this modernization project 

was occurring at the same time that environmentalism was starting to make headway as a social 

movement. As aforementioned, recognizing alternative social imaginaries is vital to appreciating 

the larger picture of 1960s dissent. Environmentalism was one such alternative. It worked to raise 

awareness of certain environmental concerns that marked the period, including overpopulation, or 

Malthusianism; water, air, soil, and nuclear pollution; and resource depletion.1 Environmentalism 

arrived on the public scene by grounding itself on scientific based arguments.2 By providing 

objective knowledge on the natural world, scientific research rationally persuaded society to think 

of its environment differently and to be concerned with pollution beyond political borders.3  

By its founding in October 1963, it is safe to say that the Parti pris members were 

familiar with this new wave of environmental concern. Overpopulation, water and air pollution 

were recurring topics of discussion when the Partipristes discussed Montreal. Criticisms of 

nuclear pollution rarely appeared in Parti pris, yet it was a topic that manifested itself when 

criticizing the United-States and its military-industrial complex. Resource depletion was a topic 

                                                
1 This differed from the environmental concerns for the 1980s-1990s period, which concentrated on acid 
rain, the ozone layer, and forestry and wildlife protection. It also differs from modern-day environmental 
concerns, that have shifted towards energy issues, biodiversity, and climate change. Laurel Sefton 
MacDowell, An Environmental History of Canada, (Vancouver: UBC Press, 2012), 246. 
2 John R. McNeill, “Observations on the Nature and Culture of Environmental History” History and 
Theory, vol. 42, no. 4 (2003): 9. One of the consequences of scientific research is that it is constantly 
complicating perceptions of the environment and raising new issues to be discussed. See MacDowell, An 
Environmental History of Canada, 246. 
3 Jedediah Purdy, After Nature: A Politics for the Anthropocene, (Cambridge, MA: Harvard University 
Press, 2015), 259-260.  
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the Partipristes often addressed when discussing Quebec. Typically mentioned were that mining 

and foresting industries were “colonized,” as Parti pris put it, by English Canadian and American 

capital.4 While Parti pris was familiar with the environmental concerns of the 1960s, to describe 

the Partipristes as environmentalists would be inaccurate. However, they were not ecologists like 

others in the decade’s environmental movement, meaning they were not entirely grounded in or 

providing scientific based arguments. Nor was this Parti pris’ intent; the journal was open about 

its biases and its agenda. Scientific objectivity transcending borders when discussing pollution or 

nature was not Parti pris’ aim. Instead, the journal’s discussions were Quebec specific – this 

suited their neo-nationalist agenda and their mission for decolonization.  

Prior to the 1960s, many had been concerned about the environment. For instance, some 

have situated the origins of environmentalism with early nineteenth century conservation efforts, 

others have considered the early urban movements that addressed the hazards of life in the 

industrial city. 5 Industrialization and urbanization were accompanied by problems of air and 

water pollution, hazardous waste, and public health issues.  Urban reform movements arose to 

deal with such problems, paralleling the conservationist movement that had appeared in the 

previous decades.6 Some of Parti pris’ writings discussing Montreal’s urban environment 

resembled these concerns with industrial-urban reform. 

The reason why these examples have not been considered the beginnings of 

environmentalism is because these environmental problems were dealt with in a manner that 

suggested they were solvable in the short-term. For instance, when the public pressed for better 

pollution control or sanitation in cities, civil engineers typically responded by controlling the by-

products of industry as opposed to changing its processes and outcomes.7 Until the 1950s, 

pollution control was seen as an engineering problem that could “be solved without regard to any 
                                                
4 Jean-Marc Piotte, “Notes sur le milieu rural,” Parti pris, vol. 1, no. 8 (May 1964): 12-13. 
5 MacDowell, An Environmental History of Canada, 5. 
6 Robert Gottlieb, Forcing the Changes: The Transformation of the American Environmental Movement, 
(Washington, DC: Island Press, 1993), 46-47. 
7 Ibid, 86. 
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political, social, or economic questions.”8 Environmentalism rejects such an understanding of 

pollution control. Environmentalism also differed by moving concern beyond the local. Previous 

environmental concerns had placed their emphasis on specific geographical locations such as 

urban-industrial areas. Concern did not extend beyond these artificial borders. Environmentalism 

requires recognizing that such borders are futile artifices and that environmentalism has no 

borders.9 As aforementioned, Parti pris was staunchly concerned with the local. However, for 

Parti pris pollution was not solvable in the short term. The Partipristes identified the processes 

and outcomes of this pollution as the result of colonization in Quebec. 

By the 1960s, environmentalism started being defined in terms recognizable to today’s 

ears. During this period, environmentalism established itself into a social movement that 

resonated amongst many, especially youths.10 One of the main reasons explaining this factor was 

Rachel Carson’s fight against pesticides. Most scholars agree that if there is a year in which 

environmentalism was born, it was 1962, when Carson published Silent Spring.11 It was her work, 

more than any other, that mainstreamed environmentalism in North America.12 Silent Spring was 

critical for shaping how environmentalism has been conceived. It was less important as a 

scientific study than for its holistic perspective. This is because environmentalism’s ideological 

status is that of a resistance movement. In other words, Carson’s vision was an alternative social 

imaginary that established itself alongside the dissenting 1960s.13 As historian Gary Koll has 

pointed out, Silent Spring articulated ecology as a “subversive subject – as a perspective that cut 

against the grain of materialism, scientism, and the technologically engineered control of 

                                                
8 Ibid, 87. 
9 Purdy, After Nature, 259. 
10 Charles T. Rubin, The Green Crusade: Rethinking the Roots of Environmentalism, (Toronto: Maxwell 
Macmillan Canada, 1994), 10. 
11 Of note however, Jedediah Purdy has argued that Carson’s Silent Spring represented the first instance 
when environmental thinking was spread en masse to the public. He refers to Henry Fairfield Osborn Jr.’s 
publication, in 1948, of Our Plundered Planet as the first paper to demonstrate ecological thinking or 
environmentalism. See Purdy, After Nature, 243-244. 
12 MacDowell, An Environmental History of Canada, 5. 
13 Gary Kroll, “Rachel Carson – Silent Spring: A Brief History of Ecology as Subversive Subject,” 
Reflections, vol. 9, no. 2 (2002): 16. 
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nature”14 Silent Spring was more than an anti-pesticide argument; it was a radical essay that 

attempted to wake up a populace quiescent to the techno-scientific control of the world. 

According to Koll, Carson’s vision was never realized. Nonetheless, Silent Spring’s legacy was 

“the adoption of a very healthy and widespread skepticism concerning the scientific control of 

both the body and the environment.”15  

The arrival of environmentalism was made possible by the fact that scientific inquiry had 

made the issue of chemical pollutants noticeable for the first time. This allowed Carson to raise 

the alarm about the effects of the pesticide Dichlorodiphenyltrichloroethane (DDT) and other 

chemical pollutants. Carson’s book resonated with people by showing how they were not immune 

to ecological disruptions caused by DDT. Rather, as biological beings, they were intrinsically 

connected to the natural world.16 The debates around DDT that followed the publication of Silent 

Spring took place in a rapidly changing political and economic landscape that signaled an end to 

North American postwar prosperity. Thus, these debates emerged within a larger discussion about 

the meaning of industrial capitalism and environmental protection in a global age.17 

The ideas around environmentalism and nature that developed in the postwar period were 

not all pessimistic or foreboding when it came to predicting future environmental outcomes. 

Some had optimistic aspirations as to how environmental change could be controlled for the 

benefit of humanity. 18 However, this was a matter of contention; some referred to this optimistic 

outlook to ‘solve the environment’ for human benefit as utopian.19 Such optimism was typically 

manifested by stressing the importance of science and technology as the solution to all 

environmental issues. The problem with such an outlook is that science is taken for granted. 

                                                
14 Ibid, 16. 
15 Ibid, 16. 
16 David Kinkela, “The Paradox of US Pesticide Policy during the Age of Ecology,” in Nation States and 
the Global Environment: New Approaches to International Environmental History, ed. Erika Marie 
Bsumek, David Kinkela, and Mark Atwood Lawrence, (New York: Oxford University Press, 2013), 118-
119. 
17 Ibid, 116. 
18 Rubin, The Green Crusade, 12-13. 
19 Ibid, 69. 
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Typically, this results in politics being ignored as a potential to solve environmental issues.20 For 

many, environmentalism has been constructed as apolitical.21 This was not the case however for 

the Partipristes. The journal was always concerned with politics. However, Parti pris also 

showed signs of this “optimistic outlook to solve the environment,” except that in their vision of 

solving environmental issues, decolonization was the end result.  

Although this account of 1960s environmentalism is generalized from a largely American 

perspective, it also played out in Canada, including Quebec. Within the province and in the rest of 

the country this kind of environmentalism – inspired by Carson’s Silent Spring – was typically 

manifested though activism on university campuses.22 Another way 1960s environmentalism 

manifested itself in Quebec was through the ‘optimistic and utopian outlook’ discussed 

beforehand. This was most clearly seen in Montreal during the city’s massive infrastructure 

expansion undertaken to prepare for Expo 67.  Scientific inquiry had raised public awareness 

about the environmental concerns of overpopulation, pollution, and resource depletion.  At the 

same time, the science that fed this very pessimism also inspired some more optimistic outlooks 

such as how to build things. During the postwar period, counterculture movements in general 

inspired some to consider alternative ways to live and alternative ways to build cities. This was 

exemplified at Expo 67.23 The construction projects that accompanied the exposition aimed to 

                                                
20 This is discussed by John R. McNeil in reference to how American historiography in general has 
abstained from discussions connecting politics and environmentalism. This is an argument he makes 
because of how environmental history, typically, has either a cultural or a scientific perspective. Whilst, the 
political perspective for doing environmental history has been ignored. McNeil, “Observations on the 
Nature and Culture of Environmental History,” 34. 
21 Jedediah Purdy sees the environment having been constructed as both “politics” and “anti-politics,” 
throughout American history. By “anti-politics,” Purdy refers to how nature is at times seen as non-
democratic and culturally constructed so as to limit people from having equal access to the environment. 
See Purdy, After Nature, 30-40. The apolitical construction of environmentalism can be seen as having 
persisted till the modern-day. For instance, the debates that have surrounded the Kyoto Accord are lax 
because of the reliance and hubris with which science and technology is upheld. See MacDowell, An 
Environmental History of Canada, 5. 
22 Ibid, 17. 
23 Douglas Murphy, Last Futures: Nature, Technology and the End of Architecture, (London: Verso, 2016), 
2-3. 
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make Montreal a modern, world-class metropolis. As a Montreal journalist explained it, there was 

an “energetic commitment to transnational urban modernism.”24 

In 1963, massive construction projects were undertaken to build the infrastructure and 

facilities required for Montreal to host the fair. These construction projects included: highways, 

hotels, overpasses and bridges, tunnels, and the building of Notre-Dame island (the artificial 

island on which Expo 67 was held). When all of these construction projects began, there were few 

voices crying out about the potential environmental repercussions. This made sense considering 

that Montrealers desperately wanted this new infrastructure.25 It also makes sense considering 

environmentalism was still in its infancy; these construction projects began only a year after the 

publication of Silent Spring. 

In the spring of 1963, a group of Canadian scholars and scientists met at a conference in 

the small town of Montebello Quebec to select a theme that would serve as a guideline for the 

1967 exposition. The theme they came up with was the title of a book from French author 

Antoine de Saint-Exupéry, Terre des hommes. The inspiration for the official theme came from a 

passage in Terre des hommes, where the main character looks out an airplane at night and 

becomes aware of the fragility of human existence on the earth bellow.26 The intention behind the 

motto was to encourage the exhibits at Expo 67 to describe “the efforts made by man to 

understand his environment. How does man adapt to his new environment? How does he modify 

it given his particular knowledge and abilities? How does he re-adapt to his newly created 

environment?”27 Terre des hommes presented an optimistic future, one where technological 

innovation assured a prosperous and environmentally secured future. In the book, the airplane 

becomes a metaphor for technological advancements surveying the natural world. Despite its 
                                                
24 Sean Mills, The Empire Within: Postcolonial Thought and Political Activism in Sixties Montreal. 
(Montreal & Kingston: McGill-Queen’s University Press, 2010), 38. 
25 Claire Poitras, “A City on the Move: The Surprising Consequences of Highways,” in Metropolitan 
Natures: Environmental Histories of Montreal, ed. Stéphane Castonguay and Michèle Dagenais, 
(Pittsburgh: University of Pittsburgh Press, 2011), 170. 
26 Ibid, 170. 
27 “How Expo 67 Got its Theme,” The News and Eastern Townships Advocate, April 27, 1967. 
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optimism, the argument behind this choice for a theme reflects the same argument espoused by 

1960s environmentalism, namely, the concern for how the environment is changing for the whole 

of humanity and how pollution problems can be adapted to, or solved for the long-term. 

Exhibits that best encapsulated the exposition’s theme were architect Moshe Safdie’s 

Habitat 67 and architect Richard Buckminster Fuller’s Biosphere. Habitat 67 was a response to 

the environmental concerns about overpopulation and land depletion.28 One journalist described 

the structure as “dedicated to man and his environment, […], symbolizing energetic commitment 

to transnational urban modernism.”29 The Montreal Biosphere was made to represent human 

ingenuity to mimic, control, and improve upon the natural world, but also to demonstrate the 

fragility of the natural world.30 Today, the Biosphere serves as a museum dedicated to the 

environment. Other pavilions from Expo 67 also demonstrated environmental concerns.31 After, 

Expo 67, these pavilions were utilized for the Man and His World exhibition opened in the 

summer seasons between 1968 and 1984. 

Expo 67 was not the first to demonstrate optimism about environmental concerns. Expo 

58 in Brussels, the first World’s Fair in the postwar period,  also had emphasized technological 

innovation and concern for the earth’s future well-being.32 Yet, Expo 67 was somewhat unique in 

that it represented the last example of “great optimism” for the environment’s future. This is 

something that would only be understood in later years. Montreal’s exposition coincided with the 

high point for technological innovation and optimism.33 The fair occurred at a point when North 

                                                
28 Murphy, Last Futures, 21. 
29 Bryan Palmer, Canada’s 1960s: The Ironies of Identity in a Rebellious Era, (Toronto: University of 
Toronto Press, 2009), 427. 
30 Fuller’s original design for the biosphere involved suspending a “second geodesic sphere” on which 
Fuller planned to set what he called “The World Game.” His proposal was an interactive map of he earth on 
which visitors would be able to see information about raw materials, shipping routes, energy consumption, 
population growth, and other georgraphical and technical facts. See Murphy, Last Futures, 25-26. 
31 Ibid, 16. 
32 René Brion and Jean-Louis Moreau, “Business at the Service of Humanity?,” in Expo 58: Between 
Utopia and Reality 134, ed. Gonzague Pluvinage, (New York: Lanoo Publishers, 2008), 134. 
33 For instance, with the Apollo programme nearing its attempt to land on the moon, Expo 67 had a strong 
focus on the space race.  
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America’s accelerating progress was just about to reach its height – before the economic and 

energy downturn experienced in the 1970s negated this optimism.34 

By the end of the 1960s and into the early 1970s, increased public awareness and new 

scientific data gave cause of concern for Montreal’s newly built infrastructure.35 For instance, the 

newly formed Federal Department of the Environment criticized the Décarie Expressway (built in 

preparation for Expo 67) for proving to be a kind of sink where carbon monoxide fumes 

collected; because the Décarie is a depressed highway, polluting gases were prevented from 

escaping readily. Nearby residents noticed the poor air quality despite the smooth traffic flow on 

the newly made structure.36 

Also contributing to this changing attitude or loss of optimism for an environmentally 

secured future were the establishment of Quebec’s first two environmental non-governmental 

organizations (ENGOs). La Société pour vaincre la pollution (SVP) and its English-speaking 

counterpart the Society to Overcome Pollution (STOP) were both founded in Montreal the same 

year, 1970. The work of these two ENGOs consisted of refuting the environmental optimism of 

the past by raising awareness about the consequences that accompanied Montreal’s newly built 

urban landscape. In their first year, an article in the Montreal Gazette  referred to SVP and STOP 

as doing “good work in acquainting the people of Greater Montreal of the perils of pollution.”37 

Although they were the first two ENGOs in Quebec, neither of these organizations worked alone. 

Following the first Earth Day on April 22, 1970 there was an explosion of groups in Quebec – 

most often in Montreal – concerned with the environment. Between 1970 and 1980, Quebec’s 

Environmental Ministry found that some 500 ENGOs had been created within the province.38  

                                                
34 Murphy, Last Futures, 13-14. 
35 Poitras, “A City on the Move,” 176. 
36 Bill Carroll, “Décarie Expressway a carbon monoxide hazard,” The Montreal Gazette, June 29, 1971. 
37 Arthur L. Dawe, “Letters: Pollution Probe Phosphate Content Figures,” The Montreal Gazette, June 3, 
1970. 
38 M. Harnois, Les groupes environnmentaux du Québec, (Québec: Ministère de l’Environment, 
Gouvernement du Québec, 1986), 58. 
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This history of Quebec’s environmentalism has, so far in this thesis, fit with the 

generalized understanding of environmentalism. Typically, the roots of environmentalism in 

Quebec are perceived to have originated from the United States – with the legacy left behind by 

Rachel Carson. Most argue that Quebec’s environmentalism was then cemented in 1970 with the 

founding of STOP and SVP, or on an institutional level with the establishment of the province’s 

first ministry of the environment, also established in 1970.39 This interpretation of ‘the path 

towards environmentalism’ follows a narrative that has become mainstream within North 

American academia. The historiography has become reliant on a narrative that sees “pre-

environmentalism” originating with concerns over conservation efforts, industrialization, and 

urbanization. This narrative determines environmentalism to have appeared onto the public scene 

in 1962 with the publication of Silent Spring, and with the response given afterwards by the 

counterculture movement and by the youth that acted as a voice for the movement.40 

The fact that such a narrative has become pervasive within the history of 

environmentalism (and even within the field of environmental history) has led some to question 

whether there are other examples or historical processes that could be looked at. Some responses 

are sceptical about this very question, arguing for example that the Canadian experience and 

historiography has been subject to the same narrative as seen in the United-States.41  Others have 

attempted to downplay the importance of the American influence by focusing on international 

works. For instance, in reference to Quebec, historian Stéphane Castonguay has argued that the 

history is actually closer in semblance to Europe’s model for understanding the environment and 

                                                
39 Jane E. Barr, “The Origins and Emergence of Quebec’s Environmental Movement: 1970-1985,” (PhD 
diss., McGill University, 1995), 99.  
40 This is in reference to the previous points discussing the origins of environmentalism and how the North 
American (especially American) perspective has become the ‘common sense’ way of explaining 
environmentalism. Works such as: Purdy, After Nature, William Cronon, “The Trouble with Wilderness or, 
Getting Back to the Wrong Nature,” in Uncommon Ground: Toward Reinventing Nature, ed. William 
Cronon, (New York: W.W. Norton & Co., 1995), and Tina Loo, States of Nature: Conserving Canada’s 
Wildlife in the Twentieth Century, (Vancouver: UBC Press, 2006), demonstrate this common narrative. 
41 Matthew Evenden and Graeme Wynn, “54,40 or Fight: Writing Within and Across Borders in North 
American Environmental History,” in Nature’s End: History and the Environment, ed. Sverker Sorlin and 
Paul Warde, (London: Palgrave Macmillan, 2009), 216. 
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environmentalism.42 Looking at the literature on environmentalism, humanist and 

environmentalist Rob Nixon says it is striking how American-centric it is.43 This is surprising 

when considering concerns with the environment should not be limited by borders. 

 

Connecting Postcolonialism and Environmentalism 

Some however, have taken exception to this American and Western-centric view on the 

origins of the environmental movement. Instead, some turned to postcolonial theory to advance 

the environmental movement. Parti pris did so specifically by looking at the theorists who wrote 

about Africa and the West Indies. Within current postcolonial theory, some have taken issue with 

environmentalism, or more precisely, the understanding of environmentalism that has been made 

mainstream. For instance, Nixon argues that American natural history writing has erased the 

history of colonized peoples. This usually manifests itself through discussions focused on the 

myth of “empty land” or on discussions of wilderness. 44 On the other hand, discussions in 

postcolonial theory are also advocating for environmental approaches within the field, arguing 

that environmentalism and talks of decolonization are interconnected. Postcolonial theorist Pablo 

Mukherjee has argued that if it seems strange to be “greening postcolonialism,” this is due to the 

legacy left behind by the scholars in the 1970s who shaped the field without paying attention to 

the talks of decolonization in the previous decade “and the importance placed on land, water, 

forest, crops, rivers, the sea – in other words on the centrality of the environment to the 

continuing struggle of decolonization.”45  

The question of whether postcolonial theory says anything about nature is connected to 

broader debates about its genealogy. It is a matter of looking at what debt environmentalism owes 
                                                
42 Stéphane Castonguay, “Faire du Québec un objet de l’histoire environnementale,” Globe: revue 
internationale d’études québécoises, vol. 9, no.1 (2006): 21. 
43 Rob Nixon, “Environmentalism and Post Colonialism,” in Postcolonial Studies and Beyond, ed. Ania 
Loomba, et al. (Durham and London: Duke University Press, 2005), 235. 
44 Ibid, 235. 
45 Pablo Upamanyu Mukherjee, Postcolonial Environments: Nature, Culture, and the Contemporary Indian 
Novel in English, (Basingstoke, UK: Palgrave Macmillan, 2010), 46. 
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to anti-colonial liberation and to the praxis of the French poststructuralists and decolonizing 

voices.46 For instance, this can be seen by looking at the writings of Aimé Césaire, Amilcar 

Cabral, Jacques Berque, Léopold Sédar Senghor, Édouard Glissant, Albert Memmi, Jean-Paul 

Sartre, and Frantz Fanon. These voices were influential in 1960s Quebec, especially amongst 

discussions in venues in Montreal like the cafés, restaurants, taverns, that the Partipristes 

commonly frequented. Parti pris turned to these postcolonial theorists in order to explain their 

own identities and in the process their vision of nature. 

Poet Aimé Césaire, writing about colonized Martinique, was perhaps the first amongst 

the decolonizing voices to have clearly demonstrated connections between postcolonialism and 

environmentalism. For Césaire, there was no doubt that colonialism’s brutality was necessarily 

expressed as a form of environmental oppression.47 Poet Amilcar Cabral, writing about Africa, 

was another who saw the liberation struggle from colonialism as deeply connected to the 

environment. Cabral saw continuity between human economies and non-human nature. Cabral 

wrote “Culture plunges its roots into the physical reality of the environmental humus in which it 

develops, and it reflects the organic nature of the society.”48 As a poet, Césaire also wrote using 

sensational imagery. His writing often alluded to nature as a metaphor for how colonialism 

affected the West Indies. It is not the mere use of natural imagery that made both Césaire and 

Cabral so-called “green,” but as postcolonial theorist Pablo Mukherjee explained, it was Césaire’s 

and Cabral’s understanding that there is continuity between human economies and nature (even if 

this ‘nature’ is conceptualized as ‘untouched’ by humans). According to Mukherjee, Césaire and 

Cabral understood that there were always environmental repercussions to human activity and 

                                                
46 Jennifer Wenzel, “Reading Fanon Reading Nature,” in What Postcolonial Theory Doesn’t Say, ed. Anna 
Bernard, Ziad Elmaisafy, and Stuart Murray, (New York: Routledge, 2016), 185-86. 
47 Mukherjee, Postcolonial Environments, 47. 
48 Ibid, 47. 
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culture, colonization included.49 For Césaire and Cabral, colonialism pervaded every aspect of 

their lives; there was no escaping it. As such their respective nation’s landscape was colonized. 

