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ABSTRACT

EDUARDO RESTREPO:  Memories, Identities and Ethnicity: Making the Black Community in Colombia

(Under the direction of Arturo Escobar)

The constitution of a novel imagined community and political subject based on ethnic criteria has impacted in many ways not only the Colombian national imaginary, but also the local memories and identities. This thesis describes in what forms and through what means these memories and identities have been actively produced, transformed and contested in the process of ethnicization of the black community. Theoretically grounded in Foucault and Hall, my analysis constitutes an ethnography of the articulation of ethnicity in the politics of representation of blackness in Colombia. This notion of ethnicity is inscribed in a sort of ‘eco-ethno boom’ and, in this sense, one could define it as ‘eco-ethnicity.’ ‘Eco-ethnicity’ highlights the conceptual and political implications of the particular place of nature in the definition of the black community as an ethnic group. 
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INTRODUCTION
Las Marias is a small village halfway along the length of the Satinga River, in the heart of the Colombian Pacific Lowlands. In January of 1992, something especially disrupting happened. Father Antonio Gaviria, who everybody knew already, came with some other people to conduct a workshop. He brought a video. As in Las Marias there were not the implements required to present the video, they were transported by canoe from the nearest town, Bocas de Satinga, located two hours down the same river. The uncommon event caught the attention of most the local people. Everybody wanted to watch the ‘movie,’ and everyone from little kids to the oldest people attended. However no one could imagine the impact. The film was about one of the most painful and unjust chapters of Western history —the capture of people in Africa, and the way in which they became imprisoned, beaten and forced to leave their societies and territories and brought to the American continent to work as slaves in sugar cane plantations or gold mining. 

Everybody was shocked. A dense mixture of surprise, anger and sadness could be felt in the air. After the film was over, the silence invaded the place for some minutes that seemed an eternity. For most of them, it was the first time that they realized that the parents of their grandparents were enslaved, that they lived there because their ancestors had been brought by force to the Pacific Lowlands to mine the gold two or three hundred years ago, and that Africa is the magical name of the land from which they had come. How to understand what someone could interpret as a sort of ‘collective forgetting’? How has it been possible that these African descendents did not have a sort of oral register of the experience of slavery that ended only one hundred and fifty years ago? How have they elaborated their identities without the African reference and the dynamics of resistance to slavery that are both so important for other Afro-descendents? What are the implications of these phenomena for the process of ethnicization that black communities engaged in during the last decade in that region of Colombia? And, in a more general sense, what does this case suggest about the theories of the politics of memory, ethnicity and identity?

In order to address these sorts of questions, one must start by abandoning an essentialist and transcendental category of ‘black’ or ‘blackness’ to understand how the black community as an ethnic group is a historical configuration in a multisided struggle over meanings, social locations, and subjectivities.  In fact, I will argue that what I have called ethnicization of the black community must be understood as a novel articulation of the politics of representation of blackness into changing modalities of alterity in Colombia. As I will elaborate in detail in the first chapter, arguing that the black community as an ethnic group is a historical configuration does not mean that it is not real or just an illusion with no ground and impact on the social and political life. Quite the contrary, locating black ethnicity into a regime of representation recognizes its historical density and materiality immersed into webs of meanings, experiences and power relationships. 

Needless to say, this conceptualization confronts those tendencies anchored in a naturalized, homogenized, and non-historicized assumption of blackness. My approach is deliberately non-essentialist in the sense that it assumes that there are “[…] no guarantees of identity or effects outside of the determinations of particular contexts” (Grossberg 1996: 165). There is no a sort of primordial ontology that constrains a necessary representation of blackness. Paraphrasing Hall (1993: 355) in his application to nationalism of Laclau’s statement that class has no necessary political belongingness, I would argue that black historical experiences have no necessary political belongingness. 

Rather than a natural or trans-historical fact, the black community as an ethnic group in Colombia constitutes a set of novel objects, a polyphony of narratives, orders of subjectivities and political practices as well. As Peter Wade correctly argued, the ethnic identity inscribed in black community must be analyzed as  “(...( a relocation of ‘blackness’ in structures of alterity (...(” (1997a: 36). In this sense, the order of the representation of blackness emergent in objects such as ‘casta’, ‘cimarron,’ ‘libre’ or citizen, is not analogous to the ‘black community’ because the latter implies a sort of re-localization in the plane of ‘ethnicity’.  The black community as an ethnic group has been made possible through an arduous political, conceptual and social process of re/inscription of blackness in a novel order of alterization. This order is novel because it implies crucial ruptures with the precedent articulations of blackness. Nevertheless, this new localization in the social and political imaginary has re-articulated through the precedent representations of blackness. 

The constitution of a novel imagined community and political subject based on ethnic criteria has impacted in many ways not only the Colombian national imaginary, but also the local memories and identities such as in the case of Satinga River in the Pacific lowlands. Thus, this paper will demonstrate in what senses and through what means these memories and identities have been actively produced, transformed and contested in the process of ethnicization of the black community. Describing the modalities and domains in which the black community has been articulated as an ethnic group in Colombia constitutes the core task of this thesis. Therefore, my analysis is a sort of ethnography of the articulation of ethnicity in the politics of representation of blackness in Colombia. Hence, my main aim in this thesis is to briefly describe the ethnicization of the black community in Colombia and, more specifically, to show how this process implies a particular articulation of memories and identities in the politics of representation of black community.

This thesis must be read as both an explicit and an implicit engagement with different sets of ongoing conversations. The first one is obviously related with the theoretical frameworks about ethnicity, memory and identity that have been produced both by the dominant academic factory and by the subaltern scholars. As an effect of what Chakrabarty (2000) has called ‘inequality of ignorance’ or what Mignolo (2000) has defined as ‘geopolitics of knowledge,’ I could not avoid engaging in a conversation with the ‘discourses/commodities’ (Ibáñez 1985) that the Euro-American academy has produced around these topics. Along with these theoreticians, this paper is also a conversation with other scholars and intellectuals that are invisible to the dominant academy because they have not made their interventions through the formats, styles and languages of the dominant anthropological factory, and also because the provincial politics of knowledge and authority that constitutes the regimes of truth in the mainstream academy do not recognize them as valid interlocutors but, in the best of the cases, as ‘informants.’  My theoretical and methodological assumptions have been shaped in many ways for this dual conversation. Any reader with enough competence in either the dominant and subaltern literatures (or better ‘oralitures’ in the last case, to use a word coined by Ki-Zervo for another context) must recognize my own location and inflexions.


The other ongoing conversation that inscribes this paper, also in both settings, is related with the studies and analysis of Afro-descendents, Afro-Americans or the African diaspora. Here there is an ocean of literature that includes not only what has been published in U.S and U.K, but also in France, Brazil, or Colombia. Only about Colombia, a few years ago I made a bibliographical compilation of titles of articles, books, dissertations and manuscripts with hundreds of entries and almost seventy pages long (Restrepo 1999). As it will be clear through my paper, I engage in an explicit and detailed conversation with the literature that analyzes the Colombian case. However, with the exception of a couple of marginal commentaries, I decided not to make explicit my conversations with the body of the literature that deals with the Caribbean, South and North America. Again, it is a matter of pertinence to my unit and the horizon of analysis of my paper. Nevertheless, as it will be obvious for those who are familiar with this extensive literature (and oraliture), I must recognize that my own research has been directly or indirectly influenced by many studies that transcend those that are focused on Afro-Colombians.

Before presenting the structure of this paper I would like to spend a couple of paragraphs on clarifying to the U.S. audience my particular conception of ethnicity in order to avoid a very common and unfortunate misreading.  For most of the literature produced in the U.S., there is a tendency either to read ethnicity through the racial glasses or to use ethnicity as a (politically correct) euphemism for race (Banks 1996; Fenton 1999; Thompson 1989). Even though it is commonplace among U.S. scholars to argue that race and ethnicity are historical constructions, I have encounter many of their analyses that either naively project the category of race to other historical contexts or to easily racialized social relationships of difference and inequality. It is not my task here to demonstrate this statement (which implies an archeological project in the Foucaultian sense), but to make the readers aware that my notion of ethnicity is not an euphemism for race nor a simple way of inscribing blackness in a general regime of difference. 

As I will illustrate in the first part, my notion of ethnicity is radically historical and contextual. It is one that is specifically defined by the discursive practices and techniques of visualization that produce a specific regime of representation/intervention of blackness —a representation/intervention that introduce and articulation (in Hall’s conceptualization) among a shared territory, identity, cultural tradition, nature and otherness. I would argue that this specific regime is closer to the regimes of ethnical invention of indigenousness in Latin America that have emerged since the seventies (Gros 2000) than the racial representation of blackness in the U.S. or in other parts of the Americas, including most of the blacks in the urban contexts in Colombia. As Alvarez (2000) has argued, this notion of ethnicity is inscribed in an ‘eco-ethno boom’ and, in this sense, one could defined it as ‘eco-ethnicity.’
 ‘Eco-ethnicity’ highlights the conceptual and political implication of the particular place of nature in the definition of the black community as an ethnic group. 


This thesis has five chapters. The first one attempts to locate theoretically the analytical perspective embedded in my analysis of the black community as an ethnic group in Colombia. Rather than offering a compressive description of the different approaches about ethnicity, (c.f. Bank 1996, Briones 1998, Thompsom 1989) this part has a heuristic propose of indicates the place of my own intervention. Moreover, it allows me to define with detail both the theoretical context and the assumptions of my working hypotheses. It is important to keep in mind that these hypotheses are closely grounded in my own fieldwork as well as they inform my understanding of what has been happened during the last two decades in the representations and experiences of blackness in Colombia. The relevance of this part lies precisely on to make explicit my theoretical standpoints giving to the reader a much more clear perspective of my limitations and contributions with this work. As Eriksen brilliantly states: “[…] the choice of an analytical perspective or ‘research hypotheses’ is not an innocent act. If one goes out to look for ethnicity, one will ‘find’ it and thereby contribute to constructing it” (1994: 320)

The following four chapters are unevenly developed.  Chapter two and three refer briefly to the local and national domains of emergence of the ethnic representation of blackness. In fact, chapter two attempts to offer a broad picture of the local juncture in the eighties in the north Pacific region of Colombia where for first time the representation of the black community as an ethnic group was distilled. Chapter three shows how this local elaboration reached the national domain through the multiculturalism as policy of state and the negotiation of the blackness as an ethnic group on this level. These two levels have been studied in detail by other scholars.
 That is the main reason why I present a broad description making references to these authors. 

Chapter four constitutes the main body of my specific contribution both to the increasing literature about the politics of ethnicity of blackness in Colombia and to support my working hypotheses and theoretical assumptions about ethnicity, memory and identity. This chapter is a description of the modalities of inscription/contestation/re-creation in another local setting  (the southern Pacific region) of this discourse of ethnicity once it had reached the national level and arrived to this locality as a legislative act. As it will be evident, the ethnography of this chapter is mainly based on my own fieldwork in the southern Pacific region, where I have been working since the early nineties. I witnessed and participated actively in the processes that I will describe, even though as a matter of style some passages were written in a impersonal form. That is more the expression of my linguistic limitations to write in English (a language that is very strange to my thoughts and feelings) than an epistemological agreement with the ‘modern anthropologies’ with their narratives to achieve a realistic effect (Manganaro 1990; Marcus and Fischer 1986). 

The final chapter illustrates the contradictions and contestations among the ‘cultural brokers’ (using Vail’s concept) about this regime of visualization of the black community as an ethnic group. This chapter frames this particular discussion in a broader theoretical setting of instrumentalism/essentialism. The paper ends claiming for a more complex understanding of the politics of black ethnicity beyond these reductionisms.  

Methodologically speaking, the paper constitutes an ethnographic exercise. Nevertheless, rather than a conventional ethnography defined by a particular place or group of people toward the description of a whole or an aspect of culture, the kind of ethnography attempted here is a description of the cultural practices, relations and representations that account for the ‘black community,’ beyond the ontological and discrete conception of culture, place and community (Escobar 2001; Gupta and Ferguson 1992, 1997; Inda and Rosaldo 2002). It attempts to be a kind of theoretically oriented ethnography that follows some of the pertinent interstices, networks, interchanges and transversalities in which these practices, relations and representations around the black community as an ethnic group are articulated, contested and transformed.

Chapter I
THEORETICAL HORIZON 

During the eighties and in the first half of the nineties, associated with the seminal contributions of Said (1978) on Orientalism as a regime of truth, of Anderson ([1983] 1991) on nation as a modern imagined community, and of Howsbam (1983) on the invention of tradition, the theoretical discussions about ethnicity were focused in the anti-essentialism debate (Briones 1998; Mato 1996). Nowadays, arguing that ethnicity is historically constituted has become sort of ‘commonplace’ in contemporary social theory (Alonso 1994). As Norval puts it: “[…] much current theorization on questions concerning race and ethnicity take as a starting point the socially constituted nature of categories of race and ethnicity” (1996: 59). 