Frantz Fanon in his seminal book The Wretched of the Earth is perhaps the voice from 

the decolonizing world that best exemplifies the connection between postcolonialism and 

environmentalism. His explanation of decolonization drew heavily upon his training in medicine 

and psychiatry. This explained his recurring use of organic metaphors and the vocabulary of 

biology – often writing of muscles, breath, disease, life and death. Fanon’s philosophy and his 

vision of humanism highlighted life’s dependency on land and the natural riches that land 

provides. For Fanon, these riches were exploited by the colonizer. For Fanon, resistance to 

colonialism emerged not simply in life, but in life as it engaged with land.50 The humanism Fanon 

advocated for highlighted life’s dependency on land – on natural riches. Thus, Fanon’s 

conceptualization of life held a specific meaning as existing between living beings and the earth. 

Fanon placed tremendous importance on land, according to his process of decolonization; land 

provides food and gives dignity to life.51 In a passage from The Wretched of the Earth, he stated: 

“for a colonized people the most essential value, because it is the most meaningful, is first and 

foremost land.”52 For many of the Partipristes, Fanon was their favourite postcolonial theorist. 

His conception of life and a colonized landscape shaped Parti pris’s philosophy and how the 

journal described the Quebec landscape (more on this in chapter two). 

Another way of seeing how Fanon connects to environmentalism is to discuss how 

similar his writing is to Carson’s Silent Spring. As Rob Nixon has argued, the Fanon-Carson 

connection is not incidental.53 Fanon published The Wretched of the Earth a year before Silent 

Spring. In his book, Fanon discusses the issues that accompany the use of DDT. Fanon argued 

that DDT was on the same level as Christianity for irreversibly poisoning and infecting “as soon 
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as they [the French colonizers] come into contact with the colonized, their traditions, their 

myths.”54 He also took issue with the overt use of science and technology to fix environmental 

issues.55 In other words, he took issue with the overt optimism that future innovations could take 

care of environmental problems. Fanon’s Marxist lens and his advocacy for the use of violence in 

the face of colonialism shaped his philosophy into a call to action. Hence, environmental 

problems were to be met as pressing issues and not optimistically regarded as fixable issues for 

the future. 

A potential criticism of why Fanon’s writing might not correlate to environmentalism is 

that his discussions on nature were at times dramatized and abstained from scientific language, a 

criticism that can also be applied to Carson. For instance, this was seen with how Silent Spring 

referenced pollution as a “shadow” intruding into people’s lives to bring death. Her vision of 

death appealed to the emotions: the dying of the birds – the silent spring without bird songs. The 

information Carson related was not new; it was how she related it that was innovative and 

captured the attention of the public in the 1960s.56 Her critics accused her of emotionalism, yet it 

was precisely her appeal to emotions that convinced so many to pay attention to pollution’s 

invisible dangers. Another reason for why Carson was so popular in North America was the Cold 

War context in which Silent Spring was situated. According to Carson, the military-industrial 

complex was to blame for pollution. Her criticisms against the increased militarization of Cold 

War America was another reason for why her message spoke to a large audience.57 Carson was 

able to attract a large readership by tapping into an already existing protest against American 

geopolitics, namely nuclear armament and the Vietnam War. This is contrary to Fanon, who did 

not draw upon Cold War geopolitical logic. His environmental concerns were discussed solely 
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through the prism of the ongoing decolonization process. Parti pris can be viewed as falling on 

both sides of this spectrum. 

Analyzing the decolonizing voices demonstrates how there were various ways to arrive at 

a philosophy or mindset that produced environmentalism. It also demonstrates how the 

postcolonial world understood environmentalism regardless of claims to the movement’s origins 

in the United-States. This is an almost obvious point to make considering peoples from the 

decolonizing world experienced similar environmental issues as North Americans did in the 

postwar period. Frantz Fanon took issue with DDT because French authorities sprayed whole 

regions of Algeria with the chemical pollutant in an effort to combat malaria.58 North Americans 

were concerned over the environmental repercussions of nuclear bomb testing. So were Algerians 

were too, considering France tested its nuclear weaponry nearby in the Sahara.59 The difference 

for Fanon’s Algeria was that the culprit identified for these environmental problems was the 

colonizer.    

Appropriating arguments from the French decolonizing world, Parti pris was rooted in 

the arguments of these postcolonial theorists. Doing so led Parti pris to both surprising and 

troublesome conclusions. Yet, it also allowed the Partipristes to make arguments and points that 

fitted nicely with their agenda for socialist-decolonization. Using Fanon, Césaire, Memmi, 

Senghor, and Sartre, the Partipristes made uses of postcolonial arguments on subjects varying 

from: appropriating colonized landscapes, collectivization, infrastructure building, romanticisms 

of traditional rural images, négritude, innate (or spiritual) connections to soil and agricultural 

vocations, male sexual potency, colonial gazes, nationalism, etcetera. To make sense of Parti 

pris’ often confusing arguments and appropriation of these points, it is useful to have an overview 
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of how the postcolonial theorists rationalized these points (chapter two will further detail how 

Parti pris rationalized this). 

Fanon’s valorization of land was tailored to his concerns for developing both a national 

consciousness and national culture amongst the colonized. According to his philosophy, this 

development required an appropriation of land. In The Wretched of the Earth, Fanon discussed 

how decolonization could fall into the trap of “recolonization,” whereby, bourgeois elites come to 

amass the country’s natural resources and wealth. Because of this problem, Fanon envisioned his 

call to revolution as requiring collectivization around land, so that natural ressources could be 

shared and not monopolized by bourgeois elites. This confirmed with Fanon’s view that only 

peasants could be revolutionaries.60 Fanon’s concern for the appropriation of land is not about 

private property so much as about collective action.61 This argument can by seen by looking at 

Fanon’s example of building a bridge in a decolonizing country. In The Wretched of the Earth, 

Fanon says:  

If the building of a bridge does not enrich the consciousness of those working on 
it, then don’t build the bridge, and let citizens continue to swim across the river 
or use a ferry. The bridge must not be pitchforked or foisted upon the social 
landscape […] but, on the contrary, must be the product of the citizens’ brains 
and muscles […] The bridge in its entirety and in every detail can be integrated, 
redesigned, and reappropriated. The citizen must appropriate the bridge. Then, 
and only then, is everything possible.62 
 

To Fanon, “the earth can be transformed though the work of citizens, who come to appropriate 

that transformation.”63 For Fanon, the appropriation in this passage is about collective action. 

Living beings directed towards taking action – of building a bridge – shows the emergence of life 
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in a decolonizing nation, “a life that requires the earth to be transformed and the muscles and 

brains of those who transform it.”64 

Fanon’s valorization of land rejected a form of conservatism that sought renewal of 

traditional rural landscapes. Unlike other decolonizing voices, Fanon rejected attempts to find 

spiritual renewal in the African continent.65 For instance, Fanon responded to Césaire citing the 

latter’s argument that “By dint of thinking of the Congo / I have become a Congo humming with 

forests and rivers.”66  Fanon criticized his fellow Martiniquais writer by saying: “It thus seems 

that the West Indian, after the great white error, is now living in the great black mirage.”67 Thus, 

Fanon rejected romantic connections to African soil. He was also against Césaire’s views on a 

‘universal blackness’ or négritude. For Fanon, “grouping all Negroes together under the 

designation of ‘Negro people’ […] deprives them of any possibility of individual expression.”68 

Unlike Césaire, Fanon thought African soil served as a poor rallying point for a transnational 

movement against racism.69 

Another angle to look at how postcolonialism and environmentalism connect is to look at 

the poststructuralist and postcolonial conception of négritude. In Notebook of a Return to the 

Common Land, Césaire identifies négritude with nature and opposes it to the technological 

achievements of Europe, identified with the city (or urbanization).70 He stated “my negritude is 

neither a tower nor a cathedral […] it plunges into the red flesh of the soil.”71 By connecting his 

idea of négritude with nature, Césaire was able to give his concept the moral high ground in 
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opposition to what he saw as the “technological imperatives ordering European civilization.”72 

Césaire’s intent was to negate the colonial and White value system; his writings were a criticism 

against what he termed White reason. He described négritude as a momentary lapse in 

“irrationality” or “madness” – in the sense that it was a refusal of accepted realities.73 

Within the context of decolonization, négritude was an attempt by the colonized to re-

appropriate culture against the culture imposed by the colonizer.74 The most recurring criticism 

brought against négritude is that whilst trying to combat colonialism it also maintained colonial 

ideas, or, as Jean-Paul Sartre explained it: “racist antiracism.” In response to this very criticism 

brought against négritude, Sartre answered that it was true, but only as a temporary measure 

towards a full national liberation that would surpass the colonial plight.75 Albert Memmi 

answered that it was an “imaginative act of protest,’” to serve higher purposes in the 

decolonization process. For Césaire, négritude was meant to create the “imagined memory” of 

another life in Africa, nearly synonymous with “nature.”76 As aforesaid, this was exemplified by 

his call to “becoming the Congo.” Césaire’s intent was to appropriate Europe’s “technological 

imperatives” or reason. His concept of négritude and his appeal to Africanism was an 

imaginative act of protest against colonialism. This was seen with such statements as: “I have 

become a Congo resounding with forests and rivers / where the whip cracks like a banner.”77 This 

quote provides a genealogical origin and an identity, suggesting that in one’s imagination lies the 

force of a nation. Senegalese poet Léopold Sédar Senghor’s definition of négritude was grounded 

in an understanding that human existence itself constituted a dynamic relationship with the non-
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human material universe. For Senghor this ‘oneness’ within the universe is “discovered by the 

Europeans” when it had been, for centuries, at the basis of African philosophies and science.78 

Like Césaire, Senghor’s Africanism equated négritude alongside nature. 

Whilst Césaire coined the term négritude, it was Senghor who systematized it and 

popularized it into an ideology that later supported his political ascension as the president of 

Senegal. Senghor differed from Césaire by emphasizing that black culture was the product of an 

innate black “nature.” Senghor arrived at this conclusion by drawing upon colonial 

ethnographers. Although he emphasized African sources to his philosophy, as scholar Nigel 

Gibson argues, it would be possible to identify European sources for every one of his ideas, 

including Catholicism which he connected alongside his definition of négritude.79 

Sartre’s Orphée noir or Black Orpheus, an introductory essay to one of Senghor’s 

anthologies, represents one of the most important attempts to understand négritude as a 

movement. Sartre distinguished between what he referred to as Césaire’s “subjective” négritude 

from Senghor’s “objective” négritude.80 His examination of the concept and his attempt to define 

négritude led him to the conclusion that Senghor’s definition was most accurate. Sartre 

essentially adopted Senghor’s view of the concept, as Nigel Gibson argued “privileging an almost 

ontological division between White and Black.”81 For Sartre, the objective part of a universal 

blackness “is not the lived experience of colonialism [as Césaire would argue] but Black nature, 

and he [Sartre] has a tendency to see the Black as synonymous with the peasant and with the 
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earth.”82 According to Sartre and Senghor, Africans were defined by their innate connection to 

nature, to the soil, to being peasants. The “technological imperatives” that governed Europeans 

made them unfulfilled in life.83 Unlike Césaire, Sartre did not disassociate négritude from these 

“technological imperatives” that Césaire opposed. On the matter, Sartre says: 

Actually, it is not true that the black man has no techniques: the connection between 
any human group and the exterior world is always technical in one way or another. 
And inversely, I shall say that Césaire is imprecise: Saint-Exupéry’s airplane folding 
the earth below like a carpet is a means of disclosure. However, the black man is 
first of all a peasant; agricultural technique is ‘righteous patience’; it trusts in life, it 
waits. To plant is to impregnate the earth; after that, you must remain motionless and 
watch [and be fulfilled with this rapprochement to nature, or peasantry].84 

 
Following this passage, Sartre compares this understanding of an “objective” négritude with the 

objectivity of the White worker. 

Techniques have contaminated the white peasant, but the black peasant remains the 
great male of the earth, the world’s sperm. His existence is great vegetal patience; 
his work is the yearly repetition of holy coïtus. Creating and nourished because he 
creates. To till, to plant, to eat, is to make love with nature. The sexual pantheism of 
these poets [Césaire and Senghor] is undoubtedly what will impress us first of all: it 
is in this that they join the dances and the phallic rites of the Negro-Africans.85 
 

As Gibson has argued, Sartre’s acceptance of an “objective” négritude alongside the use of 

metaphors for “natural” Black male sexual potency reflects his uncritical acceptance of Senghor’s 

négritude. This results in the propagation of colonial ethnographers’ emphasis on “the phallic 

rites of the African Backs, custom, and timeless African cultural forms, as well as the 

conventional image of the Black’s sexual potency.”86 

Sartre and Senghor proclaimed a Black essence – an ‘innate quality’ – that defined their 

conception of an “objective,” always static, négritude. On the other hand, Césaire’s négritude was 

defined by its being an “imaginative act of protest.” His view of négritude was “subjective;” it 
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sought liberation and change; it was a revolutionary ideal. The same could be said for Fanon’s 

conception of négritude, despite him having taken issue with the concept of a ‘universal Black 

consciousness’.87 He defined négritude as a “psyche of ascent,” calling it a revolutionary leap in 

consciousness. As Gibson explained it: “The White creates the Black, but it is the Black who 

counters with negritude. This self-discovery is ‘remarkable’ precisely because it is a dynamic 

movement, not a static condition.”88 Fanon’s humanism and his philosophy was always one of 

action – to bring about change. 

Steeped in Fanon’s arguments and familiar with the other postcolonial theorists as well, 

Parti pris emulated these arguments on négritude. Literally, Parti pris referred to French 

Canadians as “nègres” and justified this by using Fanon’s argument that it was a leap in 

consciousness. To protests against white French Canadians making use of négritude, Parti pris 

often responded that the ends justified the means, that it was “racist antiracism” to quote Sartre, 

as did the Partipristes. The journal often referenced Sartre’s Black Orpheus’ and Senghor’s 

understanding of négritude. For the Partipristes, it confirmed certain views that they had on 

arguments about their “innate connections to nature and landscapes” (further discussed in chapter 

two). The Partipristes also seem to have been obsessed with discussing and connecting ideas of 

race and sexual potency. Nor, was Parti pris the only group during the 1960s, or even 1970s, to 

have fetishized Black sexual potency. As Sean Mills has shown, Dany Lafferière’s first book (one 

of Quebec’s most renown literary figures) brought to the forefront public discussions of sexuality 

and race that had till that point permeated Quebec society.89 

Throughout the 1960s, négritude persisted as one of the few contentious issues that split 

the Partipristes’ opinions. Some – like the founders of the journal – argued that it was a rhetorical 
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means, “an imaginative act of protest” to quote Memmi. Others, believed their position in society 

as equivalent to that of the Black experience, arguing that they were truly “nègres.”90 Although 

the founders of Parti pris had some reservations about négritude, they still often utilized the term 

to make their arguments. They typically did so by relating it with the ills they viewed in society 

and the colonialism they viewed as victimizing French Canadians. 

Another troublesome practice within Parti pris was the appropriation of indigenous 

identity. This worked in a similar register to how the Partipristes appropriated négritude. 

According to Mills, during the 1960s “in order to imagine themselves as the indigenous 

population, Quebec liberationists [Parti pris included] needed to ignore the existence, both past 

and present of Aboriginal communities in the province.”91 Parti pris founder, André Major 

claimed indigenous ancestry; yet his literary works stereotyped indigenous peoples alongside the 

idea of the “noble savage.”92 Raoul Roy claimed that all French Canadians were legitimately 

Natives because of the “métissage” that occurred in New France.93 

Within the Parti pris texts, indigenous peoples were sometimes referenced to. This was 

done either by Partipriste-claimants to indigeneity; or more often the term indigenous, or 

“Indian” was dropped in discussions about nature and the exploitation of natural resources. This 

was not unique to Parti pris. During the 1960s-1970s, the environmental movement tended to 

generalize indigenous peoples as being “ecological.” This was an inversion of older ideas of 

“primitive and natural Indians.”94 Indigenous peoples were essentialized to what has been termed 

“ecological angels.” It was the idea that some groups of people were innately closer to nature and 
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caused no negative effects on the environment. This was a problematic viewpoint for it ignored 

indigenous peoples’ agency upon the environment and replicated colonial concepts of 

“primitiveness and noble savages.”95 Parti pris was guilty of using references to indigenous 

peoples as “ecological angels.” The same could also be said for how the journal made use of 

négritude. The Partipristes – similar to Sartre and Senghor – essentialized négritude as an innate 

connection to nature. The term “ecological angels” has also been used in reference to how some 

in the 1960s-1970s essentialized women as possessing closer ties to nature; this was typically 

done by invoking images of “Mother-Earth.”96 Parti pris also made connections between women, 

nature, and the Quebec landscape (further details in chapter two).  

Concerning the Caribbean landscape, Césaire placed importance on land through poetic 

imagery and by focusing on the forces of nature. Fanon was less insistent on these points. 

Because Fanon sought appropriation through work; he insisted on the transformation of land. 

Hence, Fanon rejected the idea that land is timeless and pure – he argued it needs be transformed 

for the new decolonized country.97 His insistence on the transformation of land is in line with 

environmentalism for acknowledging the continuous presence of environmental change and the 

environmental footprint human beings have on nature. This is contrary to Césaire, whose 

description of nature is idealized as pristine and untouched from human influence.98 This is a 

view that is much closer to conceptions of “wilderness” in the Western tradition which led to the 

conservation efforts before the 1960s.99 Although conservation efforts endured, this view of 

nature was disavowed by environmentalism in later years, with the understanding that nature was 

never without the ecological footprint left behind by human beings.  
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For Fanon, the colonized world’s nature was already transformed by the colonizer. Thus, 

there was no ‘pristine nature’ as described by Césaire. Fanon described the colonizer’s violence 

as directed to life, to both the colonizer’s body and landscape. Fanon saw that the colonizer’s 

violent appropriation of land implied that it was physical transformation. He argued that “cutting 

railroads through the bush, draining swamps, and ignoring the political and economic existence of 

the native population are in fact one and the same thing.”100 According to Fanon, this violent 

transformation fostered the life of the colonizer not the colonized. As such, the colonized – under 

the colonizer’s gaze – came to blend in with the landscape itself. In The Wretched of the Earth, 

Fanon argued that: “In Algeria there is not simply domination but the decision, literally, to 

occupy nothing else but a territory. The Algerians, the women dressed in haiks, the palm groves, 

and the camels form a landscape, the natural backdrop for the French presence.”101 Because 

decolonization reappropriates land and fashions it anew, Fanon said there must be a “reliable 

survey” to ascertain as to what the land should be used for.102 According to Fanon’s humanism, 

infrastructure is important: “there are houses to be built, schools to be opened, roads to be laid 

out, slums to be torn down, cities to be made to spring from the earth, men and women and 

children to be adorned with smiles.”103 Parti pris made similar points as this when discussing 

landscapes and infrastructure (further details in chapter two). 

Fanon’s argument for transforming the colonized landscape and this argument’s 

connection to environmentalism shares similarities to other historical examples. For instance, this 

can be seen with the late nineteenth century German idea of Heimatschutz. Literally translated to 

“homeland preservation,” the Heimatschutz movement appeared in Germany in response to 

industrialization. The movement was characterized by specific designs on technical and industrial 
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buildings in typically rural landscapes as well as on architecture and design in general.104 The 

movement was meant to synthetize homes, buildings, roads, fences, fields, hedges, woods, 

riverbanks, bridges, and other physical components of the landscape deemed scenic or 

aesthetically appropriate to the Heimat – the homeland.105 In Germany, nature preservation and 

conservation efforts developed closely with Heimatschutz, to ensure the protection of traditional 

German houses and villages. To future ecologists this alliance between environmentalism and the 

Heimat was unpopular. Yet, in a similar vein to how Carson’s Silent Spring appealed to emotions 

and popularized the environmental movement, Heimatschutz and its connections to German 

nationalism made nature preservation popular, hence supporting the environmental movement in 

the 1960s.106  

Why bring up this idea of Heimatschutz? Because, it demonstrates connections between 

nationalism and environmentalism, and how nationalism could make appeals to idealized states of 

nature that could sensitize the masses to preserving nature and in turn make them receptive to 

environmentalism. Other examples can also be pointed at. For instance, in the United-States, late 

nineteenth century conservation efforts defined and idealized certain landscapes as “American;” 

the equivalent was true for Canada.107 One can also identify ‘quasi-nationalism’ in the writings of 

Césaire, Senghor, Sartre, and Fanon. Their understandings of decolonization and of liberated 

nations also had an idealized vision of nature – a vision, that they all agreed upon was a peasant 

nature. Tilling the landscape – reappropriated from the colonizer – was an act of liberation in the 
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Michigan Press, 1997), 3-5. 
106 Joachim Radkau, Nature and Power: A Global History of the Environment, trans. Thomas Dunlap (New 
York: Cambridge University Press, 2008), 323.  
107 On romanticized visions of the American landscape see Purdy, After Nature, 151. On similar visions for 
the Canadian context see Loo, States of Nature, 66. 
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decolonization movement. It also gave them (the previously colonized) a better understanding, 

and a closeness to nature that (for Senghor and Sartre) made them better than the colonizers. 

 

Competing Identities and Visions of Nature in Quebec 

 Jumping back to the context of 1960s Quebec, it begs the question what was the idealized 

vision of nature during the Quiet Revolution? There was a certain vision of nature defined by the 

period’s modernizing project and the Lesage government’s reforms. This was a pragmatic, 

utilitarian, and optimistic vision. This was seen with the nationalization of Hydro-Québec; with 

Expo 67 and the infrastructure changes that were brought to Montreal. This was a vision of nature 

defined by the Quiet Revolution’s project for capitalist-modernization; it was defined by the 

liberalism in Cité libre. Opposing this vision were the other voices of dissent. The latter was a 

vision of nature defined by the neo-nationalism of the 1960s and by Parti pris.  

Exactly how these different neo-nationalist movements and Parti pris defined their 

idealized vision of nature is a complicated matter, especially when looking at Parti pris. In the era 

of African decolonization, Quebec nationalists were steeped in anti-colonial literature, from Karl-

Marx to Frantz Fanon.108 These anti-colonial nationalists saw the relevance to their own situation 

of an “international conjecture marked by the fall of European imperialism.”109 Following the 

Algerian War, Quebec intellectuals and writers started defining themselves as being colonized.  