According to Vermeulen and Govers (1997), this starting point of ethnicity as an historical construction corresponds with the second and more recent shift in the study of ethnicity. For them, the first shift was produced during the seventies by the well-known work of Fedrik Barth (1969). They argued that Barth’s claim that ethnic identities are produced through the interaction of ethnic groups rather than by their isolation constituted a radical shift from those approaches that understood ethnic identity as the natural consequence of primordial ties and timeless shared cultural features. Thus, ethnic groups could no longer be analyzed as self-contained and immanent cultural islands. In this sense, Levine notes that: “Barth stressed the importance of boundaries rather than the cultural contents of ethnic groups” (1999:167). Vermeulen and Govers (1997:2) defined Barth’s analysis as a ‘situationalist approach’, which: “Instead of considering ethnic solidarity as primordial in the sense of ‘given from the beginning,’ it claimed that it is a product of interaction and varies in intensity, depending on circumstances.” As Yeros has recently stated, Barth’s approach: 

“[…] had three interconnected parts: the first, emphasizing the importance of the subjective understanding of ethnicity, or the ‘native model’ of ethnicity, held ethnic groups to be categories of ascription and identification by the actors themselves; the second, emphasizing social process, viewed ethnic groups as being generated and maintained for social-organisational purposes; and the third, emphasizing group boundaries and their maintenance, viewed boundaries as social effective and meaningful” (1999: 110).

Even though Yeros used the term ‘transactionalism’ to characterize Barth’s approach, he agrees with Vermeulen and Govers in considering this approach as a main shift in the study of ethnicity. Barth’s work meant a shift from the primordialist, substantivist or essentialist approaches of ethnicity. These approaches share the assumption that ethnicity is the natural consequence of the internal driven expression of an ontological sameness among the members of a group. In other words, from these perspectives ethnicity is as the natural manifestation of communal ties that are anchored in social and cultural specificities of a given discrete group. Among these approaches, one must identify those who follow the work of sociobiology, the soviet theory ethnos, and the cultural primordialism of Clifford Geertz (Thompson 1989). To a greater or lesser, these approaches involve a naturalization of ethnicity. 

According to Vermeulen and Govers (1997), the second and more recent shift in the study of ethnicity is the ‘constructionist turn’.  However, Vermeulen and Govers do not consider constructionism as a school or as a movement. On the contrary, they used this term to refer to: “the changes in the study of ethnicity in a much broader sense, as these are indicated for example by the popularity of statements which refer to the social or cultural constructedness of ethnic identities and by attention to the meanings of ethnic terms, discourse and ideology” (Vermeulen and Govers 1997: 2). From this point of view, there is not a constructivist approach in singular, but different and even contradictory approaches that may be defined as such. In this sense, Comaroff (1996: 165) broadly defined that constructionism as the assumption that social identities are the result of human agency. Thus, he has identified different sorts of constructivism: realistic perspective, cultural constructionism, political constructionism, and radical historicism. Yeros (1999: 125) added to these the normative approach to ethnicity. 

In a broad sense, my own analytical perspective might be considered constructivist. Nevertheless, it is a constructivism anchored both in Foucault and Stuart Hall’s works, which introduce the particular implications that I want to explore in detail in this chapter.  To put it in a very general way, an analysis based on Foucault and Hall problematizes those constructivist approaches that maintain the arbitrary dichotomies between objective given and subjective constructed, real and discourse, and structure and agency.  Also, Foucault and Hall have been considered post-structuralist writers engaged with the critique of the naïve realist epistemologies as well as of the methodological individualism and reductionism. All of these features are embedded in my approach to ethnicity and its linkages to memories and identities. 

A. Power, Discourse and Knowledge: A Foucaultian Account of Ethnicity

1. Putting Ethnicity into Discourse

A Foucaultian perspective must examine how ethnicity has been ‘put into discourse’. This has some theoretical and methodological implications. In fact, ethnicity must be analyzed as inscribed and produced by ‘discursive formations.’ In general terms, this means that in this level of analysis ethnicity constitutes a ‘space of possibility’ of a set of discursive events that are methodologically differentiable from other kinds of facts such as technical, economical, political or social events. However, this does not mean that ethnicity is just discursive. Broadly speaking, discursively ethnicity is constituted by all those statements actually produced to name, describe, explain, account and judge it. This polyphony of statements does not refer to a unique and monolithic object that has configured the unity of a unitary discursive formation. In this sense, it is a matter of a genealogical analysis to define if ethnicity constitutes a specific and differentiable discursive formation or if ethnicity constitutes a ‘statement’ that belongs to a variety of discursive formations, in which its place changes at different historical moments.
  

Whether ethnicity constitutes a specific discursive formation or belongs to a variety of them as a changing statement, there is not a pre-existing object of ethnicity that in its constitutive identity explains the unity of any discursive formation or set of statements. On the contrary, there are different objects and multiple relations among them configured by certain rules of formation, transformation and correlation of this discursive formation. Therefore, ethnicity as discursive formation implies a plurality of statements, concepts and objects historically produced according to determined conditions of possibility.
  In addition, as a discursive formation ethnicity is less a positive and monolithic doctrine, but one that refers more specifically to a set of constraints upon and limitations of thought. As Norval nicely put it: “Of necessity, ethnic discourse, like other discourses, contains traces of its own construction, and it is the task of the genealogist to investigate the ignoble process through which those discourses come into being and attempt to conceal their own historically constituted characters” (1999: 92).

In this sense, one may establish between ethnicity and etnia
 an analogous relationship to that defined by Foucault between sexuality and sex. In fact, both Said (1979) and Escobar (1995) made a similar methodological movement with Orientalism/Orient and development/ underdevelopment-Third World respectively.
 Foucault (1978a: 157) states how sex has historically subordinated to sexuality. Between sex and sexuality there is not an equation in which sex is on the side of reality and sexuality on the side of illusions or confused ideas. Rather than that relation, Foucault claims that “[…] sexuality is a very real historical formation; it is what gave rise to the notion of sex, as a speculative element necessary to its operation” (1978a: 157). 

This argument does not mean that ‘sex’ is just an illusion and that sexuality is a natural thing. Rather than reproduce the dichotomy material reality/ illusory representation, Foucault introduces a novel epistemology in which reality is discursively constituted. Sexuality appears, then, as a discursive formation historically located and associated with a set of non-discursive practices; whereas sex has been produced as such into this discursive formation, which means that it has been made thinkable and operable precisely under the conditions of possibility configured by this discursive formation and by its associated non-discursive practices. 

From this perspective, whereas ethnicity appears as a discursive formation that is articulated with a set of non discursive practices; etnia is, paraphrasing Foucault, a speculative element necessary to its operation. Thus, etnia must be understood as historically subordinated to ethnicity. Like sex, etnia must be analyzed as a deployment of ethnicity beyond the specific somatic and behavioral features used to characterize and define it. Therefore, etnia does not exist as such independent of the discursive formation and non-discursive practices that have constituted it. In fact, what emerges as etnia not only has changed through time and place, but also what matters is to describe its multiple locations and transformations into a particular discursive formation as well as in its relations with non-discursive practices. 

A relevant consequence is that etnia does not have a clear and a unique referent in the ‘real world’. Rather than trying to find this pristine referent outside and previous to any discourse event, one must focus on the description of the plurality, contradictory and overlapping discursive and non-discursive practices that have constituted ethnicity as such: In “[t]he analysis of the discursive field […] we must grasp the statement in the exact specificity of its occurrence; determine its conditions of existence, fix at least its limits, establish its correlations with other statements that may be connected with it, and show what other forms of statement it excludes” (Foucault 1972: 28).

From this framework, then, the question is not what is the referent in the world that has been defined by ethnicity, but what kind of objects, practices and relationships have been made possible by ethnicity as a discursive formation. Nor is it a ontology of the true essence of etnia, but a description of discursive events in their occurrence and in their conditions of existence. The goal is not a hermeneutics of hidden meanings behind the speeches and texts, but a careful account of the discursive facts and their connections, emergence, ruptures and disappearance. Neither is it a history of a mental idea that has been developed slowly, but a material examination of a set of statements inscribed in their materiality in speeches or texts. In a word, from a Foucaultian perspective, rather than a phenomenology, a semiotics or a history of mentality, ethnicity must be made the subject of an archeological and genealogical inquiry. As Foucault states for sex, in sum, the point must be in the analysis of etnia 

“[…] to account for the fact that it is spoken about, to discover who does the speaking, the positions and viewpoints from which they speak, the institutions which prompt people to speak about it and which store and distribute the things that are said. What is at issue, briefly, is the over-all ‘discursive fact,’ the way in which sex [or etnia] is ‘put into discourse’ ” (1978a: 11-12).

An important aspect of the analysis of ethnicity as discursive formation is its immanent relationships with power. Rather than a neutral and objective transcription of ‘social reality’, ethnicity as discursive formation is an instrument and an effect of power that configures that reality. Through the discourses of ethnicity not only circulate power relationships, but also these relationships are exercised and contested in many and contradictory ways: “Discourse transmits and produces power; it reinforces it, but also undermines and exposes it, renders it fragile and makes it possible to thwart it” (Foucault 1978a: 101). In the plurality and dispersion of discourses of ethnicity, as much in their cores as in their interstices, power is deployed and resisted. Hence, ethnicity as discursive formation must be examined as an open space of multiple confrontations: “Discourses are tactical elements or blocks operating in the field of force relations; there can exist different and even contradictory discourses within the same strategy; they can, on the contrary, circulate without changing their form one strategy to another, opposing strategy” (Foucault 1978a: 101-102).
2. Ethnicity as Historical Experience

Ethnicity could be analyzed also as an historical experience. One can make a methodological analogy between sexuality and ethnicity. If this analogy is correct, there are two principal implications. On the one hand, ethnicity must be examined as a historically singular experience that has been constituted by the correlation of three axes: (1) the fields of knowledge that refer to it, (2) the types of normativity that regulate its practice and (3) the forms of subjectivity associated with it.
 On the other hand, both archeological and genealogical approaches are indispensable to understand ethnicity as an historical experience.
 One could follow these three axes and two approaches as if they were separated to account for what ethnicity as a specific historical experience means from a Foucaultian point of view. 

2. 1. Ethnicity, Knowledge and the Political History of Truth
As Foucault (1985: 3) noted for the case of sexuality, the fact that the word ethnicity is relatively new should not be underestimated.
 A detailed etiology of the word is an enterprise that is yet to be not realized. However, it is clear that ethnicity was not used widely until the second half of the twentieth-century in the context of reaction to nazi racism (Viswewaran 1998: 75). Although this word can be found at least a century before, its connotations are significantly different when ethnicity is placed despite and against race. However, the relative novelty of these connotations should not overinterpreted not only because there are not just ruptures that could be drawn, but also that some continuities must be traced with other words, even among the different connotations of the same word. By ‘word’ here I mean not just the presence of the term ‘ethnicity,’ but the various and even contradictory objects and concepts that have been implicated in this notion and defined by their opposition with other concepts and objects.

In this sense, the emergence and transformation of ethnicity must be analyzed in its articulations with particular fields of knowledge that have contributed to define particular ‘grids of intelligibility’, through which have been deployed a hierarchy of distinctions in perception and practices. In fact, as Anderson ([1983] 1991) suggested for the case of nationalism, during European colonial expansion and decolonization processes as well, archeology and museums played a relevant role as fields of expertise in which different kinds of otherness appeared, circulated and became objects of manipulations as well. Thus, what were the locations of ‘ethnicity’ in this spectrum is one crucial vein of research. 

Nowadays, it is commonplace to claim the existence of deep ties between anthropology and European colonialism. In particular, it has been indicated how anthropological knowledge became useful to the colonial domination in the context of indirect rule (Asad 1973). What has not been sufficient argued, however, is how ethnicity (or even ‘culture’) as a set of objects and concepts shaped by anthropological knowledge was thinkable and distilled by the colonial encounter. In other words, in what senses one could trace the colonial encounter as the matrix in which was created, supported and implemented a body of anthropological knowledge as the core of expertise that constituted an epistemology and political technology of ethnicity. More evident yet, in the last half of the twentieth-century anthropology has been central to the constitution of ethnicity (Viswewaran 1998).
 More recently, political science and cultural studies are other academic disciplines that, besides anthropology, have configured a dense cross field of knowledge in which ethnicity has been visualized, displayed and shaped.

This knowledge produced around ethnicity both in the interstices of these disciplines or inside of them must be object of carefully scrutiny. The inquiry into this knowledge must not be developed with the aim of separating truth from error; neither with the intention of establishing hierarchies or taxonomies among the statements; nor to find what has been jealously hidden or just insinuated in this knowledge. On the contrary, the objective that animates this study is to describe the objects and concepts that have been produced in the space created by those positive disciplines and their interrelationships. Rather than a hermeneutics of a certain, smooth and singular ethnicity, the investigation must be defined as a political history of truth in its vacillations, conflicts and plurality. It means the scrutiny of the regimes of truth in which ethnicity has emerged, been dispersed, instrumentalized and transformed.    