They identified themselves as part of the racial oppression denounced in the works of Césaire and 

Fanon.110 Some went as far as identifying with the idea of négritude. This was most infamously 

remembered through Felquiste Pierre Vallières’s 1968 autobiography Nègres blanc d’Amérique, 
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or White Niggers of America, published by Éditions Parti pris.111 Such influences stemming from 

the decolonizing world ran deep across the spectrum of Quebec’s dissenting 1960s. For instance, 

the most leftist political faction in Quebec’s feminism during the 1960s  had largely integrated 

references to colonialism (inspired by Frantz Fanon and Albert Memmi) as analysis.112 

The spectrum of calls for Quebec’s decolonization had been evident as early as the 1940s 

with the “Montreal school of historical writing” arguing that Quebec had never recovered from 

the conquest of 1760.113 Maurice Séguin, one of the founders to this school of thought had argued 

that the collapse of New France to Anglo-American conquest was a major disaster in the history 

of French Canada. This was, he stated, “a catastrophe that tore this young colony out of its 

protective, nurturing environment, impairing its organization as a society and a budding nation, 

condemning it to annexation, to political and economic subordination.”114 Séguin’s comments on 

the destruction of a “nurturing environment” is reminiscent of Césaire’s writing about how 

Martinique lacked a “nature” to escape colonialism. Both writers pointed to the idea that the 

environment of their respective country-nation had been polluted by a colonizing force. This 

demonstrated synchronicity between these two writers.115  

The idea that the colonizer is a force for environmental degradation is a theme that also 

appeared in Édouard Glissant’s book Le sel noir, where he argued that “all geographies are 

tortured” by colonization. For the neo-nationalist intellectuals, poets, and writers of the 1960s, 

Quebec was also a “tortured geography.”116 The dissenting voices for the Quiet Revolution were 
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heavily influenced by the decolonization movement. These voices inherited the legacy first left 

behind by Césaire’s poetics. Images of landscape, the sun, soil, blood, and the recurrent metaphor 

of disease to denounce colonialism inspired certain neo-nationalists in Quebec.117 Césaire’s 

influences expanded beyond the French Caribbean; his language, or rhetoric, for denouncing 

colonialism was instrumental to the ‘decolonization movement’ that inspired Quebec in the 

1960s.  

 These ideas of anti-colonialism and the connections with nature appeared amongst the 

most radical publications of the Quiet Revolution. This could be seen in the publications from 

Parti pris.118 The journal’s importance to the Quiet Revolution was its insistence that French 

Canadian alienation was the material and psychological consequence of colonialism.119 Parti 

pris’s immersion in arguments taken from Césaire, Senghor, Sartre, Memmi, and Fanon was such 

that it is hard to distinguish between what arguments were original to the journal and what was 

borrowed from the decolonizing world.120 

To present-day understandings of postcolonialism, some of the ways the arguments from 

the decolonization movement were put to use by White Québécois males seem surprising and 

unorthodox to say the least. Yet, even some of the French poststructuralists and voices from the 

decolonizing world accepted the use of such arguments in Quebec. For example, after the October 

Crisis in 1970, Jean-Paul Sartre accepted that Quebec was a colonized society.121 Albert Memmi, 

commentating on the interpretations to his book The Colonizer and the Colonized, said he 

expected the response given by “Algerians, Moroccans, and African negroes” but he did not 

expect the response from: 
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Other peoples, subjected in other ways, certain South Americans, Japanese and 
American negroes – interpreted and used the book. The most recent to find a 
similarity to their own form of alienation have been the French Canadians. I 
looked with astonishment on all this, much as a father, with a mixture of pride 
and apprehension watches his son achieve a scandalous and applauded fame.122 
 

Acting as President of Senegal, Léopold Sédar Senghor too responded to the events around Expo 

67, and particularly to French President Charles de Gaulle famous “Vive le Québec libre” speech 

given at the exposition and the criticism the French and international Press expressed. Senghor 

presented de Gaulle as the champion of Quebec’s embattled French-speaking people. He claimed 

that the French President was justified in his action and he criticized the Canadian government for 

treating French Canadians like second-class citizens.123 

The craze around decolonization that was most prominent in Quebec during the 1960s 

was short-lived; it lived largely through Parti pris and its readership. But, ideas around 

decolonization were less popular after the 1960s. Politics and attitudes towards the colonial past, 

towards the Quebec territory, towards French Canadian identity, and towards the separatist 

movement changed. The discourse in Quebec society changed as well: French Canadian identity 

became Québécois, calls for socialist revolution became liberal reform, and decolonization efforts 

turned to sovereignist efforts. In the collective memory of the province, de Gaulle’s call for 

Quebec liberation was remembered more so than the arguments for decolonization. His call to 

liberation inspired and became a motto for the sovereignist cause in the following decades. The 

comments by Sartre, Memmi, and Senghor towards Quebec’s calls for decolonization were 

largely forgotten in the collective memory. 
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CHAPTER TWO 
Parti pris’ Ideology, its Crisis, its Endeavours, at the Crossroad with 

Modernization, Postcolonialism, and Environmentalism 

 

During its publishing years, Parti pris brought together decolonization and the Quebec 

landscape. The Partipristes connected colonialism and its pervasiveness to all issues discussed 

within the journal, including nature. The journal emerged on the Quebec scene, building upon the 

Citélibriste legacy, yet also specifically challenging the precedent set by Cité libre. In opposition 

to the individualism put forward by Cité libre, Parti pris pushed forward the idea of collectivity – 

“a new us.”1 Of all the groups working to define a project of Quebec decolonization, Parti pris 

was the most successful and had the greatest impact on the larger language of dissent in the 

1960s.2 The journal did so by taking inspiration from the very same French poststructuralists and 

decolonizing voices discussed beforehand.  

The idea for founding Parti pris emerged amongst the discussions of a small group of 

young Montrealers. Growing up on the poorer neighbourhoods on the east-side of Montreal, Jean-

Marc Piotte and André Major discussed philosophy, literature and politics together. In May 1963, 

the duo, joined by Major’s friend André Brochu, moved into an apartment in the east-end of the 

city. Paul Chamberland who studied philosophy with Piotte at l’Université de Montréal lived 

across the street. Seeking the help of another young writer, Pierre Maheu joined the group and 

together the five friends founded Parti pris in October 1963.3 Publishing between 1963 and 1968, 

Chamberland and Maheu were the pillars of the journal. Quantitatively, in terms of pages 

published, they surpassed the other collaborators of the journal, with the notable exception of 

                                                
1 André J. Bélanger, Ruptures et constantes: quatres idéologies du Québec en éclatement: La Relève, la 
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former Citélibriste Gérald Godin.4 The journal included some former Citélibristes who had 

rejected the Cité libre creed, typically because they sided in favour of nationalism and in favour 

of Parti pris’s more radical and dissenting views. Parti pris’ readership in Montreal concentrated 

around McGill University and l’Université de Montréal – in the downtown area of Montreal – 

Parti pris had 800 subscribers and a circulation of 4000 publications by the end of its first year.5 

Over its lifespan, Parti pris would acquire the participation of over a hundred individuals.6 

According to Piotte, who wrote Un Parti pris politique: essais, which was an 

autobiography of sorts recounting his time spent with Parti pris (and includes samples of his 

Parti pris writings), he and Parti pris took inspiration from the writings of Cité libre. The 

Partipriste position agreed with Cité libre that the state of affairs in Quebec did not respond to the 

new urban-industrial social order. Cité libre had responded by encouraging the ongoing Quiet 

Revolution’s efforts for modernization. In other words, Cité libre’s liberalism celebrated the 

commitment to “transnational urban modernism.” Contrary to their predecessors, Parti pris 

valued the importance of Quebec nationalism. According to Piotte, the province’s nationalism 

was rooted in a backwards idea that continuously valorized cultivators and the rural milieu.7 This 

was an opinion shared throughout the writing team of Parti pris. Contrary to the writers of Cité 

libre, the Partipristes typically thought alike and wrote as a team.8 Parti pris took issue with this 

valorization of the rural because they considered it as stereotyping French Canadians as 

“backwards,” as propagating the image of the agricultural “habitant,” and as removing French 

                                                
4 Stéphanie Angers and Gérard Fabre, Échanges intellectuels entre la France et le Québec, 1930-2000: les 
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Canadians from equal participation in the new urban-industrial social order, in other words, as 

removing them from the new modernizing project. 

Piotte described his experience with Parti pris as living under a state of rupture. The 

journal rejected identifying French Canadian nationalism with the past because anything before 

the 1960s Parti pris considered to be colonial and hence perpetuating Quebec’s colonization. For 

Piotte, this was a “rupture” because it was a rejection of his identity and of his coming of age in 

Quebec during the 1950s. It was also “rupture” because the journal opposed the left’s intellectual 

current directed by Cité libre. Separatist, socialist and secular, Parti pris also opposed the 1950s’ 

nationalist-catholic ideology under the Duplessis regime. Consequently, the Partipristes criticized 

the clerical ideology still prevalent at the beginning of the 1960s. For instance, Raoul Roy, who 

had been the first to envision socialist decolonization for Quebec continued to uphold the 

importance of religion for French Canadians. Roy wanted to gear Catholicism towards his goals 

for Quebec socialism and separatism.9 Thus, the Partipristes disassociated themselves from the 

ideology prevalent amongst other intellectuals on the left. Hence, Parti pris placed itself apart 

from the province’s past and the present state of affairs upon their arrival in 1963. In many ways, 

they created their own unique faction. 

With the plethora of topics and arguments Parti pris addressed, the journal was best 

known for its promoting of and propagating of joual: the Québécois manner of speaking French 

as opposed to the international Parisian French. For Parti pris, joual represented how Quebec had 

been cut from the culture that should have nourished it (France). Parti pris was also critical of the 

international French valorized above joual, and was specifically dissatisfied that it was enforced 

in les collèges classiques.10 For the Partipristes, their joual was the most flagrant manifestation of 

their dispossession. This “proletariat-speaking” – as some termed it – demonstrated their 
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colonized identities.11 This was an argument that emulated similar points made by Césaire who 

identified what he saw as a “Black French.”12 

Reporter Malcolm Reid described his impression upon first reading about Parti pris in an 

article in Le Devoir. He first thought to himself,  “not another frank, outspoken, liberal sheet.”13 

The article in Le Devoir had described Parti pris  as being “separatist, socialist, and secularist.”14 

Reid’s disinterest in the article reflected the commonness of such ideas circulating in Quebec at 

the time. By the early 1960s, many left intellectuals were separatist, many called themselves 

“socialist,” and many were favourable to the separation of Church and state.15 Yet, Parti pris was 

different. As Reid described it, suddenly the journal became real. At an English Catholic high 

school, attending a Parti Socialiste du Québec (PSQ) meeting, Reid received from Pierre Maheu 

and read his first copy of – and the first issue of – Parti pris. For Reid, it was unique compared to 

other publications at the time. It was not secularist, it was atheist; it was not socialist, it was 

Marxist; and its separatism was anti-colonialist, striking a tone similar to the FLQ manifesto. 

“And somehow, it was all one thing; not three.”16 

Malcolm Reid was one of the sources best acquainted with the Parti pris team. Working 

as a reporter, he followed and reported on the journal from its early activity in 1963 till 1966. He 

wrote a book, The Shouting Signpainters, that recounted his time spent with Parti pris. Roughly 

the same age as the Partipristes, Reid spent three years forming relations with the Partipristes, he 

described being on familiar terms with Chamberland, Maheu, and Major, whom he considered 

friends. Reid, an Ottawa native, with a leftist and Anglophone background intrigued members of 

Parti pris as much as he was fascinated with the journal’s radical members and their points of 
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view. Yet, Reid admitted himself that he was never close to the Partipristes’ daily lives.17 Reid is 

of interest because he caught on early to how unique and influential Parti pris was in 1963 and 

would be in the following years. Also of interest is how Reid approached the journal’s members, 

understood them, and interacted with them in the same locales the Partipristes spent their time in 

Montreal’s downtown discussing their ideas, for example in the Swiss Hut or the Asociación 

Española.18  

Reid’s reporting on Parti pris was interesting for capturing the background details to 

Parti pris’ existence, or the arguably important minutia of who the partipristes interacted with 

and where. Their gathering spots were mainly on Sherbrooke Street, between the respectable old 

French-catholic institutions in the east and the chicer art galleries and dress shops further west. 

Located on Sherbrooke Street, Reid described the Swiss Hut (a tavern that admitted women) as 

“taken over by youths living downtown, growing beards and wearing rough clothes, seeking 

comradeship in their rejection of bourgeois life.”19 The same was true for the Asociación 

Española, where the considerable Spanish immigrants of the city, francophones, and 

Anglophones (it was near McGill University) gathered to discuss dissenting ideas.20 It was in 

such locales that the Partipristes interacted with Marxist ideas, discussed Fanon, met other 

groups of dissidents; including members of the journal Liberté, Felquistes, and others. At 

Librairie tranquille, a bookstore, the Partipristes could meet other bohemians and purchase the 

period’s revolutionary writing. It was also where visitors could purchase a copy of Parti pris.21 At 
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Le perchoir d’Haïti, a restaurant, the Partipristes could listen to live performances and poetry 

readings of Césaire and other sources originating from the West Indies.22 

Part of what made Parti pris unique was how it was influenced by the decolonizing 

world. Discussing the journal’s founding members’ main influences, Jean-Marc Piotte listed: the 

Algerian and Cuban revolutions, Karl Marx, Aimé Césaire , Jean-Paul Sartre, Jacques Berque, 

Albert Memmi and Frantz Fanon.23 The Partipristes were not experts in analyzing the writings of 

these decolonizing voices. They admitted it themselves. Each had his favourite author, which they 

understood in limited ways and which they juxtaposed with other texts with complete liberty and 

without theoretical rigor.24  

Parti pris represented a break with the past. Commenting on the surprise of readers who 

questioned why the Partipristes continuously referred to Cité libre, often by referring to their 

writers as “our fathers,” Piotte described himself as being haunted to relate Parti pris to Cité 

libre, because the latter represented a past that Parti pris was moving away from yet still 

expressed some nostalgia towards.25 In the 1950s, Cité libre had represented hope in an epoch of 

obscurity under Duplessis. So, when Parti pris started distancing itself from and criticizing Cité 

libre, Piotte and others were criticizing a certain part of themselves, taking distance from a certain 

past.26 Parti pris  did not want to fall into the pragmatism Cité libre exemplified. Instead, Parti 

pris, as even the journal’s name suggested (taken from one of Sartre’s essays), embraced dogma 
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and universal ideas.27 Yet, the publication was never an intellectual authority; it never seriously 

tried to be. The average age amongst the Parti pris team was twenty-four and they were mostly 

romantics, for the most part educated in philosophy and literature.28 Parti pris was original within 

the domain of Quebec ideas. Yet, the ideas the journal put forward were not meant for an 

academic setting. This was contrary to how Cité libre presented itself. Rather, Parti pris 

presented itself as an avenue for dissent, for youth protest, as Piotte put it “it made for excellent 

pamphleteers.”29  

Parti pris’s political project revolved around transforming Quebec into an independent 

and socialist society. This transformation would encompass all spheres of life, from poetry and 

literature to cinema and sexuality.30 Thus, when discussing the state of affairs within Quebec, the 

texts were not solely political or philosophical. Parti pris also published creative writing, from 

fiction to poetry. These creative liberties were essential to the Partipriste movement.31 Literature  

and culture in general was an integral part of dissent amongst the Quebec left in the 1960s.32 

As a way of introducing the Partipriste philosophy to the public, Parti pris rendered the 

conquest of 1760 fundamental to the fate of French Canadians. Hence, Parti pris emulated the 

arguments made in the previous decade by Maurice Séguin’s historical account of New France’s 

collapse. His school of thought – at the Université de Montréal – argued that the conquest was the 

reason for Quebec’s “backwardness.” This was contrary to the school of thought at the Université 

Laval which argued that instead it was Quebec’s clericalism that was responsible for the 

province’s “backwardness.” Cité libre would have agreed with the latter, whilst Parti pris agreed 

                                                
27 With its vigorous defense of personal liberty, Cité libre was against any dogma, against ‘des partis pris’. 
The literal translation is ‘sides taken’ but it translates better to ‘biases.’ The idea for the title “Parti pris” 
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30 Mills, The Empire Within, 55. 
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with both schools of thought.33 This understanding of the conquest was also similar to priest and 

historian Lionel Groux’s discussions on the topic in the 1940s. Groux’s theorized that French 

Canada had a national identity that had been taken away after the conquest. Groux understood 

this identity to be defined by its French heritage and its Catholicity.  

Parti pris’s theory differed in that it could not define a national identity – attaching 

identity to Church and empire was an unattractive idea for this leftist group in 1960s Quebec. 

Faced with this dilemma, Partis pris was forced to start to reflect on of the very absence of 

identity amongst Quebeckers.34 According to Paul Chamberland and other Partipristes, this 

absence of identity normalized French Canadian alienation and normalized the conquest.35 For 

Chamberland, this process reduced the French Canadian to the status of minority against the 

English Canadian majority. According to him this was accomplished through the collaboration of 

the minority to the edification of the majority.36 This explanation by Chamberland exemplifies 

how entrenched Parti pris was within talks of decolonization. His account of the minority 

collaborating to the benefit of the majority emulates Fanon’s discussions on the colonized 

collaborating with the colonizer in The Wretched of the Earth.37 

From its very first issue, Parti pris was entrenched in discussions of decolonization that 

emulated the decolonizing voices of the twentieth century. In the journal’s first publication in 

October 1963, a sort of Partipriste manifesto outlined the editors’ (Paul Chamberland and Pierre 

Maheu) aims for the upcoming issues. The first clause of this outline claimed that the alienation 

suffered by French Canadians was caused by their status as colonists who were continuously 

exploited by the colonizer. At the political level, Parti pris claimed that the provincial 

government was without any real power to represent the needs of French Canadians, claiming: 
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36 Paul Chamberland, “de la damnation à la liberté,” Parti pris, vol. 1, no. 9-10-11 (summer 1964), 59. 
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“we [French Canadians], have a provincial government, devoid of the powers and the essential 

sources of income, which can only have at best a limited action, and at worst a policy of negro 

king.”38 At the economic level, the manifesto lamented “the almost totality of our natural riches 

and industry in the hands of foreigners – Canadians or Americans; even our wealthy aboriginal 

owners are subject to foreign capital.”39 At the cultural level, Parti pris claimed: “the 

degeneration of our language and the bastardizing of our people testify to our alienation; the 

clerical-bourgeois intellectual elite supports from the inside the power of those who colonize and 

exploit us while maintaining humanist or religious myths that perpetuate and justify our 

submission.”.40 

A recurring topic amongst the Partipristes, the Catholic Church was according to the 

Partipristes one of the main mechanism by which the colonial power maintained control. For 

Chamberland and Maheu, the internalization of the conquest and the minority mentality amongst 

French Canadians was part of a clerical culture that pervaded Quebec.41 According to 

Chamberland, socialist-decolonization implied the necessary suppression of clericalism. 

Interpreted as a system of exploitation, the Catholic Church was seen as being part of the integral 

colonial structures affecting Quebec.42 This account of the Church as a colonizer came in an issue 

in 1966 that reintroduced Parti pris’s philosophy and its concerns for the future. Part of the 

reintroduction’s focus placed more emphasis on the role of clericalism as a colonizing force. In 

                                                
38 “au niveau politique, nous n’avons qu’un gouvernement provincial, dépourvue des pouvoirs et des 
sources de revenus essentiels, qui ne peut qu’avoir au mieux une action limitée, et au pire une politique de 
roi nègre.” “Présentation,” Parti pris, vol. 1, no. 1 (October 1963): 3.  
39 “au niveau économique, la presque totalité de nos richesses naturelles et de notre industrie est dans les 
mains d’étrangers – Canadians ou américains; même nos possédants autochtones sont soumis au capital 
étranger.” Ibid, 3. 
40 “Au niveau culturel, la dégénérescence de notre langue et l’abâtardissement de notre people témoignent 
de notre aliénation; “l’élite” intellectuelle clérico-bourgeoise soutient de l’intérieur le pouvoir de ceux qui 
nous conolisent et exploitent en entretenant les mythes humanistes ou religieux qui perpétuent et justifient 
notre submission.” Ibid, 3. 
41 Bélanger, Ruptures et constantes, 146-147. 
42 Paul Chamberland and Luc Racine, “Exigences théoriques d’un combat politique,” Parti pris, vol. 4, no. 
1-2 (October 1966): 9.  
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the same issue, Maheu argued that all the elites in Quebec, from the end of the nineteenth century 

till 1945, shared in the clerical ideology that colonized Quebec.  

How to define this moment in our history? We can talk about minority mentality, 
traditionalism, Jansenism, return to the earth, the idea of survival, messianism 
(protestant America converted and saved by French Canadians, the missionary 
dream, etc.). In any case, it is an agricultural civilization that refuses urbanization 
and industrialization as synonymous with loss of language and faith. Traditional 
civilization, and an “agricultural vocation” which was invented for us and for the 
occasion, served as rampart against assimilation. And the fundamental element of 
this culture, was religion.43 
 
These explanations given by Maheu and Chamberland demonstrate how Parti pris saw 

the Church as a principal culprit in the colonization of French Canadians. It is interesting to see 

that the colonization lamented about was perceived as damaging the Quebec landscape. This was 

a theme within Parti pris since its debut in 1963. The Partipristes took issue with how the clerical 

ideology encouraged le retour à la terre – “the return to the earth,” or agricultural vocation, to the 

neglect of Quebec’s industrialization. For Piotte, the result was that with the clerical elites 

focusing on the rural milieu, English Canadians and Americans took control of the 

industrialization process and exploited the province’s natural resources.44  

Piotte’s, Maheu’s and Chamberland’s discussions on the retour à la terre idea espoused 

by the Church and their rejection of this – according to them – colonized landscape, resembles 

Fanon’s valorization of land and his refusal to renew the image of the rural as defined by the 

French colonial authorities. It is more than likely not coincidental how similar these discussions 

                                                
43 “Comment définir ce moment de notre histoire? On peut parler de mentalité minoritaire, de 
traditionalisme, de jansénisme, du retour à la terre, de l’idée de survivance, du messianisme (l’Amérique 
protestante convertie et sauvée par les Canadiens français, le rêve missionnaire, etc.). En tout cas, c’est une 
civilisation agricole qui refuse l’urbanisation et l’industrialisation comme synonyme de perte de la langue 
et de la foi. La civilisation traditionnelle, et une «vocation agricole» qui nous fut inventée pour l’occasion, 
servaient de rampart contre l’assimilation. Et l’élément fundamental de cette culture, c’était la religion.” 
Pierre Maheu, “laïcité 1966,” Parti pris, vol. 4, no. 1 (September-October 1966): 58. 
44 “L’idéologie agriculturiste se propogea lorsque débuta l’industrialisation du Québec. Les Canadians et 
les Américains développèrent les ressources naturelles de notre pays: la classe dirigeante s’opposa à cette 
industrialisation et prôna le retour à la terre. […] Pendant que les clercs – porteurs de robes ou non – 
ridiculisaient l’industrialisation et valorisaient l’agriculture, les étrangers avaient tout le champ libre pour 
développer nos ressources naturelles: le compromise se perpétuait…” Jean-Marc Piotte, “Du duplesssisme 
au F.L.Q.,” Parti pris, vol. 1, no. 1 (October 1963): 20. 
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were to the arguments Fanon had raised, considering that the Partipristes, to their own admittance 

– drew heavily upon Fanon’s texts. Similar to how Fanon rejected the colonial gaze that blended 

land and natives together, the Partipristes rejected the “agricultural vocation invented for us and 

for the occasion” as Maheu put it. Parti pris rejected the image of the habitant perpetually set as a 

peasant, tilling the land, and ever subservient to the English-speaking colonizers who exploited 

and actually profited from the land. 