This political history of truth brings into account one of the most brilliant contributions of Foucault to the current social theory —the imbricated relationships between power and knowledge that problematize, on the one hand, the notion of ideology as false consciousness and, on the other hand, the asymmetry established in the conventional historical analysis of science between truth and error. In fact, for Foucault this “[…] ‘political history of truth’ […] show[s] that truth is not by nature free —nor error servile— but that its production is thoroughly imbued with relations of power” (1978a: 60). 

From his perspective, the process of creation, circulation, consumption and transformation of knowledge is possible and inscribed by certain relations of power historically located. Nevertheless, rather than a negative implication, these relations of power refer to a productive and positive one. They are not just to prohibit the emergence of truth or as the Machiavellian source of mistake, but that both truth and within error are produced by and in the interstices of these power relationships:

“[…] in a society such as ours, but basically in any society, there are manifold relation of power which permeate, characterize and constitute the social body, and these relations of power cannot themselves be established, consolidated nor implement without the production, accumulation, circulation and functioning of a discourse. There can be no possible exercise of power without certain economy of discourses of truth which operates through and on the basis of this association. We are subjected to the production of truth through power and we cannot exercise power except through the production of truth” (Foucault 1978b: 93).

Thus, between techniques of knowledge and strategies of power there is not an exteriority, but they are closely related to each other, mutually constituting themselves. Therefore, the subject of knowledge is not outside of these power-knowledge relationships. On the contrary, this subject is defined through these relations. This notion diluted the positivist distinction between science and ideology, because it problematizes the positivist’s supposition that the latter is a disturbing effect of power and ignorance, while the former is considered as the destination of truth by the adequate application of the scientific method against the false and biased representation of the reality.
 

2. 2. Ethnicity, Power and Normalization 

The second analytical axis that constitutes ethnicity as a particular historical experience refers to the systems of power that have regulated its practice. In his characteristic style of argumentation through negation, Foucault defines power by contrast: it is not a set of institutions and mechanisms, and not a mode of subjugation to the rule, nor a system of domination of one group over other. Therefore, “The analysis, made in terms of power, must not assume that the sovereignty of the state, the form of the law, or the over-all unity of a domination are given at the outset; rather, these are only terminal forms power takes” (Foucault 1978a: 92).

His conception of power is based on five propositions (Foucault 1978a: 94-95). The first one is that power is not a substance that can be owned, held, shared or stolen; but it is exercised from different locations at the same time and in dissimilar directions. Rather than a substance, power operates as a multi-sited network. The second proposition is that power is immanent to other kinds of relationships. Thus, rather than be located in a superstructural position with respect to other sorts of relations such as economic relations, power is deeply imbricated into these relationships, producing and operating through them. The third proposition argues that power does not follow a simple binary division between rulers and ruled, but it comes from below constituting a general matrix that is spread though the social body. 

As a fourth proposition, Foucault claims that power relationships are intentional in the sense they are imbued with calculation, although this does not mean that they are just the consequence of the rational choice of individual subjects. Power operates not only independent of the consciousness of individual, but also it “[…] is tolerable only on condition that it mask a substantial part of itself. Its success is proportional to its ability to hide its own mechanisms” (Foucault 1978a: 86). Finally, resistance and power constitute a dialectical unity or, in other words, the former is never in a position of exteriority in relation to the latter.
 Hence, in correspondence with the multiplicity of power, there is a plurality of resistances. In sum,

“[…] power is not to be taken to be a phenomenon of one individual’s consolidated and homogeneous domination over others, or that of one group or class over others. What, by contrast, should always be kept in mind is that power, if we do not take too distant a view of it, is not that which makes the difference between those who exclusively possess and retain it, and those who do not have it and submit to it. Power must be analyzed as something which circulates, or rather as something which only functions in the form of a chain. It is never localized here or there, never in anybody’s hands, never appropriated as a commodity or piece of wealth. Power is employed and exercised through a net-like organization. And not only do individuals circulate between its threads; they are always in the position of simultaneously undergoing and exercising this power. They are not only its inert or consenting target; they are always also the elements of its articulation. In other words, individuals are the vehicles of power, not its points of application” (Foucault 1978b: 98).

There are some evident implications of this conceptualization of power for the analysis of ethnicity. In the first place, one must identify how ethnicity is constituted by power relationships not as a mechanism that works essentially through prohibition, but as productive tactics that transverse the whole social body and other kinds of relationships such as class, nation, race, place-based identities and gender relationships. Thus, the power relationships articulated to ethnicity must be not examined as a superstructural effect of other kinds of relations. In fact, in contradiction with orthodox Marxist approaches, from a Foucaultian perspective these power relationships are not the simple consequence of the specific social relations of production or, to put it in other words, ethnicity is not subsumed to class. On the contrary, the power relationships of ethnicity are deeply inscribed in the different spheres and articulations of the social order. 

Second, rather than understanding this ethnic power as a substance that someone possesses or might take over, it is a network of relationships exercised from different points at the same time and with various intensities and directions. This perspective makes evident the simplistic character of the widespread idea that ethnic power relationships are established between groups. Even if it is correct to consider that power relationships are articulated between ethnic groups (and, in many ways, constituting them), one must be aware of the power networks inside of, and across, these ‘groups’ as well. 

Moreover, power relationships are neither simply exercised following the dichotomy of ruler/ruled, nor are ethnic power relationships just the expression of a monolithic dominance of one clearly defined ethnic group over another. It is pertinent to take into account the tensions, contradictions and multiple articulations that constitute the boundaries and webs of the networks of dominance and resistance among, inside, and across the ethnic ‘groups’.  In other words, ethnic power relationships must be analyzed from a non-ontological, multidimensional and positional perspective. Hence, ethnicity power relationships are everywhere, as dominance and as resistance as well, and any social location might embody them.

Finally, ethnic power relationships are not the consequence of a model of individual rational choice making, but that these individuals are in many ways effects of those relationships. Instead of the individual as a primordial and irreducible atom of ethnic power relationships, one must focus on how, under a specific network of power certain gestures, discourses, desires and bodies have become ethnic features that constitute individuality itself —the conditions of possibility of those ‘individual rational choices’. Therefore, if in a broad perspective ethnicity could be thought of as a resource —political, economical, and psychological— that individuals somehow may use according to their aspirations; from a Foucaultian point of view these individuals and their aspirations are constituted by power relationships that circulate through them.