 It is here of note to point out some of the ironies in Parti pris’ arguments. As 

aforementioned, this stereotyping with the image of the habitant did not fit the realities of the 

time, nor did it fit with Quebec society in the 1950s despite Duplessis’ regime and his favouritism 

towards the religious rural milieu.45 A vast majority of French Canadians lived in urban and 

industrial settings. Most of the Parti pris writers were born in and lived in Montreal; most had no 

experience with some sort of ‘agricultural vocation invented for them’. 

There was however some legitimacy to their claims that the Church had pervaded their 

lives. Growing up before the wave of secularization that accompanied the Quiet Revolution, 

many of the Partipristes had been educated in large part by the Church. Some like Chamberland, 

Major, and Maheu had been educated in the collèges classiques. These were advanced secondary 

schools or junior colleges run by the Church and for the wealthy enough families that could 

afford the clergy’s tuition fees. However, as Reid argued, enrollment in these schools was also a 

mark of privilege. With the costs attached, few youths from working class backgrounds were 

afforded the opportunity to enroll.46  

This was another apparent irony in Parti pris’ texts. Despite the Marxist rhetoric, some of 

the journal’s members were born into privileged middle and upper class family backgrounds. This 

was most obvious with Maheu, who even the other Partipristes poked fun at by calling him “le 

                                                
45 Michael D. Behiels, Prelude to Quebec’s Quiet Revolution: Liberalism versus Neo-Nationalism, 1945-
1960, (Montreal: McGill-Queen’s University Press, 1985) ,3-5. 
46 Reid, The Shouting Signpainters, 51. 
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bourgeois” because his family was rich and he resided in a large home in the neighbourhood of 

Outremont. Yet, some Partipristes were from poorer backgrounds. For instance, Piotte was an 

exception of sorts amongst his Partipristes piers. Born in the small rural town of Godbout, 

Quebec (later moved to Montreal), Piotte was familiar with low income family backgrounds, the 

rural milieu, and the Catholic dominated society under Duplessis’ government.47 During his 

university years and his time spent with Parti pris, Piotte resided in the east-end of Montreal with 

most of the Parti pris writers and the other co-founders (to the notable exception of Maheu). 

During the 1960s, many Partipristes lived in the neighbourhoods of Saint-Henri, Little Burgundy, 

Pointe-Saint-Charles, Griffintown, and the other surrounding working class neighbourhoods that 

were defined by their industrial nature and their majority French-speaking residents. As Reid 

pointed out, these Partipristes saw themselves as living in the slums of the city.48 This was not 

unjustified; housing conditions for some residents were notoriously difficult, with overcrowding, 

and with some homes lacking in essential services such as running water or proper heating. It was 

these same neighbourhoods that were partially closed to the rest of the city in 1967; pastel-

coloured fences prevented tourists at Expo 67 from gazing at the poor living conditions some 

Montrealers lived in.49 

Malcolm Reid argued that when the Partipristes spent their time in the downtown area of 

the city, it afforded those who lived in the poorer neighbourhoods an escape from their ‘colonized 

roots’. Converging, both intellectually and geographically, closer to the university grounds and to 

their favourite locales, afforded them escape from “the hold of the Dominion of Canada, the 

capitalist economy, and the Roman Catholic Church on their [French Canadians’] personalities 

and their society.”50 In his book, Reid interviewed a young man from a working class 

                                                
47 Piotte Un parti pris politique: essais, 9-10. 
48 Reid, The Shouting Signpainters, 40. 
49 Janet Biehl, Ecology or Catastrophe: The Life of Murray Bookchin, (New York: Oxford University 
Press, 2015), 137.	  
50	  Reid, The Shouting Signpainters, 41.	  
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neighbourhood in the east-end of the city. An accounting class had brought him into the periphery 

of the University grounds and with it the Partipriste sphere of influence with its atmosphere of 

dissent. This young man described his experience as an escape from the “French slums.” About 

this person, Reid said “Parti pris had taken him out of the slum’s resignation […] he and his 

friends were typical of the young men of working-class origin Parti pris had brought up to 

political consciousness.”51 

 

Identity Crisis and Montreal’s Colonized Architecture 

Fanon, Parti pris, and the modernization project of the 1960s discussed beforehand all 

share in one important facet: all three placed importance on infrastructure. For Fanon, as the 

bridge building example showcased (see chapter one), building infrastructure should be a 

collective action for much needed goods and services one that colonialism had denied. For the 

modernization ethos, as the Expo 67 building projects showcased, the purpose was to transform 

Montreal into a world-class modern, urban, capitalist, and transnational landscape. For Parti pris, 

its position on infrastructure was a bit more complex. That the Partipristes agreed with Fanon’s 

importance on infrastructure versus colonization is a given. However, when it came to what the 

Partipristes thought about the city that was rebuilding itself before their eyes, it is not always so 

clear what they thought about this ‘new Montreal’. Generally, Parti pris seems to have been 

critical of this transformation – even before and during Expo 67.  

With its insistence that Quebec was dominated by English Canadian-American 

imperialism, Parti pris insisted that Quebec’s society was characterized by the private 

appropriation of natural resources and the exploitation of wage labour.52 Thus, Parti pris argued 

that socialist-decolonization in Quebec would entail placing the province’s natural riches within 

                                                
51 Ibid, 42-43.  
52 Yvon Dionne, “vers une révolution totale,” Parti pris, vol. 1, no. 1 (October 1963): 31.  
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the hands of the people.53 This emulated Fanon’s argument on appropriating natural riches for the 

community, or the colonized. In addition to criticizing the exploitation of natural resources by 

foreigners, the Partipristes also criticized the access people had to nature. Parti pris argued that 

only the privileged had access to lakes and rivers; that only rich people could retreat to the 

countryside and escape the city.54 Analogous to how the Partipristes saw neighbourhoods in 

Montreal as barriers placed from colonization, they also pointed to how the city itself restricted 

their access to the nature ‘outside’. What exactly was this nature that they discussed? The answer 

is ambiguous, “nature” was usually discussed without any specificity, or it was romanticized 

about, or it simply served as a tool in their discourses to criticize capitalism or colonialism. Thus, 

Montreal and its larger metropolitan area, its wage labour market was seen by Parti pris as 

colonized because of the perceived limits French Canadians had to nature and its riches. 

Here was an example of the confusing and at times contradictory arguments Parti pris 

made. French Canadians were both seen as “peasants” or “habitant” and part of the rural milieu.  

They were simultaneously seen as industrial workers, exploited by their capitalistic industrial-

urban setting: to the point that they (the workers) cannot escape it, or participate in the “nature” 

seen as existing on the outskirts of Montreal. 

A recurring topic the Partipristes discussed was the idea of the city as an exploitive and 

colonizing space. This stemmed from the issues Parti pris took with the retour à la terre idea. 

The journal even devoted an issue on the topic of Montreal called “the city of others.”55 Maheu 

argued that the divisions entrenched within Montreal – between the largely Francophone 

working-class on the eastern side of the island and the Anglophones on the west side – reflected 

the city’s colonization.56 Citing a discussion that had appeared a year earlier in the magazine 

Liberté, Maheu argued that no Francophone writer has been able to capture the city, to create 

                                                
53 Ibid, 35. 
54 Jacques Godbout, “pour riches seulement,” Parti pris, vol. 1, no. 1 (October 1963): 60. 
55 “la ville des autres,” Parti pris, vol. 2, no. 4 (December 1964). 
56 Pierre Maheu, “en guise d’introduction,” Parti pris, vol. 2, no. 4 (December 1964): 14. 



 

58 

 

“The myth of Montréal.”57 For Maheu, this was explained by the Parti pris’ argument that as a 

colonized people, French Canadians were without identity. 

Maheu’s argument of the lack of identity within Montreal, and the new urban-industrial 

order, is a recurring theme to the history of this city. Montreal’s linguistic fault line has given rise 

to a complex world; it is a place of ambivalence.58 Historian Jocelyn Létourneau has argued a 

similar point in regards to Francophone Quebecers, that, their place in Montreal has always been 

that of ambivalence. He argues that Quebecers have actively decided not to choose any of the 

options available to them but to occupy a pragmatic position between such poles as “the desire for 

re-foundation and the status quo, between the Quebec homeland and the larger entity of the 

empire, the dominion, or today Canada.”59 Montreal exemplified this ambivalence in 1960s. The 

city appeared like an agglomeration of divided neighbourhoods, making it difficult to point to a 

unifying point between the various linguistic and class fault lines.60 

It was within this atmosphere of identity crisis and ambivalence that the Partipristes 

looked at their city: Montreal. As such, they did not demonstrate the same level of optimism and 

enthusiasm that was shown by others towards the modern rebuilding project that was surrounding 

the city. Instead, Parti pris tended to see this project as an extension of the colonial system. 

Partipriste Jacques Trudel, the architect correspondent of the journal, argued that even 

Montreal’s architecture expressed its colonization.61 For Trudel, the root of the issue was the 

conquest, an argument that Parti pris extended to most, if not all, of its discussions.  

Trudel saw that colonial architecture had shaped Montreal since the end of the eighteenth 

century and especially after the failed rebellion in 1837 and the union in 1841. He was critical of 

                                                
57 “de créer le mythe de Montréal.” Ibid, 17. 
58 Sherry Simon, Translating Montreal: Episodes in the Life of a Divided City, (Montreal: McGill-Queen’s 
University Press, 2006), 218. 
59 Jocelyn Létourneau, A History for the Future: Rewriting Memory and identity in Quebec, trans. Phyllis 
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the socioeconomic transformation that industrialization had brought to the city since the 1870s; 

and for the “proletarianization of French Canadians and Irish to Anglo-Saxon capitalism.”62 Parti 

pris denounced the quartering of French Canadians into the city’s industrial neighbourhoods, 

while the English bourgeoisie sat atop and around Mount Royal on nicer ground surrounded by 

Victorian architecture, inspired by “English and American styles.”63 For Trudel, this architecture 

had lost its appeal after 1900, it “becomes monotone, formalist, academic, it engages in an intense 

research on the exactitude of replicating the past. Yet, remains a bourgeois symbol.’64 Trudel 

named McGill campus, the Palais de justice, and the Sun Life Building as examples of this 

architecture. He argued that “because of its social significance, this Victorian architecture 

maintains itself by modernizing, becoming more banal and bastardized, and providing the 

appearances we recognize in the opulent residences of the bourgeois neighbourhoods.”65 

 For Trudel, 1960s Montreal by contrast continued housing French Canadians in working 

class slums. He lamented that Montreal seemed like an American city with its new skyscrapers 

and sprawling suburbs. He argued that modernization was most often impoverishment imported 

from the United-States, and typically ill-suited to the city’s climate.66 As such, Trudel saw no 

living English or French Canadian architectural culture in Montreal, so that both English and 

French were “culturally colonized.”67 He did argue that some predominantly French Canadian 

working class neighbourhoods had distinguished themselves. Namely, these were Montreal’s 

iconic and impractical homes designed with outdoor balconies and spiraling staircases – often 

found in the east-end of the city. Built outdoors to save space indoors to house as many working 

                                                
62 Ibid, 25. 
63 Ibid, 25. 
64 “deviant monotone, formaliste, académique, s’engage dans une recherché insensée de l’exactitude dans la 
reproduction du passé. Mais elle demeure un symbole bourgeois.” Ibid, 25.	  
65 “A cause de sa signification sociale, l’architecture victorienne se maintient en se modernisant, devenant 
de plus en plus banale et bâtarde, pour donner les mélanges qu’on reconnaît dans les residences cossues des 
quartiers bourgeois.” Ibid, 25.  
66 “le modernisme correspond dans bien des cas à un appauvrissement. D’autre part, il est importé 
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67 Ibid, 26. 
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class people as possible in a confined space, Trudel argued these homes with outdoor staircases 

exemplified French Canadian impoverishment. 

 Yet, Trudel thought these homes provided the basics for people to interact with the 

street’s activity, to as he put it, “follow an authentic urban lifestyle.”68 At the same time, he 

pointed out that this “urban lifestyle” did not allow “fresh air, sunshine, and green space.”69 

Trudel summed up his piece on Montreal’s architecture by concluding that capitalism and 

colonialism had imposed a foreign lifestyle on Montreal. This, he thought could only be removed 

through “a radical upheaval of the people’s real situation which would make them masters of 

their environment.”70 

Partipriste Yves Préfontaine, a writer and poet, writing from the journal Liberté raised 

some similar criticisms about Montreal, a city he referred to as being “invaded by cancerous 

concrete.”71 He thought that Montreal was “losing its soul” due to the practice of continuously 

building upon “the models of New York architects” with functional grey buildings.72 These 

criticisms demonstrated that the rapid urban changes that occurred in the early postwar years did 

not sit well with everyone, especially not the voices behind Parti pris. This was also expressed in 

Liberté, which was a political journal that was strongly pro Quebec-sovereignty, anti-American, 

and included Parti pris contributors. In 1963, an issue of Liberté addressed Montreal’s urban 

landscape.73 Its authors’ views were critical of the city’s recent building endeavors. They were 

also critical of the plans for Expo 67. They referred to it as a “narcissistic manifestation, 

                                                
68 Ibid, 27. 	  
69 Ibid, 27. 
70 “Seul un bouleversement radical de la situation réelle du people le rendra maître de son environment.” 
Ibid, 31. 
71 Il n’est point necessaire d’être architecte ou urbaniste pour que nous échoit le droit de pointer du doight 
ces cancers de bétons qui envahissent la métropole.”71 Yves Préfontaine, “Note sur une architecture 
inexistante,” Liberté, vol. 4, no.24 (1962): 478. The use of the word “cancerous” is interesting when 
considering the influences from Fanon that were entrenched in the pages of Parti pris, Fanon often made 
use of biology and physical ailments to describe the issues he saw attached to colonialism. 
72 Ibid, 479-480. 
73 “L’équipe de Liberté devant Montréal: (essai de situation),” Liberté, vol. 5, no.4 (1963): 279. 
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bourgeois and reactionary for preserving at all costs the established order.”74 And yet, the author 

followed upon these comments by praising the benefits the exposition in 1967 would bring to the 

city: 

The idea of improving our public services, our road network, of highlighting our 
historical heritage or simply our physical environment - the idea of building a 
metro - the idea of improving the sales structures - the idea of building hotels – 
so many economic projections that no longer meet any hesitation, then the 
exposition seems justified.75 
 
Parti pris was not set on completely disavowing Expo 67. This would not have made 

sense considering the journal’s chief editor Pierre Maheu was working at the time, between 1965 

and 1968, at Cockfield, Brown & Co., an ad and marketing agency, that was contracted during 

these years to produce the publicity campaigns for Expo 67.76 How did Maheu and Parti pris 

rationalize this view of the “bourgeois” exposition and Montreal’s colonized urban-industrial 

landscape alongside the promises of modernization accompanying Expo 67? Maheu answered 

and made sense of this very question by conceptualizing and terming the phenomenon “TI-POP.”  

Recognized as the founder of this aesthetic movement, which he embraced 

wholeheartedly, Maheu gave himself the title “king TI-POP.”77 Put simply, the “TI” stood for 

Quebec and its old parochial traditions and religious iconography. The “POP” stood for American 

pop culture. For Maheu, TI-POP’s aesthetic was deemed necessary to allow Quebec culture to 

develop to a new identity. TI-POP presented a solution to Parti pris’ crisis with identity. Maheu 

rejected the pre-Quiet Revolution French Canada with the influence of the Church and he also 

rejected 1960s modernization under American influence of any kind. Thus, TI-POP was 

paradoxical, yet managed to sustain a half-nostalgic and half-ironic look at Quebec’s traditional, 

                                                
74 “une manifestation narcissique, bourgeoise et réactionnaire pour laquelle l’ordre établi doit être preserve 
à tout prix.” Jacques Folch, “Montréal et son Expo,” Liberté, vol. 5, no. 4 (1963): 362. 
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anti-modern legacy.78 TI-POP was therefore “poised halfway between an optimistic, futuristic 

hyper-modernization and a folklorization of the recent past.”79 TI-POP was a way for the 

Partipristes to ‘redeem’ their city. Montreal, with its mix of new modern transportation systems, 

new infrastructure, its heritage of religious icons and buildings, its heritage of divided 

neighbourhoods, together with multiple signs of an expanding mass culture, was expressing the 

principles of TI-POP. This was Maheu’s and Parti pris’s roundabout argument to make sense of 

their identity and their environment.  

Parti pris and Maheu’s embrace of TI-POP explains in part how the journal was capable 

of making sense of its often, at times, contradictory points. Everything in Quebec that pre-dated 

the Quiet Revolution, they looked at as tarnished by colonialism: from the conquest in 1760 and 

from the clerical-elites who dominated Quebec society till the 1960s. At the same time, the 

modernizing efforts in the 1960s were viewed as corrupted by ‘bourgeois elites’ influenced 

largely by English Canada and the United-States. Yet simultaneously, Parti pris argued in favour 

of modernization. Parti pris was pro reform of any kind as long as it meant leaving behind the 

previous archaic Duplessis regime. Parti pris also looked fondly on its past. The Partipristes took 

pride in “their people’s history” and in the French joual that they spoke. They rejected what they 

saw as the clerical and elite enforced idea of le retour à la terre that stereotyped French 

Canadians as a peasant class, or habitant. And yet, they were also critical of the urban-industrial 

social order French Canadian workers found themselves in – oppressed by Canadian and 

American capital. In criticizing this “oppression,” Parti pris often invoked the same stereotypes 

they rejected. They appealed to that same image of the habitant, of the agricultural worker who 

had escaped the evils of city life. Hence, TI-POP was a way for Parti pris to conceptualize their 
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past and themselves through this ironic “folklorization.”80 It was ironic because they both 

denounced and valorized a landscape that they considered to be colonized. 

 

Identity Crisis, Sexuality, and the Quebec Landscape 

As with many of Parti pris’ arguments and the myriad of subjects the Partipristes 

approached, they argued that colonialism was at the roots of all their perceived ills. The 

Partipristes extended this rational, arguing that colonialism had an impact on their very essence – 

their sexuality. Specifically, this crisis on sexuality related to their male-white-heterosexual-

Québécois identities. Parti pris implied that as a “colonized” people, French Canadians had 

deviant sexualities and were not fully men. The journal’s texts on sexuality were almost always 

about the emasculation of French Canadian men who were searching for their masculinity and 

virility.81 These arguments emulated certain points on Fanon’s discussion of “muscular 

tension.”82 This, he described as a “sterile” and “unfulfilled desire for action.” For Fanon, life – or 

living without colonization – transcended race. Yet, his conception of life was essentially 

gendered. For Fanon, the withdrawal of the Algerian woman to the home meant that the effects of 

colonization differed between men and women. The latter did not experience muscular tension. 

For Fanon, unlike the body of the colonized man, the feminine home retained fertility.83 Parti pris 

took inspiration from this discussion on fertility and male emasculation and inserted it within 

their Partipriste ideology. They also drew heavily upon Freudian concepts, and especially upon 

Sartre. His essay Black Orpheus is a constant reference within the pages of Parti pris.  

                                                
80 Ibid, 168.  
81 Sean Mills, A Place in the Sun, 199. 
82 In Black Skin, White Masks, Fanon describes a “zone of nonbeing, an extraordinary sterile and arid 
region, an utterly naked declivity where an authentic upheaval can be born.” This “sterile and arid region” 
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Despite the dissent Parti pris pushed forward, its writers were nonetheless reliant on the 

intellectual structures in which they lived. Emerging from a patriarchal society, the journal 

reproduced this structure within its texts by minimizing the role of women as political actors.84 

Despite the arrival of second-wave feminism and women’s life changing in the 1960s, Quebec 

culture continued to idealize wives and mothers as homemakers.85 It was not until the late 1960s 

that provincial labour unions abandoned the older rhetoric of the “natural order” that consigned 

women to the home.86 Partis pris was part of this gendered structure. The journal counted only 

six female voices, who published twelve articles between them.87 The lack of women’s inclusion 

was one of Parti pris’s many shortcomings. Yet, despite this issue, and because of Parti pris’ 

influence on Quebec’s dissenting 1960s, many of the women who would later form the women’s 

liberation movement were introduced to radical politics through Parti pris.88 

That said, writing from within the decolonization movement, the Partipristes found in 

sexuality a subject that they could constantly revisit, always from the angle of alienation and 

exploitation of French Canadian males.89 Parti pris never hesitated to use the subject of sexuality 

alongside its emancipatory and anticolonial arguments.90 Parti pris’s vision of sexual liberation 

was conceived through a resolutely male prism. Sexual liberation was understood by the 

Partipristes to be an essential facet within their larger mission for social, religious and political 

revolution.91 The absence of women suited the Parti pris team because they were important to the 
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emancipation also appeared as a threat to the survival of the nation. See Denyse Baillargeon, “Pratiques et 
modèles sexuels féminins au XXe siècle jusqu’à l’avènement de la pilule,” in Une histoire des sexualités au 
Québec au XXe siècle, ed. Jean-Philippe Warren, (Montreal: VLB éditeur, 2012), 21-22. 
86 Mills, The Empire Within, 53. 
87 Dion, La révolution déroutée 1960-1976, 141.  
88 “Nicole Thérien, for example, recalls first learning about history, economics, and politics through Parti 
pris’s public meetings. Compared to her earlier religious education, she considered that Parti pris acted, 
along with the labour movement, as her first real school.” See Mills, The Empire Within, 53. 
89 Mills, A Place in the Sun, 199. 
90 Jean-Philippe Warren, “Un parti pris sexuel: la sexualité dans la revue Parti pris,” in Une histoire des 
sexualités au Québec au XXe siècle, ed. Jean-Philippe Warren, (Montreal: VLB éditeur, 2012), 172. 
91 Ibid, 178. 
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Partipristes as symbols, as Reid explained it. “In the Parti pris world, woman remains the 

beloved, the symbol of the land.”92 French Canadian women and their ‘colonized lives’ was never 

an important issue for Parti pris. Instead they served as symbols to discuss – as Parti pris 

conceptualized it – the crisis of their colonized masculinity. If anything, when Parti pris did 

discuss French Canadian women outside of their assigned role as symbols for the nation and of 

the land, it was usually in accusatory terms. Women were seen to be responsible for the 

Partipristes’ emasculated identity. 

There are parallels to be drawn here with how Fanon discussed gender and land. 

According to him, in reference to Algeria, releasing “muscular tension” was not enough to 

commence the decolonization process. Women were needed, as he said: “the effervescence and 

the revolutionary spirit have been kept alive by woman in the home.”93 Fanon’s conception of life 

required a home, a place where, life could act, where, the decolonization process could 

commence. This conception of life, or decolonization in general, is inextricable from Fanon’s 

understanding of land. Parti pris took inspiration from Fanon. Yet, as aforementioned, the 

Partipristes tended to juxtapose the texts they took inspiration from with others and made their 

arguments without theoretical rigor. As such, the Partipristes tended to argue their 

“desexualization” as linked to colonialism; they saw “land,” or their “home,” as feminine, leading 

some to present nature as feminine, and as a symbol where resistance against colonialism could 

be fomented. Such arguments also resembled the writings of Senghor and Sartre who often 

presented heterosexuality and male virility, within their discussions on nature (see chapter one). 

Writing in Parti pris, Maheu epitomized this thought process:  

Colonization is experienced as separation, break. Separation from others, because 
of this dryness of being desexualized, depersonalized; separated from oneself, 
from our origins which escape us in this mythical past; and separated from the 
world and nature that belong to the colonizer. We live, in a disintegrated culture, 
a scattered life, reduced to crumbles. […] after the victory on the Father, it’s the 

                                                
92 Reid, The Shouting Signpainters, 94. 
93 Frantz Fanon, A Drying Colonialism, trans. Haakon Chevalier, (New York: Grave Press, 1965), 66. 
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return to the sources, to the Mother. Our task, the risk that we have to run, is to 
force ourselves, until the end in our obscure regions, to risk the irrationality, for 
renewing our roots, to renew the bond with Mother Earth.94 
 
When Maheu referred to the “Father,” he was speaking about the Quebec he grew up in, 

before the Quiet Revolution. It is the Quebec defined by Duplessis, with its agrarian and clerical 

ideologies; it also references the Citélibristes, whom Parti pris often called “our fathers.” When 

Maheu refers to the “Mother,” he was speaking about Quebec’s traditional values and language: 

“it is the universe of moral Values, timeless, innate; face to the action, this world is being, 

immutable nature, it is the frozen dream of our traditionalism.”95 Maheu’s discussion on the 

“Mother” is similar to Fanon’s discussion on his conception of life and the need to act in the face 

of colonization so as to live a fulfilled life, liberated from colonial oppression. There are also 

parallels to be drawn here between this Father-Mother dichotomy and Maheu’s concept of TI-

POP. The “Father” represents the past that Parti pris sought to escape, yet the Partipristes also 

valorized in some ways this same past, or at least the “folklorization” of this past, hence the 

“Mother.” 

The writers from the French Caribbean, Césaire especially, often referenced symbols that 

evoked sexuality, nature’s riches and nourishment, and images of mothers – typically associated 

with nature, as in “terre-mère” or “mother-earth.” The writers of Parti pris imitated these uses of 

symbols but tended to use the metaphors in an entirely different register.  The “father-Mother” 

polarization that Maheu identified in his 1964 article L’oedipe colonial demonstrated this. For 

Maheu, French Canadian men were incapable of living a fulfilled life in a society politically and 

                                                
94 “La colonisation est vécu comme séparation, coupure. Séparation d’avec autrui, à cause de cette 
sécheresse d’êtres désexualisés, dépersonnalisés; séparation d’avec soi, d’avec nos origines qui nous 
échappent dans ce passé mythique; et séparation d’avec le monde et la nature qui appartiennent au 
colonisateur. Nous vivons, en une culture désintégrée, une vie éparpillée, réduite en miettes. […] après la 
victoire sur le Père, c’est le retour aux sources, à la Mère. Notre tâche, le risque que nous avons à courir, 
c’est de nous enforcer, jusqu’au bout dans nos regions obscures, de risquer l’irraison, pour retrouver nos 
racines, pour renouer le lien avec la Terre-Mère.” Pierre Maheu, “l’oedipe colonial,” Parti pris, vol. 1, no. 
9-10-11 (summer 1964): 27-29. 
95 “la Mère; c’est l’univers des Valeurs morales, de l’interporel, de l’intériorité; face à l’agir, ce monde est 
être, nature immuable, c’est le rêve figé de notre traditionnalisme.” Ibid, 25. 
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economically controlled by “the colonizer.” This incapability was exemplified in the image of the 

“Father,” who was seen as limp, weak, old, and always pitiful in the face of the radiant image of 

the maternal figure. For Maheu, the “Mother” was a castrating figure responsible for French 

Canadian emasculation. 96 

Felquiste Pierre Vallières made similar arguments in 1968 in his book White Niggers of 

America. In this autobiography, Vallières presented his father as castrated, saying “At home, my 

father was someone defeated. He wasn’t the only one in this situation. Many of my father’s 

friends had been defeated by their wives.”97 Vallières also said “capitalism and religion fabricated 

a series of mothers like mine… and rare are les Québécois – at least in the working class – who 

have not been, at a certain point in their lives, asphyxiated by the love of their possessive 

mother.”98 Vallières later recognized that his interpretation of French Canada’s past was sexist, 

yet that same vision – as historian Jean-Philippe Warren suggests – was shared amongst many 

other authors of his generation, including amongst members of Parti pris. 99 

For Maheu, the French Canadian male was continuously defeated by the colonized 

society he lived in and the emasculating home. According to Parti pris, only in taverns, where (in 

1960s Montreal) women were often not allowed or to be found, could French Canadian men gain 

some level of “liberty,” by drowning their “colonized misery” in alcohol, to Maheu: 

The tavern is the place where neither women nor morals are admitted; where we 
drink fervently, where we enter with a virile demeanor, where we are loud, where we 
are freed from conventions and routine banality; but this liberty is sad, it is reduced 

                                                
96 Warren, “Un parti pris sexuel,” 175. 
97 Pierre Vallières, White Niggers of America, (Toronto: McClelland & Stewart, 1974), 86. 
98 Ibid, 99.  
99 Warren, “Un parti pris sexuel,” 179. 
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to an escape, in this shameful virility that affirms itself only in the absence of 
women.100 
 
For Parti pris, Quebec society was “feminized.”101 Masculine “revolts” were, according to 

Maheu, confined to only their drinking binges in taverns. In the rest of society and in the home, 

men found the same invasive power.102 In this dynamic that Maheu and the Partipristes 

envisioned, French Canada was presented as a matriarchal society. Fathers occupied no space in 

the virile, political, or economic order of society. Women’s limited place in this dynamic 

constructed by Parti pris was never questioned despite women being consecrated as homemakers. 

This was despite the expectations in this vision: that women renounce involvement outside of the 

home, outside of marriage, and it predetermined them to being future, if not already mothers.103 

 Parti pris also blamed the Church for the troublesome gender relations the journal 

discussed. The paper argued, for instance that for most of their lives, the Church had taught boys 

to consider girls as “occasions for sin,” or to only see in them the eventual “Mother” of their 

children. As Warren has pointed out, during this period, this idea was engraved in the way 

newlyweds often called themselves by their social functions: “pôpa et môman” or “mom and 

dad,” even when they did not have any children.104 For Maheu, there was an Oedipus complex of 

sorts to his understanding of Quebec as a colonized society.  

Every Québécois ends up marrying his mother; the man here is impotent or haunted 
by impotence because he is the son of his wife, and the woman, insofar as she 

                                                
100 Serge Grenier, “à bas les papas: petit conte pour enfants vulgaire,” Parti pris, vol. 1, no. 8 (May 1964): 
62. The provincial government amended the law in 1979 to allow women in taverns (exceptions were made 
for tavern permits from pre-1979, amended to all in 1981). Women in Montreal often had a nebulous and 
symbolic presence in taverns – expressing male frustrations and fantasies. Taverns were areas that 
organized relations between class, gender, and ethnicity. For more on the subject of the symbolic presence 
of Montreal’s taverns see Anouk Bélanger and Lisa Sumner, “De la tavern Joe Beef à l’Hypertaverne 
Edgar: la taverne comme expression populaire du Montréal industriel en transformation,” Globe. Revue 
internationale d’études Québécoises, vol. 9, no. 2 (2006): 42-45. 
101 Chamberland, “de la damnation à la liberté,” 60. 
102 Warren, “Un parti pris sexuel,” 183. 
103 Ibid, 183-184. 
104 Ibid, 184. 
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refuses any authentic encounter with masculinity by castrating her sons and her 
husband is herself abandoned to frigidity.105 
 

Parti pris advanced that the Church, the conquest, and their colonized and emasculated identities 

rendered matters of the flesh so perverted that they found themselves expressing sexuality and 

gender relations only in abnormal ways.106 

Parti pris’ understanding of French Canadian sexuality and gender roles was complicated 

to say the least. For the Partipristes, the “impossibility” for French Canadian men to reach a 

normal sexuality stemmed from an “non-resolved Oedipus complex” as Maheu put it in an article 

in 1968. Warren provides one of the best and comprehensive deconstruction of Maheu’s 

argument on this matter. For the Partipristes, as Warren explains it: 

Their father was dead, assassinated by a false father, an illegitimate father, who had 
made all his children bastards and continued to abuse with impunity the true mother, 
the nation, by associating with a stepmother, the Church. Moreover, they had, in 
fact, married their mother, but a mother who was constantly raped and abused, who 
had become both a whore and a political victim, a fact brutally illustrated by the 
incessant aggression of the language. The denouement of the Freudian drama thus 
passed through an inversion of the supposed primordial myth of humanity. It was 
necessary, for the Partipristes, to divorce from their mother and rehabilitate the 
phallic power of the father by tearing him away from the symbolic death which 
condemned him to insignificance in the colonial regime.107 
 

For Maheu, this “complex” could only be resolved with the “death of the Father;” a position that 

the Felquistes acted upon by resorting to physical violence and terror. With this “death of the 

Father,” – or the Quebec of old pre-Quiet Revolution – Maheu envisioned reconciliation with 

                                                
105 “Tout Québécois finit par épouser sa mère; l'homme d'ici est impuissant ou hanté par l'impuissance 
parce qu'il est le fils de sa femme, et la femme, dans la mesure où elle refuse toute rencontre authentique 
avec la masculinité en châtrant ses fils et son époux est elle-même abandonner à la frigidité.” Maheu, 
“l’oedipe colonial,” 28. 
106 André Brochu, “Amadou – ou: les cercles du mal,” Parti pris, vol. 1, no. 4 (January 1964): 58. 
107 “Leur père était mort, assassiné par un faux père, un père illégitime, qui avait fait de tous ses enfants des 
bâtards et continuait d'abuser impunément de la vraie mère, la nation, en s'associant avec une marâtre, 
l'Église. En outre, ils avaient, de fait, épousé leur mère, mais une mère sans cesse violée et abusée, devenue 
à la fois une putain et une victime politiques, un fait brutalement illustré par l'agression incessante de la 
langue. Le dénouement du drame freudien passait donc par une inversion du supposé mythe primordial de 
l'humanité. Il fallait, pour les partipristes, divorcer de leur mère et réhabiliter le pouvoir phallique du père 
en l'arrachant à la mort symbolique qui le condamnait à l'insignificance dans le régime colonial.” Warren, 
“Un parti pris sexuel,” 185-186. 
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French Canadian women as “carnal and loving wives,” this would introduce at the same time a 

revolutionary praxis.108 Hence, as Warren has also pointed out, there was in this period’s 

revolutionary discourse a connection of sorts between the decolonization and sovereignist 

movement and the sexual liberation movement in the 1960s, albeit the problematic and 

troublesome rationales Parti pris made use of.109 For Maheu, this image of the “defeated Father” 

was a construct that served political and polemic goals. The argument and the image of the 

“castrating Mother” was according to him “the normal consequence of the conquest.”110 Maheu’s 

L’oedipe colonial took inspiration if not imitation from Jacques Berque’s own essay titled 

L’OEdipe colonial.111 

With their ideas on colonized sexuality, gender, and nature, for Parti pris – ever 

embracing of dogma and universal ideals – the conceptualization of women and of landscapes 

were intimately connected. Always debased to the status of being passive and instruments of 

Parti pris’ arguments, the Partipristes often projected women as symbols of the nation. The 

theme of “femme-pays,” or “woman-country,” was a recurring reference throughout Parti pris.112 

Paul Chamberland made reference to it often in his poetry, referencing “une parle épée,” or  

“sword speech” (a not so subtle phallic symbol) for “reconquering la femme-pays.”113 

Chamberland often invoked the image of la femme, especially so in his book L’afficheur hurle 

(published with Éditions Parti pris), alongside his description of the Quebec landscape .114 

L’afficheur hurle was a denouncement of the alienation colonization had brought to Quebec. In 

                                                
108 Pierre Maheu, “Un tabou vaincu,” Parti pris, vol. 5, no. 7 (1968): 50-51	  
109 Warren “Un parti pris sexuel,” 187. 
110 Ibid, 179. 
111 Ibid, 179. Jacques Berque’s essay was published in his book Dépossession du monde. Warren suggests 
that this image of the “castrating Mother” might have been evoked by Berque when he taught in 
Anthropology at l’Université de Montréal in 1962 (Maheu’s attendance of the class is unknown). 
112 Ibid, 188. 
113 Bélanger, Ruptures et constantes, 151. 
114 “Terre Maîtresse / Terre matrice / silencieuse et magnifique” in Paul Chamberland, L’afficheur hurle, 
(Montreal: Éditions Parti pris, 1965), 17. 
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the book, “re-conquest” is presented as providing peace to the men who “conquer over” femme 

and pays, the two being interchangeable in Chamberland’s book.115 

The Partipristes also had other ways to express this “re-conquest” over women and land 

idea. One way was through their defence on the use of joual as their French “dialect” of choice, a 

manner of speaking that (for some at the time) presented a source of humiliation versus the 

international Parisian French.116 Parti pris embraced joual as being “rough,” a feature of the 

working class and for “true men.”117 The journal argued that the use of joual and the use of 

blasphemy, swear words, and vulgarities in their texts were a way for the Partipristes to revolt 

against society and the colonized order. 

This argument for vulgarity placed alongside the conceptions of femme-pays pushed the 

Partipristes to some troubling misogynist writing exercises. Raoul Duguay wrote a poem in Parti 

pris that made use of Catholic symbols to suggest that sexual intercourse with French Canadian 

women would result in the birth of a liberated nation.118 André Major’s writing with Parti pris 

and Jacques Renaud’s book Le cassé (published by Éditions Parti pris in 1964), referenced 

French Canadian women as “salope,” or “slut,” and equated their rape as an act of national 

liberation.119 

Despite its role in the sexual liberation movement of the decade, the “pro-sexuality” 

expressed by Parti pris was incomplete, as Reid put it: missing was “a dose of Women’s Lib.”120 

Parti pris wrote for men and did not pretend otherwise. Laurent Girouard, author of La ville 

inhumaine (Éditions Parti pris’ first book publication in 1964), argued that “woman represent for 

us [the Partipristes] weakness, she is excluded from the masculine world, that of being 

                                                
115 Hugo Beauchemin-Lachapelle, “Paul Chamberland, de Parti pris à la contre-culture,” (MA thesis, 
Université de Montréal, 2012), 44. 
116 Mills, A place in the Sun, 88. 
117 Warren, “Un Parti pris sexuel,” 187. 
118 Raoul Duguay, “la poèsie rebelle,” Parti pris, vol. 5, no. 6 (March 1968): 51. 
119 Warren, “Un parti pris sexuel,” 173-174. 
120 Malcolm Reid, “Parti pris,” La Barre du jour, no. 31-32 (Winter 1972): 107. 
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victors.”121 As Warren pointed out, Parti pris validated Patricia Smart’s thesis that the Quebec 

nationalist literature of the 1960s generalized all women to “the status of whores, traitorous 

enemies, or mothers.”122 

Despite the journal’s calls for revolution and their support for the FLQ, the Partipristes 

mostly behaved as Warren has argued. They never characterized Montreal as an “open city” for 

sexual encounters, and tended to stay away from bars and cabarets, preferring instead to frequent 

cafes like the Swiss Hut and Asociación Española, where they could prolong their college or 

university life before assuming familial responsibilities.123 The Partipristes looked to normalize a 

sexual order that would consecrate them – heterosexual men – dominant over women, but also 

over homosexuals, which without being condemned were usually stigmatized by Parti pris.124 It 

was not till after 1968, when some Partipristes admitted the problematic representation of gender 

and sexuality in their journal, or, acknowledged that Parti pris ignored the importance of Quebec 

feminism in the 1960s.125 

 

The Parti pris Philosophy and Environmentalism? 

Connections between environmentalism – or more specifically discussions about nature – 

and decolonization in 1960s Quebec were not always obvious, especially so when read through 

the prism of Parti pris. The problem was that the Partipristes defined themselves by focusing on 

all-encompassing discussions. They used complete freedom to discuss almost anything that suited 

                                                
121 Laurent Girouard, “Blues pour un homme averti,” Parti pris, vol. 2, no. 5 (May, 1964): 58. 
122 Warren, “Un parti pris sexuel,” 189. See Patricia Smart, Écrire dans la maison du père, (Montreal: 
Québec Amérique, 1988).	  
123 According to Malcolm Reid the Swiss Hut was one of the places where women were allowed to enter 
and join in with the dissidents who visited the place. See Reid, The Shouting Signpainters, 40-41. 
124 Homosexuality was also suggested by Parti pris as a “manifestation of colonization.” See Warren, “Un 
parti pris sexuel,” 191-192. 
125 Ibid, 192. Chantal Maillé has described how these Quebec feminists utilized arguments inspired by 
Frantz Fanon and Albert Memmi. For instance, with the works of Marie Gérin-Lajoie and Thérèse 
Casgrain, who also used anticolonial arguments in their texts during this decade. See Chantal Maillé 
“French and Quebec Feminisms: Influences and Reciprocities,” in Transatlantic Passages: Literary and 
Cultural Relations between Quebec and Francophone Europe, ed. Miléna Santoro and Paula Ruth Gilbert, 
(Montreal & Kingston: McGill-Queen’s University Press, 2010), 54. 
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their dogma; from denouncing the Church, to comparing Quebec to Algeria, to discussing urban 

development, to talking about male desexualization, to talking about négritude, to comparing 

nature to women and the nation, to denouncing the depletion of natural ressources. Parti pris 

tested the limits to where discussions and dissent could be channeled. In many ways, Parti pris 

was an exercise in connecting various topics and issues of the day in order to relate them to an 

overview of what the journal saw as defining Quebec society and where they (the Partipristes) 

saw the potential for where Quebec society could develop to and change in the aftermath of the 

Quiet Revolution. In testing the limits of their discussions and by emulating arguments largely 

stemming from theoreticians in French Africa and the West Indies, Parti pris defined an 

alternative social imaginary for thinking about nature, and consequently for thinking about 

environmentalism.  

It is important to emphasize that Parti pris itself seemed at times confused with the ideas 

and arguments it took inspiration from. While Parti pris emphasized a philosophy to discuss 

‘everything’ – hence the term “parti pris” – the journal was never a serious, or legitimate 

authority on any one subject, nor claimed to be. Environmentalism was never a primary topic of 

discussion within the pages of Parti pris. Nor did any of the founding members of Parti pris 

commonly refer to themselves as environmentalists or ecologists between 1963 and 1968. Yet, 

the Partipriste philosophy was environmentalist with its sensitivity to the issues that marked the 

environmental movement of the 1960s and 1970s (water and air pollution, urbanization, resource 

depletion). Discussions about nature were apparent throughout the pages of the journal, albeit 

these discussions were at times unorthodox.  

Parti pris mattered for environmentalism in Quebec because in the background of the 

journal’s discussions were positioned the views and ideas that led some in later years to easily 

rationalize environmentalism as a worldview. As the following chapter will show, after 1968 

some Partipristes shifted their dissenting views and revolutionary practices towards the 
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environmental cause. Quebec, and Montreal in particular, proved to be somewhat unique in North 

America for how easily and popular environmentalism took root from 1970 onwards. The 

previous decade’s rampant ‘revolutionary’ activity and atmosphere of dissent created a group of 

people readily available and willing to join the environmentalist-activist cause.126 Parti pris was 

included in this group of ‘dormant environmentalists’.  

Following the closure of the journal Parti pris in 1968, the protests in May 1968, and the 

October Crisis, by 1970, many Partipristes felt dissatisfied with how the state of affairs had 

unfolded in Quebec during the previous decade. They felt like provincial politics had derailed the 

endeavours for socialist-decolonization the journal had been pushing forward. They felt like the 

period’s dissent had been cut short of attaining “real change.” Some Partipriste responded by 

radicalizing their views, or by bolstering their political engagements in society. Other Partipristes 

responded to the contrary, they subsided their political agendas, and instead chose to ‘leave’ 

society – to join the 1970s’ counterculture movement.   

                                                
126 Ian McKay, Rebels, Reds, Radicals: Rethinking Canada's Left History, (Toronto: Between the Lines, 
2005), 13-15. 
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CHAPTER THREE 
Defeat in 1968 and the End to Optimism: Failed Revolution, the 
October Crisis, Quebec’s Counterculture Movement and Pierre 

Maheu’s New Career Path 
 

 In October 1963, Parti pris’ founding had been a reaction to the wave of change that 

accompanied the Quiet Revolution; it had also been a reaction to the atmosphere of revolt 

engendered by the FLQ’s first bombings. In a manifesto published in the summer 1965, Parti pris 

questioned the direction of the journal’s purpose, Quebec’s political future, and the ongoing Quiet 

Revolution under Premier Lesage’s Liberal government. According to the manifesto the Quiet 

Revolution and the reforms put in place by the Liberal government were only transition towards a 

full revolution, towards Quebec independence.1  About this transition period, the manifesto 

claimed that it “carried the opening of the fundamental conflict; in realizing itself, it [the Quiet 

Revolution] left face to face the working class and the neo-bourgeoisie negro-king allied to 

colonial forces and imperialism.”2 For Parti pris, a Marxist revolution was the end goal. Their 

conception of Quebec independence led to socialism and in the process: decolonization.  

 The Partipristes were persuaded that the events in the first half of the 1960s, in 

addition to the dogma they borrowed from the decolonizing world, would amount to revolution. 

About this, Maheu said “we only had one thing to do: tell and call out revolution till finally 

sparking it: we told, we wrote things that weren’t completely true, so that they would become 

so.”3 

 In the following years, Parti pris sought to become the main source of inspiration to a 

revolutionary party and to support this party. However, the Partipristes were never in agreement 

                                                
1 “Manifeste 65-66,” Parti pris, vol. 3, no. 1-2 (August-September 1965): 23. 
2 “elle portait en soi l’ouverture du conflit fondamentale; en se réalisant, elle laisse face à face les classes 
travailleuses et la néo-bourgeoisie roi-nègre alliée aux forces coloniales et impérialistes.” Ibid, 23.  
3 “nous n'avions qu’une chose à faire: dire et appeler la révolution jusqu’à susciter enfin: nous disons, nous 
écrivons des des choses qui n’étaient pas tout à fait vraies, pour qu’elles le deviennent.” Pierre Maheu, 
“Que faire?,” Parti pris, vol. 1, no. 5 (February, 1964): 44.  
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for which party to support, nor could they come to a consensus on Parti pris’ role. In 1965, when 

the Movement de libération populaire (MLP) was founded with Parti pris’ involvement, the party 

defined itself as the revolutionary avant-garde in Quebec. Yet, Parti pris later refused to continue 

support for the MLP. Others, including Pierres Vallières and Charles Gagnon, instead chose to 

join the ranks of the FLQ. Most Partipristes chose not to follow them; yet some of them 

expressed their admiration for the youths who did join the FLQ.4 Others debated the use of 

violence as a political tool.5 With the creation of the Movement souverainté association (MSA) in 

1967, the already fragile political forces on the left were perturbed. The left and Parti pris 

questioned the birth of a ‘revolutionary’ political movement in Quebec’s future and which 

approaches should be taken.6 

  By 1968, the Partipristes were divided, this was explained by their difficulty to situate 

themselves vis-à-vis the MSA and to define their goals for the future. Some, such as Piotte, 

continued exemplifying Parti pris’ neo-nationalism. He wanted a political revolution 

emphasizing Quebec separatism through a strong focus on nationalism. Others, like Maheu and 

Chamberland, were by the end of the 1960s starting to feel uneasy with strong nationalism and 

the direction neo-nationalism had taken in the province. Instead, Maheu and Chamberland shifted 

their discussions on ‘revolution’ towards something that transcended the nation, and Quebec. 