Broadly speaking, for Foucault there are two main forms of regime of power in a society such as ours. Working both in the micro level of the constitution of bodies and minds and in the macro level of management of life and populations, these forms have produced effects of individualization and normalization through techniques of discipline and regulation. They constitute “[…] new methods of power whose operation is not ensured by right but by technique, not by law but by normalization, not by punishment but by control, methods that are employed on all levels and in forms that go beyond the state and its apparatus” (Foucault 1978a: 89).

Hence, this particular regime of power not only traverses bodies in order to make them docile for the accumulation of capital, but also defines populations as targets of state’s politics. Therefore, individualization techniques and totalization procedures configure the two sides of this regime of power. In fact, on the one hand, a whole spectrum of micro techniques could be found that discipline individuals through deploying, distributing and inscribing them in the order of the norm (Foucault 1975: 182-183). This norm, however, does not just organize as a transcendental grid, but it is also essentially the result of these deployments, distributions and inscriptions. 

On the other hand, there are certain procedures of visualization and intervention of ‘the social’ that allow the state’s regulations of the populations in the name of life and social welfare (Foucault 1978a: 139). Thus, an anatomo-politics of the human body and a bio-politics of the population configures the distinctive features of modern societies and their specific regime of power over life.
 While the former operates though disciplinary techniques that define a micro-physic of power, the latter works though the regulation procedures that refer to governamentality. Both constitute an axis from the normalization of power to the power of normalization. Together, their main effects are both individualization and normalization. 

This conceptualization of the regime of power and their mechanisms offered by Foucault has theoretical and methodological implications for the analysis of ethnicity. First of all, like sexuality, ethnicity lies in a double inscription —in the anatomo-politics of individuals and in the bio-politics of populations. In fact, on the one hand, ethnicity is an axis that could transverse the micro-physics of power analyzed by Foucault. In the whole engineering of configuration of docile bodies, the somatic and behavioral differences among individuals are accounted for and measured in fine gradations and distributed according to a paradigmatic norm. It is precisely from this grammar that the dichotomy normal/abnormal emerged and made sense. In relation with ethnicity, one might study the ways in which it is inscribed though discourses and practices within this dichotomy and, therefore, how ethnicity becomes or not an aspect of an anatomo-politics of individuals. Indeed, if ethnicity could become a feature through which the micro-physic of power is exercised or contested, methodologically it is pertinent to explore its effects on ethnical ascriptions and identities.

On the other hand, ethnicity must be understood in its articulation with the state’s politics that have regulated it as a component of bio-power. In fact, the wide spread notions of ‘ethnic problem,’ ‘ethnic conflict,’ ‘minor ethnic groups’ or ‘ethnic violence’ are the tip of the iceberg of the fact that ‘ethnicity’ has become an object of state politics. Historical studies have also shown how many of these ethnic groups or ethnic conflicts are by and large effects of both colonial and post-colonial states politics over different populations (Alonso 1994; Yeros 1999; Vail 1997). Thus, how ethnicity has become an issue of regulation of populations inside (or outside) a particular territory claimed by a state which argues that the welfare of the people is an important strand in the analysis of bio-politics. As Foucault explicitly noted for the modern state’s racism,
 ethnicity has been the target of state’s classification, hierarchization and intervention of populations.

As anatomo-politics of the individuals and bio-politics of the populations, ethnicity constitutes a technology of normalization. Though the discourse and practices of ethnicity individuals and populations have been invented, compared, differentiated, homogenized and excluded as ‘abnormalities’ from the social body. On the one hand, this normalization effect of ethnicity is exercised and contested though the process of standardization and fixation of what had been, what is and what will be the ethnic features such as religion, linguistics and cultural practices. This standardization and fixation refers to the invention/imagination of ethnic traditions, memories, identities and communities.
 On the other hand, ethnicity implies a technology of normalization because it involves and supposes the constitution not only of specific subjectivities, but also, and essentially, the instauration of an ethnic subject.   

2. 3. Ethnic Subjectivity and the Subject of Ethnicity

The forms of subjectivity and subjection associated with ethnicity as an historical experience are the third analytical axis of its constitution. As Rabinow (1984: 12) has noted, different modes of objectification of the subject designate the problematic of Foucault’s works. Through his texts, Foucault states three modes of objectification of the subject or, in his words, the “[…] modes by which, in our culture, human beings are made subjects” (quoted by Rabinow, 1984: 7). First, there is the mode of objectification that categorizes, distributes, and manipulates the subject. This mode constitutes a set of ‘dividing practices’ that makes visible, classifies and excludes individuals in the social body. Through the mediation of positive disciplines such as psychiatry, the individuals have been made the target of a whole set of practices of exclusion that mark and separate them spatially or/and socially. The techniques of individualization involved in this mode of objectification of the subject are those that constitute ‘abnormalities.’ 

The ways in which we have come to understand ourselves scientifically refers to the second mode of objectification of the subject. The scientific taxonomies through which human beings have emerged and deployed as an object of the human sciences are the specific technique of individualization of this mode. That is the reason why Rabinow (1984: 8) called this mode ‘scientific classification.’ Finally, there is a mode of objectification of the subject attached to the forms in which we configure our own subjectivity recognizing ourselves as such. This mode, denominated ‘subjectification’ by Rabinow (1984:11), refers to the processes and technologies of constitution of self as a subject. Foucault himself noted that his focus on the subject was his third theoretical shift. He put this shift in the following terms: “It seemed appropriate to look for the forms and modalities of the relation to self by which the individual constitutes and recognizes himself qua subject” (1985: 6). Indeed, he frames these shifts through what he called ‘games of truth’: 

“After first studying the games of truth (jeux de verité) in their interplay with one another, as exemplified by certain empirical sciences in the seventeenth and eighteenth centuries, and then studying their interaction with power relations, as exemplified by punitive practices —I felt obliged to study the games of truth in the relationship of self with self and the forming of oneself as a subject, talking as my domain of reference and field of investigation what might be called ‘the history of desiring man.’ “ (1985: 6).

Three interrelated sets of relations have been identified by Foucault in what he called the ‘historical ontology of ourselves’ —our relation to truth, our relation to obligations, and our relation to ourselves and to others.
  These sets of relations are inscribed in his critical history of our thought. By this he does not mean just a history of scientific or philosophical inquiries, but the meanings given by us to our own behaviors as well as the types of rationalities associated to the institutional practices. How do human beings constitute themselves as subjects, which forms of subjectivities are produced, and through what technologies are the questions established by Foucault in his attempt to deal with a genealogy of the subject in Western society.

In order to understand ethnicity as an historical experience one must pay attention not only to these modes of the objectification of the subject, but also to this historical ontology of the self. From the perspective of the three modes of objectification of the subject, ethnicity appears embedded in dividing practices, scientific classifications and processes of subjectification. 

First, since its emergence, ethnicity has been a principle of social classification and segregation of individuals and groups as well. Therefore, this principle should be analyzed in its relation with the dividing practices that have configured subjects and their subjectivities. How through ethnicity social abnormalities have been constituted is a pertinent vein of research. In this research one should take into account not only those individuals that have been considered by others or by themselves as members of an ethnic group, but also those individuals that are socially placed as non-ethnic. 

This dialectic of a marked ethnic individual and a non-marked ethnic one is crucial because they are mutually constituted. Like abnormal/normal, the dichotomy ethnic/non-ethnic implies a set of practices of visibilization in which the first term is placed in a semantic and pragmatic field of otherness, incompleteness and subordination; while the second term operates in a aura of invisibility that is taken for granted. And it is in the order defined in this economy of visibilities that there has been inscribed a whole spectrum of practices of social exclusion from ethnic genocide to spatial segregation.

Second, ethnicity as a mode of objectification of the subject refers to the scientific classifications that have shaped it. Different human and social sciences have taken ethnicity into account. However, not all of them have paid the same attention —i. e. anthropologists rather than psychologists have studied ethnicity. These different emphases among human and social sciences express not just an innocent distribution of labor in understanding of human beings. Rather, it presupposes assumptions about the ‘nature’ of ethnicity and what perspectives are ‘more adequate’ than others to understand it. This division has deeply impacted the way in which ethnicity is represented and displayed. However, even within the same discipline ethnicity has become not an object of agreement, but one of dispute among diverse theoretical orientations. 

Thus, the discourses of various ‘social experts’ have made multiple dissections of what ethnicity is or is not, who is or is not a member of an ethnic group, whether it is a human universal or a specific phenomenon and so forth. In these debates and assumptions the ‘experts’ have configured ethnicity as an academic object. Due to the place of expert knowledge in our societies, both the state and ethnic movements have appropriated this knowledge to support their politics and agendas. The authority of expert knowledge over ethnicity constitutes a field in which the legitimacy or illegitimacy of a particular ethnic subject appears and is contested. 

Finally, ethnicity must be analyzed in the processes of subjectification embedded in its constitution. In the case of ethnicity, these processes take the form of ethnic identities, particularly those that have emerged and circulated in a social space in relational and nomadic ways. In fact, an ethnic identity presupposes a particular position in relation to other ethnic and non-ethnic identities. There is a social grammar in which any identity could emerge as such. The specific task is to examine the modalities in which these identities are articulated to the constitution of the self and the techniques through which it has configured particular subjects and subjectivities. 

As with the dividing practices, in this examination it is crucial to take into account not only those individuals that recognize themselves or are recognized by others as members of an ethnic group, but also those that do not consider themselves or by others as belonging to an ethnic group. It is in these dialectics in which ‘both’ sides define each other by either the absence or presence of certain features and attitudes that define these identities.     

B. On Articulation and Non-Essentialism: Stuart Hall’s Approach on Ethnicity
‘Articulation’ is a crucial concept in Hall’s critique of any sort of reductionism in the analysis of a social formation. In a broad manner, by ‘articulation’ Stuart Hall means the no necessary linkage between two levels or aspects of a particular social formation: “An articulation is thus the form of the connection that can make a unity of two different elements, under certain conditions. It is a linkage which is not necessary, determined, absolute and essential for all time” (Hall 1996a: 141). In this sense, an articulation is a kind of contingent linkage in the constitution of a unity. However, it does follow that it is randomly established because there are certain historical conditions in which a specific articulation could be produced or not. 

 Although certain articulation is contingent, it does not mean that every articulation is equally possible, nor that the articulations are floating freely in order to be anchored randomly in any place and time. Thus, any articulation is deeply historical —it depends not only on the context in which it emerged but also how it shapes this context once it is produced. Moreover, once an articulation has been established it must be continually renewed because, under changing situations, this articulation could be dissolved and another might be created in its place. Thus, it is an ongoing process of articulation/de-articulation, a sort of continual struggle in which there is no any guarantee of permanence once an articulation is produced.
 

The notion of articulation does not imply necessarily a discursive intervention. Hall, for example, uses the notion of articulation to refer practices: “It is also important that an articulation between different practices does not mean that they become identical or that the one is dissolved into the other” (Hall 1985: 114, emphasis added). In another text, he used the notion of ‘discursive articulation’, which might mean for him that there are sorts of non-discursive articulations: “The ‘struggle in discourse’ therefore consisted precisely of this process of discursive articulation and disarticulation” (Hall 1982: 78).

 Whether or not an articulation is always a ‘discursive articulation’, it is clear that for Hall “[…] all social practices are within the discursive […]” (1985:103). In that sense, an articulation must be produced within discourse. However, as he also noted this ‘within discourse’ does not mean that: “[…] there is nothing to social practice, but discourse” (1985: 103; emphasis in the original).

An important feature of the concept of ‘articulation’ refers to another crucial notion in Hall’s work —the ‘no necessary correspondence’. Hall argued: “[…] all articulations are properly relations of ‘no necessary correspondence’ […]”(1996e: 13-14). His notion of ‘no necessary correspondence’ is a critique of the two kinds of essentialism in the theory of social determination. On the one hand, an essentialist approach claims that there is a necessary correspondence between a specific relation, practice or representation in a particular level of a social formation with another relation, practice of representation in this level or with other level. Thus, from this point of view, a particular social position (i.e. ‘class’) implies an indispensable connection with certain social identity, political subject or ideology (i. e. ‘class culture’ or ‘class subjectivity’).

On the contrary, the other sort of essentialist perspective argues that there is a necessary no correspondence between those relations, practices and representations. As a critique of the first position, the latter argues that given a particular social condition such as class there is necessary no correspondence with determinate class identity, political subject or ideology. 