Both started defining their views on ‘revolution’ as something more ‘global’ in nature. They were 

beginning to view their ‘revolutionary’ ideals as transcending borders. As aforementioned, an 

acceptance to look beyond borders was an important step in fomenting environmentalism (see 

chapter one). In the following years, Maheu and Chamberland were the Partipristes who became 

environmentalists and emphasized the movement’s importance.  

                                                
4 Léon Dion, La révolution déroutée 1960-1976, (Montreal: Boréal Express, 1998), 161-162. 
5 Paul Chamberland and Luc Racine, “Exigences théoriques d’un combat politique,” Parti pris, vol. 4, no. 
1-2 (October 1966): 9. 
6 Philippe Bernard, “Parti pris, le RIN et le MSA,” Parti pris, vol. 5, no. 8-9 (1968): 28-29. 
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 This was contrary to someone like Piotte who continued to advocate for the neo-

nationalism agenda Parti pris pushed to the forefront during its publishing years. Writing in 1979, 

Piotte reflected on his time spent with Parti pris in his book Un Parti pris politique: essais. 

About those Parti pris years, Piotte said he thought himself a Marxist, but that in reality he had 

been wrong. He had always been concerned with the nation first and foremost as opposed to 

concerned with the struggles of Quebec’s social classes. About Parti pris’ end in 1968, Piotte 

said it: 

masked an underground solidarity. We [Parti pris] were the radical spokesmen of 
the ideology of the new small-bourgeoisie of which we were part, whatever our 
different class origins. We wanted to bind ourselves to the working class, but in our 
analysis we inadvertently subordinated it to the ideals of our own class. Moreover, 
we took ourselves for white collars, and not for what we were: members of the new 
small-bourgeoisie. And we called small-bourgeoisie the Quebec bourgeoisie whose 
existence we denied. We were in fact the radical intellectual avant-garde of the FLQ 
and the RIN. We radicalized the nationalist ideology of our class: political liberation 
from Ottawa, cultural liberation and economic liberation from foreign capital, 
especially Canadian and American.7 
 

For Piotte, Parti pris had been nothing more than the extremist manifestation of this new “small-

bourgeoisie.” He defined it as the political left in general and its parties that rose to prominence 

following the Quiet Revolution. For example, included in this “small-bourgeoisie” Piotte 

identified were the leftist members of the Liberal party, the MSA, and the newly established Parti 

Québécois (PQ) in 1968. Reflecting on why Quebec’s intellectual milieu during the 1960s looked 

                                                
7 “La rupture de Parti pris masquait donc une souterraine solidarité. Nous étions les porte-paroles radicaux 
de l'idéologie de la nouvellle petite-bourgeoisie dont nous faisions partie, quelles que soient nos différentes 
origines de classe. Nous désirions nous lier à la classe ouvrière, mais nous la subordonnions, 
involontairement, dans nos analyses, à l'idéal de notre propre classe. D'ailleurs, nous nous prenions pour 
des collets blancs, et non pas pour ce que nous étions: des membres de la nouvelle petite-bourgeoisie. Et 
nous nommions petite-bourgeoisie la bourgeoisie québécoise dont nous niions l'existence. Nous étions en 
réalité l'avant-garde intellectuelle radicale du F.L.Q. et du R.I.N.. Nous radicalisions l'idéologie nationaliste 
de notre classe: libération politique d'Ottawa, libération culturelle et libération économique du capital 
étranger, surtout canadien et américain.” Jean-Marc Piotte, Un parti pris politique: essais, (Montreal: Vlb, 
1979), 16. 
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to Parti pris for inspiration and not other radical journals that better represented Marxist ideas, 

Piotte claimed it was “because Parti pris was transvestite in nationalism.”8 

 During his Parti pris years, Piotte thought that the journal was disconnected from the 

realities of the working class, that Parti pris claimed to support.9 This was an opinion that was 

perhaps informed by Piotte’s own poor rural family background (see chapter two). Still with Parti 

pris, Piotte left Montreal to work for le Bureau d’Aménagement de l’Est du Québec (BAEQ). 

Created in 1963, the BAEQ was a technocratic effort supported by the province to reorganize and 

recommend changes in the rural regions of Bas-Saint-Laurent and Gaspésie, at the time the 

poorest and least developed areas in the province. In 1968, an accord was signed between Ottawa 

and Quebec to provide funds to support the BAEQ’s suggestions for economic development. This 

plan included: the closing of numerous parishes, the demolition of homes in certain towns, and 

the displacement of people towards urban centers, the restructuring of local economies (shutting 

down enterprises considered too small), and zoning certain regions for development as 

recreational areas, agricultural areas, and areas to urbanize.10 Between 1963 and 1966, this plan 

was being made with the ‘collaboration’ of people in the area, with public education, and with the 

work of community organizers.11 Reflecting on his time spent with the BAEQ, working as a 

community organizer in small rural towns, Piotte said:  

we were a few organizers hoping naively and confusedly to utilize the regions of 
Gaspésie and Bas-Saint-Laurent like a red base to subvert Quebec […] We helped 
them [the rural tows BAEQ visited] to identify the American capital that controlled 
the natural ressources, the big monopolies that exploited the forests, the big 

                                                
8 “Et si les idées socialistes et marxistes n’ont pas pénétré le milieu intellectuel québécois par le milieu 
intellectuel québécois par l’intermédiaire de Révolution québécoise, mais bel et bien par Parti pris, c’est 
qu’elles y étaient travesties en nationalisme.” Ibid, 17. Piotte points to Révolution québécoise as an 
example of a more radical Marxist journal. Pierre Vallières and Charles Gagnon were the two spokesmen 
for the journal. 
9 Ibid, 18. 
10 Jean-Marie Gourvinal, “Une version technocratique de l’animation sociale: le B.A.E.Q.,” Éducation 
populaire, culture et pouvoir, no. 2 (Autumn, 1979): 138. 
11 Ibid, 138. 
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companies that slaughtered the farmer upstream and downstream of his production, 
the government that let things go.12 
 

 Piotte soon lost confidence with the BAEQ. He disagreed with the instructions he 

received to not incentivize new community leaders, but instead, to help the existing traditional 

community leaders to better organize themselves and to educate them on the recommendations 

the BAEQ was planning to push forward. After the publication of his essay Notes sur le milieu 

rural (referenced in chapter one), the BAEQ gave Piotte an ultimatum to choose between Parti 

pris or to conform to the BAEQ’s plans. Piotte’s response was “revolution. I left, without 

warning, my job, ashamed to have been the naive instrument of another enterprise mystifying the 

rural milieu, and I returned to Montreal.”13 

 With his return to Montreal and Parti pris, Maheu and Chamberland – acting as editors 

to the journal – gave Piotte the task of defining Parti pris’ political and practical goals for the 

future. Piotte was thus charged with political organization. In 1965, he organized a protest on 

Victoria Day, marching from Saint-Louis Square (where Parti pris and Éditions Parti pris was 

headquartered) to Parc Lafontaine. More than 5000 people joined the march. Piotte argued that 

this protest gave Parti pris some political credibility in the eyes of other leftist groups. 

Afterwards, activists from the journal Révolution québécoise, the Groupe d’action populaire 

(headed by Yvon Hussereau) and the Trotskyist group (headed by Michel Mill) accepted Parti 

pris’ separatist-socialist agenda and joined with Parti pris to form the MLP. According to Piotte, 

Parti pris controlled the party despite the presence of other groups involved.14 

 After its foundation in 1965, the MLP never gained any important momentum. For 

Piotte, the MLP stagnated and it was Parti pris’ fault. As aforementioned, the Partipristes were 
                                                
12 “nous étions quelques animateurs à espérer naïvement et confusément utiliser la région de la Gaspésie et 
du Bas du fleuve comme base rouge pour subvertir le Québec. [...] Nous les aidions à identifier le capital 
américain qui contrôlait les ressources naturelles, les grands monopoles qui exploitaient les forêts, les 
grandes compagnies qui égorgeaient le cultivateur en amont et en aval de sa production, le gouvernement 
qui laissait faire.” Piotte, Un Parti pris politique: essais, 18. 
13 “mon choix est rapidement arrêté: la révolution. Je quitte, sans éclat, mon travail, honteux d’avoir été 
l’instrument naïf d’un autre entreprise de mystification du milieu rural, et je retourne à Montréal.” Ibid, 19. 
14 Ibid, 19. 
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divided when it came to the question of supporting a political party. Some with more radical 

views chose to follow Vallières into the FLQ. Piotte, Maheu, and others gave the Parti socialiste 

du Québec (PSQ) some level of support. However, Parti pris never supported the PSQ despite its 

increased importance towards the end of the decade and the momentum of support the party 

gathered with the protests surrounding “opération McGill français.”15 In 1967, with the arrival of 

the MSA headed by the influential dissident liberal minister René Lévesque, Parti pris was once 

again perturbed by the political situation in the province.16 In April 1968, Parti pris devoted its 

editorial on the subject of the MSA.  

The creation of the Mouvement souveraineté-association (MSA) has disrupted the 
already unstable equilibrium of political forces in Quebec [...] The Quebec left in 
general, and Parti pris in particular, is questioning the significance of the birth of 
this political movement for the future of Quebec and the attitude to take towards it.17 
 

 For Parti pris, the MSA did not inspire confidence because of the uncertainty about 

where the party was headed. The PSQ became less attractive because of its attachment to 

Canadian federalism. As for the RIN, it was seen as softening its previous socialist agenda.18 The 

end of Parti pris also coincided with the arrival of the PQ in 1968. For most Partipristes, the PQ 

represented the new-bourgeoisie, or “small-bourgeoisie” as Piotte called it, that had taken control 

over the left’s political debates. The Partipristes saw the PQ as consolidating the discussions 

amongst the left and restricting these discussions strictly to the political sphere. Parti pris’ 

revolutionary ambitions were undercut once the PQ became the official party to reflect the 

“revolutionary ambitions” of the province.19 The Partipristes could not support the PQ because it 

                                                
15 Jean-Marc Piotte, La communauté perdue: Petite histoire des militantisme, (Montreal: VLB, 1987), 24. 
16 Dion, La révolution déroutée 1960-1976, 163. 
17 “La création du Mouvement souveraineté-association a perturbé l'équilibre déjà instable des forces 
politiques au Québec [...] La gauche québécoise en général, et Parti pris en particulier, s'interroge sur la 
signification de la naissance de ce mouvement politique pour l'avenir du Québec et sur l'attitude à prendre.” 
Bernard “Parti pris, le RIN, et le MSA,” 3.  
18 André J. Bélanger, Ruptures et constantes: quatres idéologies du Québec en éclatement: La Relève, la 
JEC, Cité libre, Parti pris, (Montreal: Hurtubise HMH, 1977), 201. 
19 Ibid, 201-202. 
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was considered too tame in its ambitions. The PQ was seen as limiting the kind of revolutionary 

praxis that Parti pris had been pushing for.  

 Parti pris stopped its publications in summer 1968 at the moment when student 

protests swept onto American and European universities, and soon reached Quebec’s campuses. 

With the arrival of the May 1968 protests, Maheu and Chamberland, the chief editors, felt that 

Parti pris had said what they had needed to express and that they had nothing else to add to the 

period’s larger discussion on dissent. They felt that the 1968 protests could lead to the anticipated 

political movement that they had waited for. That was not to be. As Chamberland, later 

commented on, all possibilities of a political ‘revolution’ as discussed by Parti pris ended, 

especially following the 1970 October Crisis.20  

 Like a lot of Quebeckers at the time, the October Crisis was hard to digest for the 

Partipristes. In 1970, Piotte who had returned to Montreal after a year spent in Paris studying 

philosophy, saw the October Crisis as a “brutal wakeup call.”21  Piotte saw a need to intervene 

and to take action. He interpreted the event as confirming the isolation and weakness of leftist 

groups in the province.22 Questioning the steps to be taken, Piotte said 

What kind of political organization would allow us to take root in the popular sphere 
and thus counter the repression of the state? Where did one start? It seemed to me 
that Lenin's answer turned out to be inadequate in Quebec. All attempts to set up a 
revolutionary party had failed.23 
 

Piotte found the answer to this issue on how to respond by concentrating his efforts in union 

activism. Commentating on his reflections of the October Crisis, Piotte said “I then leave my 

                                                
20 Paul Chamberland, “La commune utopie,” November 1978, in Un Parti pris Anthropologique, 
(Montreal: Éditions Parti Pris Inc., 1983), 296. 
21 Piotte, Un parti pris politique: essais, 22.  
22 Ibid, 22-23. 
23 “Quel type d'organisation politique nous permettrait de nous enraciner dans le milieu populaire et de 
contrer ainsi la répression de l'État? Par où fallait-il commencer? Il me semblait que la réponse apportée par 
Lénine se révélait inadéquate au Québec. Toutes les tentatives de mettre sur pied un parti révolutionnaire y 
avaient échoué.” Ibid, 23. 
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studious confinement, become a union activist and collaborate to define the trade union 

orientation that we will call combat unionism.”24 

 Union activism was a familiar concept to Piotte, who had in some regards previous 

experiences with unionism when he worked with the BAEQ. Union activism was also an 

important topic that Parti pris approached during the journal’s lifetime. In the manifesto 

published in the summer of 1965, Parti pris had interpreted Quebec society as divided between 

three classes: workers, large-bourgeoisie (owners of the means of production and colonial 

forces), and the small-bourgeoisie.25 As above-mentioned by Piotte, the small-bourgeoisie was 

born from the left. It included French Canadian nationalists who had benefitted from the Quiet 

Revolution (included were government technocrats, professionals, tradespeople, and owners of 

small industries). According to Maheu, this last group could prove a tactical ally for the working 

class. Maheu argued the small-bourgeoisie would seek Quebec independence in order to secure 

its newly acquired position in society. With Quebec independence seen as a necessary step in the 

decolonization process, Maheu argued workers and this new small-bourgeois class could ally on 

the question of Quebec nationalism. However, with independence achieved, Maheu argued 

workers would need to form their own opposition to the small-bourgeoisie.26 For Maheu, this 

class consciousness would finalize Parti pris’ call for socialist-decolonization and revolution in 

Quebec.   

 Because of this perceived need of class consciousness amongst workers, during its 

lifetime Parti pris sought to infiltrate and influence unions; to educate workers to class struggles, 

and to incite workers to protest anytime the occasion presented itself.27 Despite these efforts, 

Parti pris was never satisfied with worker-employer relations in Quebec. The Partipristes saw 

                                                
24 “Je sors alors de ma studieuse claustration, deviens militant syndical et collabore à définir l'orientation 
syndicale que nous nommerons syndicalisme de combat.” Ibid, 23.	  	  
25 “Manifeste 65-66,” 23. 
26 Pierre Maheu, “une arme à deux tranchants,” Parti pris, vol. 3, no. 7 (February 1966): 3. 
27 Dion, La révolution déroutée 1960-1976, 151-152. 
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this relationship as conforming to the rules of what Parti pris called “business unionism.”28 Parti 

pris criticized unions that could not be relied upon to promote socialism. The journal wished for 

unions to “become more aware of the structures of our [Quebec] society and politicize more 

quickly.”29 Thus, during the Parti pris years there was recognition that unions were important for 

propagating the Partipriste philosophy. In later years, Piotte in particular, continued to advocate 

for the importance of unions educated in socialism and as vehicles to push forward Quebec 

independence. This effort by Piotte reflected how the neo-nationalism that informed Parti pris 

continued to influence his worldview.  

 

The Counterculture Movement and Moving Away from Neo-Nationalism 

 Following the October Crisis and the already revolting youth in the aftermath of the 

1968 protests, many youths in Quebec who had followed Parti pris and the decolonization 

movement were dissatisfied with society – specifically rejecting the trajectory of the independent 

movement under the Parti Québécois (PQ). These dissatisfied youths hesitated between two, more 

extreme, possible radicalisms. The first was to enroll in leftist politics, increasingly 

uncompromising, and with Maoist organization models. Second was to place oneself in the 

margins, to seek a new lifestyle in an alternative community – to join the counterculture 

movement. In the 1970s, these two avenues caused friction between the extreme political left and 

the counterculture left in Quebec.30 These two avenues shared opposition to the established order. 

They also agreed that the enemy of concern was not Canada and Premier Pierre-Elliot Trudeau, 

but rather the United-States and President Richard Nixon.31 The difference was that the extreme 

political left identified class conflict as the central issue in modern history. The other side 

                                                
28 Ibid, 152. 
29 “Bilan syndical,” Parti pris, vol. 2 no. 5 (January 1965): 3.  
30 Jean-Philippe Warren, “Mainmise: un almanac du village global,” in La contre-culture au Québec, ed. 
Karim Larose and Frédéric Rondeau, (Montreal: Les presses de l’Université de Montréal, 2016), 420-421. 
31 Ibid, 421.  
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disagreed. Some counterculture groups in Quebec even rejected the idea of class consciousness.32 

Instead, the counterculture movement identified pollution and ecological catastrophes as the 

central issues in modern history.33 

The counterculture movement in Quebec began with the publication of the magazine 

Mainmise in October 1970 (published soon after the October Crisis) and with the apogee of the 

1968 protests and the province’s rupture with the order inherited from the 1950s and the Quiet 

Revolution.34 According to environmentalist Michel Jurdant, the May 1968 protest in Paris was 

the first event of importance that put into question the results of industrial society. As Jurdant put 

it, 1968 represented “the awakening of a consciousness based on critiquing consumer society and 

the refusal to accentuate the disparity between rich and poor, between the West and the third 

world.”35 Jurdant explained the origins of environmentalism with the growing awareness of 

nuclear armament following the Second World War. He mentioned influences of the “third 

world” as influential, citing René Dumont’s L’Afrique Noire est mal partie as an example.36 He 

also mentioned the hippie movement, criticisms of industrial agriculture, and Rachel Carson’s 

Silent Spring. In addition to all of these, Jurdant also attributed the counterculture movement 

responsible for propagating environmentalism in Quebec.37 

The counterculture movement was defined by the ‘search for oneself.’ The intent was to 

find value in living an alternative lifestyle. The counterculture movement in general was focused 

                                                
32 Jules Duchastel, “Mainmise: la nouvelle culture en dehors de la lutte des classes?,” Chroniques, no. 
5 (Summer, 1976): 41. 
33 Warren, “Mainmise: un almanac du village global,” 421. 
34 Warren, “Foundation et production de la revue Mainmise (1970-1978),” Mémoire du livre/Studies in 
Book Culture, vol. 4, no. 1 (Fall 2012): accessed March 12, 2017. http://id.erudit.org/iderudit/1013326ar. 
35 Michel Jurdant, Le défi écologiste, (Montreal: Boreal Express, 1984), 69. Born in Belgium, Michel 
Jurdant moved to Quebec in his youth, where he obtained a master’s degree in ecology at Laval University. 
He worked for Environment Canada and was an environmentalist and spokesperson for the movement in 
the 1970s and 1980s. 
36 Jurdant uses the word “tiers monde,” René Dumont was a French socialist and environmental politician. 
Thus, he spoke about the “third world,” but he was not from it. 
37 Ibid, 70. 
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on individualism, while at the same time it sought communitarian links.38 This focus on the self 

and individualism that the counterculture movement introduced and propagated is of interest to 

the Quebec context considering the political environment that surfaced during the Quiet 

Revolution. During the 1960s, the concept of decolonization required the coordination en masse 

of individuals who had become conscious of their alienation. According to this school of thought, 

the colonized are liberated through the physical and psychological expulsion of the colonizer. 

Thus, decolonization operates at the collective level. According to the counterculture movement, 

liberation is achieved through the self, at the individual level.39 In some ways, decolonization and 

counterculture were ideological neighbours. They both identified people’s alienation. The 

difference was that the alienation of the colonized was made visible by the presence of the 

colonizer. The source of alienation according to the counterculture movement was not so 

obvious.40 

The differences between the decolonization movement and the counterculture movement 

can also be seen as mirroring the differences between the extreme political left and the 

counterculture left in Quebec. One side was conceived as political while the other was not. 

Counterculture in Quebec often linked with nationalism. Yet, that was only to a certain extent; the 

counterculture movement did not espouse the neo-nationalism still prevalent at the time, and 

prevalent amongst the political left. This was not because nationalism was disavowed by 

Quebec’s counterculture. Rather, it is because nationalism manifested itself much more 

discretely. When emphasis on collectivity was replaced with individualism, nationalism and 

Quebec independence were no longer principal factors of concern.41 

                                                
38 Karim Larose and Frédéric Rondeau, “Introduction,” in La contre-culture au Québec, ed. Karim Larose 
and Frédéric Rondeau, (Montreal: Les presses de l’Université de Montréal, 2016), 10. 
39 Hugo Beauchemin-Lachapelle, “Paul Chamberland, de Parti pris à la contre-culture,” (MA thesis, 
Université de Montréal, 2012), 51. 
40 Ibid, 51-52. 
41 Karim Larose and Jean-Philippe Warren, “Terra Incognita,” Liberté, no. 299 (2013): 15. 
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Exemplifying this point was Chamberland. After the dissolution of Parti pris in 1968, 

Chamberland renounced some of his theories on decolonization that had till that point informed 

his opinions on Quebec nationalism. He instead oriented his work in search of a revolution 

“positive of consciousness.”42 For Chamberland, progress could no longer be achieved through 

political action, instead it had to be achieved through the reconciliation of a person’s selfhood.43  

Like Piotte, Chamberland had lost faith in the political aims for revolution. But unlike Piotte, 

Chamberland did not turn to union activism to instigate change. Instead, Chamberland sought to 

come to terms with his own Québécois identity. With his new philosophy, Chamberland had 

joined Quebec’s counterculture movement.  

Chamberland became member of the counterculture literary movement in Quebec. This 

was not a veritable school of thought; rather it grouped authors that shared in the idea of 

‘countering’ society and valued the importance of writing.44 Included in this group was Jean-Basil 

Bezrouchoff – the founder to the magazine Mainmise. Together, Chamberland and Bezrouchoff 

criticized financiers, politics, the police, mayor Jean Drapeau, Pierre-Elliot Trudeau, the war in 

Vietnam, the direction Quebec nationalism and the PQ had taken, the West, etcetera. They also 

both wrote about environmentalism and its rising importance.45 Both Chamberland and 

Bezrouchoff shared a quest for “primitivism through writing.” This expressed itself in both 

writers’ emphasis on returning to themes of childhood or nature. Both considered modern society 

as not taking into account certain fundamental needs of humankind.46 The difference between the 

two writers was that Chamberland never abandoned his political thoughts – he maintained some 

                                                
42 Valérie Maillot, “La dislocation révolutionnaire des corps chez Josée Yvon,” in La contre-culture au 
Québec, ed. Karim Larose and Frédéric Rondeau, (Montreal: Les presses de l’Université de Montréal, 
2016), 226.  
43 Ibid, 226. 
44 Frédéric Rondeau, “Ne plus appartenir au présent: la contre-culture littéraire,” in La contre-culture au 
Québec, ed. Karim Larose and Frédéric Rondeau, (Montreal: Les presses de l’Université de Montréal, 
2016), 199. 
45 Ibid, 202. 
46 Ibid, 212.  
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of his Marxist-Leninist rhetoric from his Parti pris days. Bezrouchoff, on the other hand, seemed 

to have gone out of his way to neglect any kind of politics.47  

Maheu followed his friend Chamberland’s path and also joined the counterculture 

movement in 1970. Like Chamberland and Piotte, the October Crisis affected Maheu’s perception 

of Quebec and the potential for political revolution.48 Maheu still argued that political change in 

Quebec was needed. The protests in 1968 and the October Crisis confirmed for him the need to 

bring real ‘revolutionary’ change in the province. Writing in 1977 Maheu said “Quebec must 

become a country like others, with a good government like others. That’s politics, that’s the 

reality of things.”49 Yet, he followed on this argument encouraging political change by stating:  

So, I prefer to take care of something else. And when I am told that there is nothing 
else, I answer that I live only for and for nothing else. Utopia, etymologically, means 
nowhere. I seek to change life, my life, to leave roles, structures, possession, power, 
forbidden things. I think we have to reinvent man. It is the whole of Western 
civilization, the industrial order, the rationalist-scientific culture, the imperialist 
policy that are coming to an end today. With the end of the French Canadian Middle 
Age [Quebec pre-Quiet Revolution] we lived a small end of the world; the next few 
years promise us one on a planetary scale.50 

 
‘The end of the world on a planetary scale’ Maheu was referencing was pollution. For Maheu, 

concerns over Quebec politics became secondary issues after his coming to terms with his 

identity. This was the reason why during the 1970s, Maheu alternated between various 

occupations, all the while he sought in the counterculture movement a path towards reconciling 

his ‘selfhood’. His writing efforts behind Parti pris and the failures of a ‘Quebec Revolution’ – as 

                                                
47 Ibid, 216. 
48 Pierre Maheu, “Pierre Maheu: écrivain, Perspectives,” October 1978, in Un Parti pris révolutionnaire, 
(Montreal: Éditions Parti pris, 1983), 284. 
49 “le Québec doit devenir un pays comme les autres, avec un bon gouvernement comme les autres. C’est ça 
la politique, c’est ça la réalité.” Ibid, 284. 
50 “Alors moi, j’aime mieux m’occuper d’autre chose. Et quand on me dit qu’il n’ya rien d’autre, je réponds 
que je ne vis que pour et par pour le rien d’autre. Utopie, étymologiquement, ça veut dire nulle part. Je 
cherche à changer la vie, ma vie, à sortir des rôles, des structures, de la possession, du pouvoir, des 
interdits. Je crois qu’il faut réinventer l’homme. C’est toute la civilization occidentale, l’ordre industriel, la 
culture rationaliste-scientifique, la politique impérialiste qui arrivent aujourd’hui à leur fin. Avec la fin du 
Moyen-Age canadien-français nous avons vécu une petite fin du monde; les prochaines années nous en 
promettent une à l’échelle planétaire.” Pierre Maheu, “Postface,” December 1978, in Un Parti pris 
Révolutionnaire, (Montreal: Éditions Parti Pris, 1983), 285. 
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understood by Parti pris – had not afforded Maheu the opportunity to come to terms with himself 

and with society.   

As Maheu pointed out, with the end of the ‘revolutionary’ period (he dates between 1963 

and the October Crisis) a vacuum was created for a generation of dissenting youths. Some, like 

Piotte continued the sovereignist-political cause. Others, like Maheu shifted their activism 

towards the counterculture movement and the environmental cause.51 Writing in 1978, Maheu 

reflected on Parti pris’s legacy and the Quiet Revolution. He said: 

Our [French Canadian] origin has failed us. We lost, changed, denied our identity. 
To say 'I am Québécois', is to say I do not believe in what I saw emerge [during the 
Quiet Revolution], I denied the faith of my childhood, or rather she left me alone in 
this world, she denied my death. […] French Canada is dead. Double dispossession: 
we will never be North Americans like the others, we are from elsewhere, but the 
culture that has survived two centuries of conquest, safeguarding the Faith on this 
land of ours, has succumbed to the urbanization-industrialization-secularization 
denounced by its prophets. This crisis of identity, everyone took it in his own way, in 
violence, fear, denial, disillusionment, anxiety or doubt, but it marked an entire 
generation. We all had to discover at one time or another that our reality was a lure, 
die to ourselves, change our identity.52 
 

To deal with this crisis of identity Maheu had been dealing with since the Parti pris days, Maheu 

moved into and sporadically lived in a commune between 1973 and 1978 where, according to his 

curriculum vitae, he “experimented in ecology.”53  

Located in Morin-Heights, Quebec, Maheu and fellow former Partipriste André Brochu 

founded the commune. Hundreds visited the place – as an open invitation was published by 

                                                
51 Ibid, 298. 
52 “Notre origine nous a fait défaut. Nous avons perdu, changé, renié notre idendité. Dire 'je suis 
Québécois', c'est dire je ne crois pas en ce en quoi j'avais vu le jour, j'ai renié la foi de mon enfance, ou 
plûtot elle m'a laissé seul dans ce monde qu'elle a nié à ma mort. Car nous ne sommes plus dans la vie 
agonique, nous sommes après, le Canada français est mort. Double dépossession: nous ne serons jamais des 
nord-américains comme les autres, nous sommes issus d'ailleurs, mais la culture qui avait survécu deux 
siècles à la conquête, sauvegardant la Foi sur la Terre de chez nous, a succombé à l’urbanisation-
industrialisation-laïcisation que dénonçaient ses prophètes. Cette crise d’identité, chacun l’aura prise à sa 
façon, dans la violence, la peur, la dénégation, le désabusement, l’angoisse ou le doute, mais elle aura 
marqué toute une génération. Nous avons tous dû découvrir à un moment ou à l'autre que notre réalité était 
un leurre, mourir à nous-mêmes, changer d'identité” Ibid, 294. 
53 “Curriculum Vitae,” in Un Parti pris révolutionnaire, (Montreal: Éditions Parti pris, 1983), 310. 
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Mainmise – while approximately sixty people lived in it for a period longer than six months.54 

Influenced by the counterculture, the Morin-Heights commune was meant to be an experiment in 

living an alternative lifestyle. Despite its proximity to Montreal’s metropolitan area, the commune 

was meant to be self-sufficient and was largely cut off from the rest of society. Piotte visited the 

place and described it as a village of sorts "strongly integrative [...] they [members of the 

commune] share everything, affection, sexuality, children, income, ... they condemn the system 

and despise consumers who are alienated, even if their survival depends on it (welfare, 

unemployment insurance, freelance)." 55 Piotte did not share the same enthusiasm for the 

commune as Maheu did. For Piotte, political action and union activism was the way forward for 

his ‘revolutionary’ ambitions. His description of the commune confirmed his cynical view of 

Maheu’s approach to dealing with his respective ‘revolutionary’ ambitions.  

Chamberland was a frequent visitor to the commune. In the summer of 1973, he joined 

his friend Maheu and briefly lodged at the commune. Chamberland admired Maheu’s ambitions 

and the counterculture’s experiences with communal living. However, he also thought it was a 

red herring when it came to the problem of environmental pollution. About pollution, he said 

“there is no other issue for the human species.”56 For Chamberland, the counterculture’s 

participants in the commune-experiment were well intentioned but failed to solve any real issues. 

Reflecting on the Morin-Heights commune, Chamberland said: 

The so-called “return to nature” is impossible because all of earthly nature has been 
completely “humanized”, “socialized”. However, the withdrawal to the countryside 
does not lose its meaning, because the irruption of utopian Nowhere [communes] in 
real places requires that these places be relatively "protected", that they adhere to an 
ecological "reconversion" and that they offer self-sufficiency, [...] exclusively 
ecological utopia would be a misinterpretation for there is no way out of ecological 
reconversion unless it is compromised, assumed and carried out by the whole human 

                                                
54 Piotte, La communauté perdue, 41.  
55 “fortement intégratice […] ils partagent tout, affection, sexualité, enfants, revenus, …ils condamnent le 
système et méprisent les consommateurs qui y sont aliénés, même si leur survie en dépend (B.S., 
assurance-chômage, piges).” Ibid, 44. 
56 “Il n’y a pas d’autre issue pour l’espèce humaine.” Paul Chamberland, “La commune utopie,” 304. 
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species. [...] Ecology can no longer be restricted to a science of nature. Ecology and 
politics are now inseparable.57 
 

Chamberland did not seem to share in the same optimistic zeal demonstrated by the residents of 

Maheu’s and Brochu’s communal village. Specifically, Chamberland struggled with the idea of 

completely abandoning society. For him “escaping to the countryside to have peace did not 

automatically mean having 'broken with the System.' An apolitical viewpoint was pure 

ignorance.”58 He saw politics, economics, and culture as integral components to the “ecological 

problem.”59 

 Chamberland did recognize that the Morin-Heights commune had a profound effect on 

some of its members. He saw the goals for ecological self-sufficiency as only partially realized, 

yet he viewed the commune as “an indisputable success that people have transformed themselves 

there to swarm and then carry, in other places, the germs, or the spores, of a new social fabric.”60 

In other words, it propagated the want for change and concern for the environment. For Maheu, 

the commune experiment played a formative role in his life and in his counterculture experience. 

According to Chamberland, in 1975 when the commune experiment was at its apogee, Maheu 

was the Partipriste most enthused about the project. His vision was for a truly communal village 

isolated in the woods and from the outside world. It was meant to be: “Terre libre,” or “free 

                                                
57 “le prétendu ‘retour à la nature’ est impossible parce que toute la nature terrestre a été complètement 
“humanisée”, “socialisée”. Le retrait à la campagne ne perd pas pour autaut son sens, car l'irruption du 
Nulle Part utopique en des lieux réels exige de ces lieux qu'ils soient relativement ‘protégés’, qu'ils se 
prêtent à une "reconversion" écologique et qu'ils offrent une autosuffisance [...] l'utopie exclusivement 
écologique serait un contresens pusiqu'il n'y a d'issue à la reconversion écologique que si elle est 
compromise, assumée et réalisée par toute l'espèce humaine. [...] L'écologie ne peut plus être restreinte à 
une science de la nature. L'écologique et le politique sont maintenant indissociables.” Ibid, 304. The “return 
to nature,” or “retour à la nature” idea (in reference to communes) that Chamberland discussed in this 
quote seem to be a play on words, analogous to, or referencing the previously discussed idea of “return to 
the earth,” or “retour à la terre” (see chapter two).  
58 “Fuir à la campagne pour avoir la paix ne signifie pas automatiquement avoir ‘rompu avec le Système.’ 
L’apolitisme est pure méconnaissance.” Ibid, 305. 
59 Ibid, 305. 
60 Ibid, 310. 
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Earth,” as Maheu referenced it.61 “Terre libre” was a slogan Maheu used repeatedly in his writing 

during the 1970s. For instance, in a letter published in 1972 to the journal La Barre du Jour – in 

an issue devoted to reminiscing on Parti pris’ legacy – Maheu ended a rant on the state of affairs 

in Quebec and the failures he saw post-1968 and post-October Crisis by signing with “TERRE 

LIBRE” instead of his name.62 Presumably, the slogan was a play on the motto “Vive le Québec 

libre” popularized by de Gaulle’s visit to Expo 67. It also demonstrated Maheu’s partial abandon 

of the nationalist cause and his reorientation towards thinking more globally about his ideas and 

‘revolutionary ambitions.’ 

 During his time spent in the commune, Maheu published less content than he had during 

his Parti pris years. From what he did publish, it is clear that his views on environmentalism had 

evolved. His descriptions of the subject matter were refined and he pointed to environmental 

pollution as a pressing issue above all others. Yet, Maheu still kept the Parti pris thoughts in his 

arguments about the environment. Reminiscing on the 1960s, he said:  

And during these years where we spoke of national sovereignty and of constitution, 
the sovereignist machine was demolishing the centre of Montreal to install its 
buildings, locking children in concrete high school, criss-crossing the country with 
highways, building nuclear power plants, undertaking to drown a kingdom and to 
complete the genocide of Amerindians to have electricity to sell. And this continued 
regardless of the party or power in Quebec City […] it [Quebec] imposed itself 
everywhere, devoured everything that preceded it. The more numerous we became, 
the more it became the unique form of our anonymous pollution.63 

 

                                                
61 Paul Chamberland, “Pierre Maheu (1939-1979),” April 1980, in Un Parti pris révolutionnaire, 
(Montreal: Éditions Parti pris, 1983), 9. 
62 Pierre Maheu, “Ici maintenant entre ciel et enfer,” La Barre du jour, no. 31-32 (Winter, 1972): 20. 
63 “Et durant ces années où nous parlions de souveraineté nationale et de constitution, la machine 
souveraine démolissait le centre de Montréal pour y installer ses buildings, enfermait les enfants dans des 
polyvalentes de béton, quadrillait le pays d’autoroutes, construisait ses centrales nucléaires, entreprenait de 
noyer un royaume et de compléter le génocide des Amérindiens pour avoir de l'électricité à vendre. Et cela 
continuara, quel que soit le parti au pouvoir à Québec […] il s’impose partout, dévore tout ce qui l'aura 
précédé. Et plus nous devenons milliards, plus il devient la forme unique de notre pollulement anonyme.” 
Maheu, “Postface,” 300.  
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Maheu follows this passage by saying “but I anticipated on what I wanted to say; lets come back 

to the moment Parti pris ended. Delusion.”64 Clearly, Maheu rejected the results of the activism 

he had participated in during the 1960s. For him, the Quebec nationalist cause was secondary to 

the ‘more global’ cause, environmentalism.  

However, he never completely dissociated the two. The nationalist fervour Parti pris 

propagated continued to influence Maheu’s views. In a 1973 publication of the magazine 

Mainmise – the main publication that identified with the counterculture movement in Quebec – he 

discussed his time living in the Morin-Heights commune and his earlier time spent with Parti 

pris. 

And so, like during the time I was writing for Parti pris, I wanted to suggest slogans, 
just for fun, a guy has got the right. Let’s take the four words that I like the most: 
LOVE – QUEBEC – EARTH – FREE. Put any two of these words, put them 
together: QUEBEC-LOVE, FREE-QUEBEC, EARTH-LOVE, EARTH-FREE, 
LOVE-FREE, and you are still talking of the same revolution.65 
 

Maheu wholeheartedly embraced the counterculture movement, its search for “selfhood,” and 

environmental concerns. Yet, his revolutionary ambitions were influenced by the obsession he 

inherited from Parti pris with the constant questioning of a “Québécois Pathology” as André 

Bélanger termed it (see introduction). Despite Maheu’s calls for global revolution and his 

arguments to move beyond the nationalist question, he still always found a way to bring the 

discussion back to the Quebec situation.  

 The continued importance and influence Parti pris had on Maheu during the 1970s was 

perhaps best exemplified by the production of his 1972 film Le bonhomme.  Part of the cinéma 

vérité style of filmmaking; Le bonhomme was a documentary-style film that followed Claude 

                                                
64 “Mais j’anticipe sur ce que je voulais dire; revenons au moment de la fin de Parti pris. La disillusion.” 
Ibid, 301.	  
65 “Et puis, comme dans le temps où c'était dans Parti pris que pendant le temps que j'écrivais, je voudrais 
suggérer des slogans, juste pour le fun, un gars a ben le droit. Prenont les quatres mots que j'aime le plus: 
AMOUR - QUEBEC - TERRE - LIBRE. Mettez n'importe quel deux de ces mots, mettez-les ensemble: 
QUEBEC-LOVE, QUEBEC LIBRE, TERRE-AMOUR, TERRE LIBRE, AMOUR LIBRE AMOUR, et 
vous parlez toujours de la même révolution.” Pierre Maheu, “Aimer faire tourner le monde,” Mainmise, 
vol. 4, (July, 1973): 18.  
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Lachapelle and his transition into the counterculture movement. A Montreal bus driver from the 

working class neighbourhood of Saint-Henri, and father to ten children, Claude left his wife 

Yolande for a younger woman to live in a commune located in the countryside.66 As one review 

of the movie put it, the real drama of the movie was with the first wife, who was “sacrificed” to 

remain trapped in the city, “victim to the System.” Whereas, Claude enjoyed his newfound lack 

of responsibility in the counterculture movement, spending his time riding his motorcycle and 

experimenting with drugs.67 This same review summarized Claude’s transition as 

a bold story and a little terrifying, the current approach of many Quebecers, the city 
dweller intoxicated by the polluted air who rediscovers nature, thanks to drugs, and 
who learns to see things, learns to live again, sweeping away his past and all that 
from this past cannot be recovered.68 
 

 According to Maheu, Le bonhomme was meant as a response to the October Crisis; it was 

meant to showcase the dissatisfaction by some with the rest of society and with the state of affairs 

in the province. Maheu had met Claude Lachapelle through Chamberland. The latter had 

befriended one of Lachapelle sons during a Mothers of Invention concert performed at the Man 

and his World exhibit in 1969 and later became friends with the father. Maheu admired 

Lachapelle for what he represented: the Québécois Parti pris had described as alienated and 

exploited by a “colonial-capitalist system.” Maheu described Lachapelle by saying: 

He is quite different from myself by background, style, milieu, manners, etc. But we 
are the same: the same maladjustment, the same feelings of non-belonging, the same 
revolt, the same dream. I no longer claim to have any truth to teach, I do not want to 
politicize the proletariat. I do not feel like a leader either. I would just like to show 
what I see.69 

                                                
66 Pierre Maheu, Le bonhomme, (Montreal: ONF-NFB, 1972). 
67 Luc Perreault, “Un film à claques,” La Presse, (March 24, 1973): 11.  
68 “Claude résume, en un raccourci audacieux et un peu terrifiant, la démarche actuelle de bien des 
Québécois, celui du citadin intoxiqué par l ’air pollué qui redécouvre la nature, grâce à la drogue, et qui 
réapprend à voir les choses, réapprend à vivre, balayant d’un revers de la main son passé et tout ce qui, de 
ce passé, ne peut pas être récupéré.” Ibid, 11.	  
69 “Il est tout à fait different de moi par le background, le style, le milieu, les manières, etc. Mais nous 
sommes pareils: la même inadaptation, le même sentiment de non-appartenance, la même révolte, le même 
rêve. Je ne prétend plus avoir aucune vérité à enseigner, je n’ai pas envie de politiser le prolétariat. Je ne me 
sens pas animateur non plus. Je voudrais simplement montrer ce que je vois.” Pierre Maheu, “Le clan,” 
Cinéma Québec, vol. 2, no. 8 (May 1973): 40.     
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In the character of Claude Lachapelle, Maheu probably saw a lot of Parti pris’ arguments 

about “colonized and desexualized” French Canadian working class males exemplified. Le 

bonhomme showcased a lot of Parti pris’ ideas in the 1960s. For instance, the film was critical of 

Montreal’s urban environment; Claude’s and Yolande’s apartment was an example of the 

working class slums Parti pris criticized; the film denounced city life (in a passage where 

Chamberland rails on the ills of Montreal) and valorized the idea of “retour à la terre.” As 

aforementioned, Maheu’s concept of “TI-POP” was how the Partipristes valorized – through the 

lens of an “ironic folklorization” – a landscape that they considered to be colonized (see chapter 

two). Le bonhomme featured many scenes of Claude’s commune, with picturesque scenes of 

nature and Quebec’s countryside. Yet, in many of these scenes, Maheu made sure to capture the 

steeple of a nearby church peering from the trees and foliage. In another scene, Claude rants 

about the Church and the control the clergy had on Quebec society.70 A Large portion of the film 

was devoted to the troublesome and abusive relationship between Claude and Yolande 

Lachapelle, this was why many viewers of the film found it to be an “uncomfortable watch.”71 

According to Maheu, the scene where Claude took his motorcycle to leave Yolande represented 

“images of beauty, challenge, conquest, virility, dignity in the moment. And the desire to leave 

the city, the System.”72 

Maheu was immensely proud of Le Bonhomme.73 About the film, he said “all my projects are 

found here: leaving the System, trying out utopia, testifying, making the political project and the 

artistic project coincide with my life project. [… Le Bonhomme] is turned towards the future. And 

                                                
70 Maheu, Le bonhomme. 
71 Pierre Demers, “Le Bonhomme: Le grand ménage du printemps cinématographique québécois, une 
lecture subjective,” Cinéma Québec, vol. 2, no. 8 (May 1973): 36. 
72 “des images de beauté, de défi, de conquête, de virilité, de dignité dans l'instant. Et l'envie de sortir de la 
ville, du Système.” Maheu, “Le clan,” 40. 
73 Pierre Maheu also produced another documentary film in 1976 titled L’interdit. Meant as an investigation 
into other kinds of commune experiments. The film followed psychiatrist Roger Lemieux and the 
controversial “treatment” of his schizophrenic “patients” with whom Lemieux had intimate relations. Pierre 
Maheu, L’interdit, (Montreal: ONF-NFB, 1976). 
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for once, I feel totally involved.”74 For a period in the mid-1970s, Maheu seemed to have been 

content and to have somewhat come to terms with his identity crisis – a constant topic in his Parti 

pris years. However, that seems to have been short-lived. Chamberland implied that after the 

Morin-Heights commune was dissolved, Maheu was the one who felt the strongest sense of 

failure. For months afterwards, he was anxious and depressed.75 Maheu had let known that he had 

issues with depression. He had felt so in 1968, when his wife divorced him because – according 

to him – he was overworking between his ad agency job, his Parti pris writing, and his political 

engagements.76 After 1968 and after the October Crisis, Maheu felt like “the revolution had been 

lost, with a life [his] that was without meaning.”77 This despair felt by Maheu helps explain the 

enthusiasm with which he joined the counterculture movement. For Piotte, a “mid-life crisis” was 

the explaining factor.78 

After the commune experiment, Maheu returned to his writing, he focused on discussing 

philosophy, spirituality, and religion. He never renounced his staunch atheist and existentialist 

views he had inherited from his Parti pris days. In winter 1978-1979, Maheu left the province for 

a voyage to Egypt, where he prepared writing a book on the subject of “death and immortality.”79 

By the late 1970s, Maheu was once again much more pessimistic in his views. About his “identity 

crisis,” he claimed it had at the time appeared to him as a unique phenomenon to his personal life, 

but that in reality it was a particular case of “what is happening on the whole planet at the end of 

this century. The formerly colonized countries have gained independence by the tens, the real 

governments seized power over the territories defined by the colonizer, but cultures are dying, 

                                                
74 “Tous mes projets se retrouvent ici: sortir du système, essayer l’utopie, témoigner, faire coïncider le 
projet politique et le projet artistique avec mon projet de vie. Contrairement aux films dont je viens de 
parler, celui que je propose est tourné vers l’avenir. Et pour une fois, je me sens totalement impliqué.” 
Maheu, “Le clan,” 40. 
75 Chamberland, “Pierre Maheu (1939-1979),” 9.  
76 Maheu, “Postface,” 301.  
77 “perdue la révolution, avec une vie qui ne voulait plus rien dire.” Ibid, 301. 
78 Piotte, La communauté perdue, 41.  
79 “Curriculum Vitae,” 310. 
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languages are lost, religions are abandoned.”80 Maheu wrote those lines from his stay in Egypt. 

He did not seem to have experienced what he anticipated from his voyage. The “revolution” he 

had wanted in Quebec during the 1960s had failed; it had also – according to him – failed around 

the world. Maheu interpreted the period’s decolonization movement as failing to combat the 

American influences that he considered colonizing Quebec, and had spent his Parti pris years 

fighting against. On the subject of his voyage to Egypt he said:  

And if there remain here men in Jellabiya, women in black dresses, if the muezzin 
still sings - with a loudspeaker - it does not prevent that the young people wear Bell-
bottom jeans and learn English. "What is your name?" "What time is it now?" and 
"Welcome to Cairo" replace the ancient greetings. The process has been the same 
everywhere. The Cairo student will not become fellah again, the urbanized African 
will not return to the bush. There was a dream, independence, freedom; it took 
struggle, exaltation, and for that unanimity. The objective was clear, well identified: 
outside the conquerors. But the playing field was trapped; to become a country is to 
enter into the established economic and political order, to pay the army, the 
embassies, the administration. The natives everywhere have put their masters to the 
door only to westernize themselves.81 
 
Maheu did not seem to recognize the ironies of his statement; that he as a tourist looked 

onto Egypt the same way Fanon had criticized the “colonial gaze” that looked upon Algeria. Nor 

did he seem to recognize that he described his envision of Egyptians in a manner that 

essentialized them as “ecological angels” (see chapter one).82 Returning from Egypt, Maheu 

briefly worked for the PQ, writing the publicity campaigns for the 1980 Quebec referendum. In 

                                                
80 “Un cas particulier de ce qui se passe sur toute la planète en cette fin de siècle. Les pays jadis colonisé 
sont accédé à l’indépendance par dizaines, les vrai gouvernements pris le pouvoir sur les territoires définis 
par le colonisateur, mais les cultures meurent, les langues se perdent, les religions sont abandonnées.” 
Maheu, “Postface,” 299. 
81 “Et s’il reste reste ici des hommes en galabeyya, des femmes en robes noires, si le muezzin chante 
toujours – avec un haut-parleur – il n’empêche que les jeunes portent des pantalons à pattes d’éléphant et 
apprennent l’anglais. «What is your name?» «What time is it now?» et «Welcome to Cairo» remplacent les 
antiques salutations. Le processus a été partout le même. L’étudiant du Caire ne redeviendra pas fellah, 
l’Africain urbanisé ne retournera pas dans la brousse. Il y a eu un rêve, l’indépendance, la liberté; il a fallu 
la lutte, l’exaltation, et pour cela l’unanimité. L’objectif était clair, bien identifié: dehors les conquérants. 
Mais le terrain était piégé; devenir un pays, c’est entrer dans l’ordre économique et politique établi, payer 
l’armée, les ambassades, l’administration. Les indigènes de partout n’ont mis leurs maîtres à la porte que 
pour s’occidentaliser eux-mêmes.” Ibid, 299-300.  
82 With the sentence: “The Cairo student will not become fellah again, the urbanized African will not return 
to the bush.” Maheu invoked the argument about “le retour à la terre,” he was also romanticizing 
Egyptians as peasants (fellah) possessing closer ties to nature (to the Bush). 
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summer 1979, he was hired by l’Université du Québec à Montréal as a professor in literature (in 

later years, Chamberland and Piotte were also hired by the university), however he never 

commenced his teaching career. Maheu died at the end of that summer in a car accident.83   

                                                
83 “Curriculum Vitae,” 310.  
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CONCLUSION 
Un Parti pris écologique: Influences After the Sixties 

 

 Parti pris was defined by its dogma and its universalism. Its borrowed theoretical 

sources – from Marxist-Leninist ideas, to Sartre’s existentialism, to theoreticians on Algeria’s 

decolonization – that were most often not pertinent for Quebec. As historian Léon Dion has 

argued, the universalism to which Parti pris appealed was nothing but illusion.1 Yet, that did not 

take away from Parti pris’ legacy. Parti pris was without contest one of the major Quebec 

journals of the 1960s. According to Dion, Parti pris is undeserving of the quasi-ignorance it has 

been placed in in recent years. According to him, Parti pris was similar to the RIN, in that it 

exercised a profound influence on the youth and student body, and on labour unions – an 

influence that alike the RIN was prolonged long after its disappearance.2 

As aforementioned, Parti pris’ influences on unions was exemplified by Piotte’s work in 

the 1960s, when he and other Partipristes sought to influence unions with the Parti pris 

philosophy, and in later years when he fully committed to union activism. For instance, an 

example of a union influenced by Parti pris can be seen with the Centrale des enseignants du 

Québec (CEQ).3 In 1971, it began a systemic program of political education, attempting to widen 

the sphere of union activity by pointing to the political nature of teachers’ daily problems. This 

culminated in the publication of Premier Plan: livre blanc sur l’action socio-politique de la 

C.E.Q., a manifesto outlining the possible reaches the CEQ could have in social and political 

engagements. The manifesto outlined multiple arguments made by Parti pris in the 1960s. CEQ’s 

Premier plan discussed the Quebec of old, under Church control; it discussed the troubles with 

                                                
1 Léon Dion, La révolution déroutée 1960-1976, (Montreal: Boréal Express, 1998), 165. 
2 Ibid, 145. 
3 Jean-Marc Piotte, La communauté perdue: Petite histoire des militantisme, (Montreal: VLB, 1987), 31. 
Originally called “la Centrale de l’enseignement du Québec” (CEQ), it changed its name to “Centrale des 
enseignants du Québec” (CEQ) in 1974. It is today better known as “la Centrale des syndicats du Québec” 
(CSQ) and is one of the largest trade unions in the province. 
	  



 

99 

 

recent industrialization, urbanization, and capitalism; it discussed desexualization; and it 

discussed French Canadians with a language that emulated the decolonizing voices. For example, 

it referred to French Canadians as “prisoners of an economic system that appropriates even our 

pay.”4 Like Parti pris, the CEQ grouped all of these discussions together to discuss troubles with 

pollution. Discussing Québécois income inequality – according to the CEQ, French Canadians 

found themselves at the bottom of the social ladder with “the Indians and the Italian” –  the 

manifesto said: 

We must take the trouble to rethink all of social planning precisely because it is 
fundamentally unsatisfying to work five or six days a week just to go dancing, 
drink scotch, beer, smoke pot, chase women, or drive purple Dodge Chargers 
with white racing stripes, live in big apartment blocks where you can hear your 
neighbour pissing, or live in a village where there is supposed to be a very 
beautiful river which nobody can use because it’s all polluted, or to be hammered 
at all day long by noise and to have as the only way out the possibility of wiping 
out your neighbour and taking his place finally to realize that everybody sleeps 
together without anyone being able to make love.5 

 
As historian Sean Mills has pointed out, Premier Plan denounced the “dehumanization of 

capitalism and spoke out against the environmental pollution and poor housing that were the by-

products of a system that worked individuals to death, destroying everything from self-esteem to 

sexuality.”6 

 Analogous to how Parti pris had a questionable understanding of the works it took 

inspiration from, it is questionable whether the CEQ or other readers of Parti pris understood 

connections between decolonization and environmentalism in the same way the Partipristes did. 

Yet, with Parti pris’s constant discussions on nature and the perceived connections to 

colonialism, it helps explain where the basis for environmentalism in Quebec began. It also helps 

explain why discussions about nature and pollution were connected to broader topics that were 

                                                
4	  CEQ, “Phase One: CEQ Manifesto (1971),” in Quebec – Only the Beginning, the Manifestoes of the 
Common Front, trans. John Chambers and ed. Daniel Drache, (Toronto: New Press, 1972), 137.	  	  
5 Ibid, 137. 
6 Sean Mills, The Empire Within: Postcolonial Thought and Political Activism in Sixties Montreal. 
(Montreal & Kingston: McGill-Queen’s University Press, 2010), 195. 
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seemingly at odds, or unrelated to the subject of the environment. Why did the CEQ feel the need 

to publish a booklet on Québécois relations to Church, urbanization, desexualization, capitalism, 

and pollution, and to connect all of these topics together? The influence Parti pris had on Quebec 

society during the 1960s with its discussions on decolonization was the reason.  

In later years, once the environmental movement was firmly entrenched in the province, 

some commented on the unique – when compared to the rest of Canada and the United-States – 

roots of Quebec’s environmental movement. Sociologist Andrée Fortin made mention of it in 

1984 in an essay published by le Conseil supérieur de la langue française. Her essay was 

published in a collection titled Douze essais sur l’avenir du français au Québec. Edited by Pierre 

Vadeboncoeur, former Citélibriste turned Partipriste in 1963, this collection of essays was meant 

to discuss the future of the French language in Quebec. Fortin described the French language as 

“the tip of Quebec’s cultural iceberg.”7 Instead, she chose to write about Quebec as a whole and 

the issues and themes that had affected the province since the Quiet Revolution. Fortin discussed 

the identity issues some had expressed in the previous decades. 

Even if we are not the last North American Indians, and although Quebec does not 
have its special status of ... reservation, folklorization-fossilization is waiting for us. 
By habit of feeling ourselves attacked by the English and the American way of life, 
and searching our roots to find our identity, we risk finding ourselves trapped. 
Trapped in a past that no longer resembles us, in which we do not recognize 
ourselves anymore.8  
 
For Fortin, the Quiet Revolution and modernization had benefitted the province, yet it had 

also released a can of worms. Quebec was distressed with how to make sense of its newly 

transformed society. Specifically, some in the province had not come to terms with their cultural 

heritage as French Canadians. According to Fortin, this heritage was “fetishized” – destined to 
                                                
7 Andrée Fortin, “Courts-Circuits,” in Douze essais sur l’avenir du français au Québec, ed. Pierre 
Vadeboncoeur, (Québec, Conseil de la langue française, 1984), 59. 
8 “Même si nous ne sommes pas les derniers Indiens d'Amérique du Nord, et bien que le Québec n'ait pas 
son statut particulier de... réserve, la folklorisation-fossilisation nous guette. À force de nous sentir attaqués 
par l'anglais et l'American way of life, et de fouiller nos racines pour y retrouver notre identité nous 
risquons de nous retrouver piégés. Piégés dans un passé qui ne nous ressemble plus, dans lequel nous ne 
nous reconnaissons plus.” Ibid, 59-60. 
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“folklorization-fossilization,” as she put it.9 This was an argument that resembled Maheu’s 

understanding of “TI-POP” (see chapter two). Fortin also argued that “imperialist culture” 

(Americanization) troubled Quebec society. Also seen as troubling the province were the multiple 

avenues for dissent – or social imaginaries (see introduction) – that had surfaced since the 1960s. 

Relating the discussion to her own experience, she said “we are all fragmented in our affiliations. 

Woman, ecologist, worker… how to reconcile these identities, these solidarities? What goes first: 

class struggle or gender struggle? The ecosystem or the nation? As long as one reasons in these 

terms, one remains trapped.”10  

For Fortin, too many of these “solidarities” worked to divide Quebeckers as oppose to 

unifying them. However, she saw the environmental movement as an exception. About it she said 

“at present, the only ones who are trying to think globally about society, who think in terms of a 

collective project, are the environmentalists.”11 About Quebec’s environmental movement, Fortin 

said it was unique for being nationalist. But that this kind of nationalism differed from the kind 

exemplified by “the PQ, where many from the previous generation of the Quiet Revolution do not 

recognize themselves, feel uncomfortable, just as the supporters of Duplessis’ or Cité libre’s 

nationalism did not recognize themselves in the RIN, nor in Parti pris. Finish the dream of 

modernization.”12 This kind of nationalism and environmental fervor Fortin pointed to was 

similar to the views Chamberland and Maheu had taken during the 1970s.13 According to Fortin, 

the environmental movement 

arrived in Quebec [in the 1970s] almost unnoticed, in progressive circles, carried by 
Anglophones, while all the energies on the French side were channeled either by 

                                                
9 “Mais nous sommes tous morcelés dans nos appartenances. Femme, écologiste, travailleuse... comment 
concilier ces identités, ces solidarités? Qu'est-ce qui passe en premier: lutte des classes ou lutte des sexes? 
l'écosystème ou la nation? Tant qu'on raisonne en ces termes, on demeure piégés.” Ibid, 60-62. 
10 Ibid, 65. 
11 “À l'heure actuelle, les seuls qui tentent une vision globale de la société, qui réfléchissent en termes de 
projet collectif, sont les écologistes.” Ibid, 67. 
12 “PQ, où plusieurs des vieux de la vieille de la révolution tranquille ne se reconnaissent pas, se sentent 
mal à l'aise, tout comme les tenants du nationalisme duplessiste ou cité libriste ne se reconnaissaient pas 
dans le R.I.N., ni dans Parti Pris. Fini le rêve de la modernisation.” Ibid,67. 
13 In her essay, Andrée Fortin references both Paul Chamberland and Pierre Maheu. 
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feminism or the PQ coalition. The “English,” even those in solidarity with the 
nationalist project, chose another niche of intervention where they had a larger 
margin of maneuver than to be English at the service of nationalist militants. For 
them, once they had learned French, realized Montreal was indeed their city and that 
they felt as uncomfortable in Toronto and Vancouver as if they were born on Berri 
Street, it was trying to get involved at another level, leaving the provincial or federal 
policy to Francophones; they got involved at the municipal level, in matters 
concerning daily life. They were numerous at the origins of movements such as 
STOP-SVP (Society to Overcome Pollution, Société pour vaincre la pollution), 
Monde à bicyclette, the natural foods co-ops, the RCM (Rassemblement des citoyens 
de Montréal) and Sauvons Montréal, where over the 1970s they were joined by more 
and more Francophones until they became the majority of the members. And who 
are they who joined them? “young people” for the most part, people who voted 
“yes,” but were disappointed by the institutionalization of the Parti Québécois that 
changed between its beginnings (68-73…) while it was a social movement draining 
CEGEP students as trade unionists, and its passage to power (76…).14 
 
Fortin interpreted the environmental movement as attracting those who had felt 

disappointed with how the 1960s in Quebec had unfolded. The Partipristes were a prime example 

of such dissatisfied people, perhaps none more so than the journal’s editors Paul Chamberland 

and Pierre Maheu. In the environmental movement, they saw some sort of retribution to the 

failings of their revolutionary endeavours. With their abandon of neo-nationalism and their 

attention shifted to “global revolution,” the counterculture movement and environmentalism 

provided an answer to the ills they perceived afflicting their identities and Quebec. According to 

Fortin, Quebec’s “environmental movement does not attack the ‘English’ but the multinationals; 

                                                
14 “Il est arrivé au Québec presque sans qu'on s'en aperçoive dans les milieux progressistes, porté par des 
anglophones, alors que toutes les énergies du côté français étaient canalisées soit par le féminisme, soit par 
la coalition péquiste. Les « Anglais », même solidaires du projet nationaliste, ont choisi un autre créneau 
d'intervention où ils avaient plus de marge de manoeuvre que d'être l'anglais de service parmi des militants 
nationalistes. Pour eux, une fois qu'ils avaient appris le français, réalisé que Montréal était bel et bien leur 
ville et qu'il se sentaient aussi mal à l'aise à Toronto et Vancouver que s'ils étaient nés rue Berri, il s'agissait 
de s'impliquer à un autre niveau, laissant la politique provinciale ou fédérale aux francophones; ils se sont 
impliqués au niveau municipal, dans des dossiers concernant la vie quotidienne. Ils ont été nombreux à 
l'origine de mouvements comme la STOP-SVP (Society to Overcome Pollution, Société pour vaincre la 
pollution), le Monde à bicyclette, les coops d'aliments naturels, le RCM (Rassemblement des citoyens de 
Montréal) et Sauvons Montréal, où les ont rejoint au fil des années 70 de plus en plus de francophones 
jusqu'à constituer la majorité des membres. Et qui sont-ils ceux qui les ont rejoint? Des « jeunes » pour la 
plupart, des gens qui ont voté « oui », mais déçus par l'institutionnalisation du Parti québécois qui a bien 
changé entre ses débuts (68-73...) alors qu'il était un mouvement social drainant cégepiens comme 
syndicalistes, et son passage au pouvoir (76...).” Ibid, 67. 
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like the nationalism of the past, it deplores Quebeckers’ lack of control on their development. The 

key word is autonomy. Autonomy of people, communities, regions, and why not Quebec.”15 

Hence, the environmental movement addressed some of the issues the Partipristes had 

emphasized during the 1960s. Namely, the movement criticized capitalism and the exploitation of 

the province’s natural ressources. 

 As I have emphasized in this thesis, the Partipristes were not environmentalists during 

the 1960s, at best Parti pris represented “pre-environmentalism.” Yet, Parti pris mattered for the 

ideas about nature and Quebec’s landscape that the journal set in place and taught to a generation 

of politically engaged youths. These were the same people – who as Fortin argued – later joined 

the ranks of the numerous ENGOs that were created in Montreal. I started with this thesis by 

asking myself the simple question: why were so many Quebeckers readily available to join the 

unusual numbers of ENGOs (compared to elsewhere in North-America) in the province? The 

search for an answer led me to Parti pris, which was anything but a simple answer to the 

question. 

With the onset of the Quiet Revolution in 1960, the capitalist-modernization that 

accompanied it, and socioeconomic reforms implemented by a new Liberal party, there was in 

Quebec an atmosphere of optimism for the future. This “optimism” came from the many who felt 

repressed from Premier Duplessis’ religiously conservative regime. Yet, despite the substantial 

reforms that accompanied the Quiet Revolution, some leftist groups and dissidents during the 

1960s wanted more radical changes. Included among these groups was Parti pris. Its 

revolutionary zeal stimulated a large subsection of the populace, mostly Montreal youths. Despite 

the radical changes Parti pris wished for the province, the many criticisms the Partipristes had 

with Quebec society, and the colonialism they perceived pervading every aspect of their lives, 

                                                
15 “Le mouvement écologiste ne s'en prend pas aux « Anglais » mais aux multinationales; comme le 
nationalisme d'autrefois, il déplore l'absence de contrôle des Québécois sur leur développement. Le mot clé 
dans les deux cas est autonomie. Autonomie des personnes, des communautés, des régions, et pourquoi pas 
du Québec.” Ibid, 71. 
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Parti pris remained hopeful for future change. Despite the divisions that started to take shape in 

1968 amongst the Partipristes – concerning the journal’s political affiliations – the protests that 

resonated around the world in 1968 were viewed favourably by Parti pris at the time, as the 

“revolutionary” moment that had been anticipated. 

Those hopes by the Partipristes were later shattered. No revolution as they defined it 

occurred. But until 1968, they were “optimistic” in their outlook, albeit the severe criticisms they 

had against Quebec’s colonized nature. Yet, those criticisms concerned the Quebec of old, from 

the conquest till Duplessis’ regime. In 1960s dissenting Montreal, the Partipristes saw 

opportunity. As such, the Partipristes were less inclined to discuss and criticize the society that 

was transforming around them. Of course, they reacted to the events of the period – the journal 

had initially been a reaction to the FLQ’s bombings. But, Parti pris was most interested in 

discussing the legacies inherited from the pre-1960s period. In their discussions, the Partipristes 

sought to tackle the issue of why the Quebec they had grown up in was “backwards.”  

From 1963 till 1968, this kind of “optimism” was exemplified by the excitement that 

surrounded Expo 67. As mentioned, despite some criticisms that Expo 67 was a “bourgeois” 

manifestation, Parti pris joined in with the excitement of the period – in celebration of 

“transnational urban modernism.” The Partipristes criticized Montreal’s infrastructure and 

architecture inherited from the colonial past. But, few at the time had any issue with the 

construction projects that accompanied the exposition. It was not until after 1967 that some 

expressed concern for this newly built infrastructure. This was somewhat surprising considering 

the scale of the transformation. Also surprising was the seeming lack of protest at the exposition 

itself; when considering the irony that Expo 67 demonstrated some level of concern for the 
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environment, yet before its opening, the city dumped six tonnes of DDT into the St. Lawrence 

River in an effort to combat mayflies.16 

As mentioned, as soon as the exposition ended, so too did the overt optimism that had 

permeated until that point. The newly built infrastructure was soon criticized by the likes of SVP 

and STOP. The changing urban landscape in Montreal was also criticized in later years, by those 

who built it – the workers. In 1970, the union Front d’action politique (FRAP) published Les 

salaries au pouvoir!, it described the marginalization of workers and the distance that separated 

them from the rest of society’s decision making structures.17 Specifically, FRAP contested the 

city’s politics of urban renovation, which they considered manipulated by a minority of financiers 

with economic power, whilst workers remained estranged to that power.18 Thus, in later years 

many felt discontent or unsatisfied with the success of Expo 67. As was demonstrated by some of 

the city’s workers, and their attempt to dislodge mayor Jean Drapeau from power, thereby 

contesting the very modernism Expo 67 celebrated.19 SVP first made headlines in 1970, when the 

organization protested by placing a map in the ecology pavilion at the Man and his World 

exhibition. The map was deemed offensive by city officials for showing the amounts of untreated 

sewage pumped into the St. Lawrence River. The map was removed the following day “so as to 

not upset the visiting American tourists.”20 This small act of protest was symbolically significant 

for where it took place – on the very ground which in 1967 had espoused for an optimistic and 

modernized future. By 1970, an Expo 67 exhibition was being used to voice Montreal’s 

environmental issues. 

After 1968, many felt at a loss for where the “revolution” was heading. For the 

Partipristes and many in the province, this feeling that “revolution” had failed was cemented 
                                                
16 Michel Barbeau, Guylaine Maroist and Eric Ruel, Expo 67 Mission Impossible. (Montreal: Production de 
la ruelle, 2017). 
17 Mills, The Empire Within, 174. 
18 Front d’action politique, Les salaries au pouvoir!, (Montreal: FRAP Distributeur, Agence de distribution 
populaire, 1970), 18-19. 
19 Mills, The Empire Within, 38. 
20 “Life’s a Struggle for Pollution Fighters,” The Montreal Gazette, August 14, 1970. 
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following the October Crisis. It marked the arrival of a new decade and with it: new concerns. 

Arguments about decolonization and the politicization of socialism – the kind Parti pris had 

supported – no longer held the same kind of popularity as it did during the 1960s. Part of the 

reason was that the PQ consolidated the discussions on Quebec separatism and that this was seen 

as limiting the previous decade’s revolutionary praxis. As mentioned, after the events of October 

1970, some were reinvigorated by their political engagements. But others, chose instead to 

partially abandon their previous engagements. This was exemplified by the likes of Chamberland 

and Maheu who found in the counterculture movement an escape from a new “pessimism” that 

had risen from the perceived failures of the 1960s. The counterculture movement allowed them to 

“escape” from a society they perceived as having failed them. With this abandon, they somewhat 

relaxed their nationalist concerns and instead began to think more “globally” about issues. Hence, 

environmentalism tailored to their new outlook on things. 

However, some of Parti pris’ arguments and ideas continued to inform Chamberland’s 

and Maheu’s views, the latter’s film Le bonhomme exemplified this. Both looked at the 

environmental movement through the prism of their Parti pris philosophy. There is a case to be 

made that this was true for the rest of Quebec as well. Culturally, Parti pris left its mark on the 

province. This helps explain the unorthodox connections made in the 1970s between the 

environment and seemingly unrelated matters, as was exemplified by the CEQ’s Premier plan. A 

variety of things have been ascribed to the origins and popularization of the environmental 

movement in 1970. Quebec was influenced by the same things that influenced in the rest of North 

America. These included Rachel Carson’s Silent Spring, fears of nuclear armament, the 

counterculture movement, the first Earth Day in 1970, etcetera. However, unique to Quebec was 

Parti pris and its legacy for where dissent and revolutionary thoughts could be channeled. 
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