Hall has questioned both types of essentialisms in the explanation of social determination:  

“Some of the classical formulations of base/superstructure which have dominated Marxist theories of ideology, represent ways of thinking about determination which are essentially based on the idea of a necessary correspondence between one level of a social formation and another. With or without immediate identity, sooner or later, political, legal, and ideological practices —they suppose— will conform to and therefore be brought into a necessary correspondence with what is —mistakenly— called ‘the economic.’ Now, as is by now de rigueur in advanced post-structuralist theorizing, in the retreat from ‘necessary correspondence’ there has been usual unstoppable philosophical slide all the way over to the opposite side; that is to say, the elision into what sound almost the same but is in substance radically different —the declaration that there is ‘necessary no correspondence.’ […] ‘Necessary no correspondence’ expresses exactly the notion essential to discourse theory —that nothing, really connects with anything else. […] I do not accept that simple inversion. I think what we have discovered is that there is no necessary correspondence, which is different; and this formulation represents a third position. This means that there is no law which guarantees that the ideology of a class is already and unequivocally given in or corresponds to the position which that class holds in the economic relations of capitalist production. The claim of ‘no guarantee’ —which breaks with teleology— also implies that there is no necessary non-correspondence. That is, there is no guarantee that, under all circumstances, ideology and class can never be articulated together in any way or produce a social force capable for a time of self conscious ‘unity in action,’ in a class struggle. A theoretical position founded on the open endedness of practice and struggle must have as one of its possible results, an articulation in terms of effects which not necessarily corresponds to its origins” (Hall 1985: 94-95).

In this sense, Hall’s argument is openly non-essentialist. And he applies this approach systematically in his analyses. For example, in the sphere of subject/ideology he argues: 

“[…] a theory of articulation asks how an ideology discovers its subjects rather than how the subject thinks the necessary and inevitable thoughts which belong to it; it enables us to think how an ideology empowers people enabling them to begin to make sense or intelligibility of their historical situation, without reducing those forms of intelligibility to their socio-economic or class location or social position” ([1986] 1996a: 142). 

In consequence, one cannot figurate out in advance what is the ideology of a particular subject simply because one knows his/her social or economical position. In short, quoting Hall again: “There is ‘no necessary correspondence’ between the conditions of a social relation or practice and the number of different ways in which it can be represented” (1985: 104).

1. Beyond an Essentialist and Minimalist Definition of Ethnicity

On the one hand, there is an essentialist notion of ethnicity. From this perspective, ethnicity is something that naturally and in a irremediable way one has by the fact of having born into an ethnic group: “‘You are what you are because you are a member of an ethnic group’” (Hall 1999: 228). Thus, from this point of view ethnicity is the necessary correlation between certain social location (a member of an ethnic group) and a correspondent set of experiences, feelings and representations (ethnic identity). In short, there is a necessarily ethnical belongingness. This essentialist conception of ethnicity is present in what Hall has called ‘old ethnicities,’ ‘ethnic absolutism’ and in ‘cultural racism’ (using Gilroy’s concept), as well as in ‘ethnical fundamentalism’ that arose embedded in the nationalistic and fascist political projects (Hall 1992). 

On the other hand, there is an anti-essentialist conception of ethnicity in which Hall recognized himself:  

“If the black subject and black experience are not stabilized by Nature or by some other essential guarantee, then it must be the case that they are constructed historically, culturally, politically —and the concept which refers to this is ‘ethnicity’. The term ‘ethnicity’ acknowledges the place of history, language and culture in the construction of subjectivity and identity, as well as the fact that all discourse is placed, positioned, situated, and all knowledge contextual” (Hall [1989] 1996c: 446).

For Hall ethnicity includes not only the so-called ‘ethnic minority groups’, but also those that conventionally have been considered without ethnicity such as Englishness: 

“[…] they [English] are, after all, just another ethnic group. I mean a very interesting ethnic group, just hovering off the edge of Europe, with their own language, their own peculiar customs, their rituals, their myths […] It is, unfortunately, for a time, the ethnicity which places all the other ethnicities, but nevertheless, it is one its own terms” (Hall 1997a: 21-22). 

Thus, he wrote: “In my terminology, everybody has an ethnicity because everybody comes from a cultural tradition, a cultural context, an historical context; it is the source of their self-production, so everybody has an ethnicity —including the British: Englishness” (1999: 228). The place or space from which one speaks is the cultural location that defined ethnicity: “Ethnicity is the necessary place or space from which people speak” (Hall 1997a: 36). One must say, then, that his conception of ethnicity is not minimalist in the sense that is not limited to ‘primitive’ or ‘traditional’ societies, but that it includes these groups that have considered themselves paradigms of civilization and modernity.

This conceptualization is a substantial contribution to the landscape of the theories of ethnicity. The majority of them have assumed an equation between ethnicity and traditional people, between ethnicity and radical otherness. In spite of that, Hall’s definition of ethnicity is not only applicable for the ‘radical Other’ of Europe. Therefore, if one could find ethnicities in Europe (even if they had not been recognized as such), one must conclude that ethnicity should not simply be analytically opposed to nation or modernity. The fact that the majority of analysis has taken for granted that ethnicity is the antithesis of nation or modernity demands an explanation. According to Hall, a powerful reason why this has happened is because Europeans have constituted themselves through marking/inventing an outside Other: “It’s very important to say that because in the current discourse, Englishness is not an ethnicity; Englishness is like white, what the word is, and black is marked. Ethnic minority groups are marked, but Englishness is unmarked” (Hall 1999: 228).
This negation of ethnicity in European cases is understandable by the dialectic of visibilities/invisibilities through which Europe had constituted its own self. Hall has described this process. It responds to a broader phenomenon in which some groups, subjects, behaviors, expressions, languages, etc. have become both marked from, and a constitutive outside for, an un-marked, naturalized and invisible place:

“Until Enlightenment, difference had often been conceptualized, in terms of different orders of being […] Whereas, under the univesalising panoptic eye of the Enlightenment, all forms of human life were brought within the universal scope of a single order of being, so that difference had to be re-cast into the constant marking and re-making of positions within a single discursive system (différence). This process was organized by those shifting mechanisms of ‘otherness’, alterity and exclusion and the tropes of fetishism and patholigisation, which were required if ‘difference’ was ever to be fixed and consolidated within a ‘unified’ discourse of civilization. They were constitutive in the symbolic production of a constitutive outside, which however has always refused to be fixed in place and which was, and even more today is, always slipping back across the porous or invisible borders to disturb and subvert from the inside […]”(Hall 1996f: 252).

When ethnicity is attributed only to the radical Other-traditional excluding the sameness of Europeans-moderns it implies an ontology that inscribes a specific order of difference through these mechanisms of otherness, alterity and exclusion: “It is when a discourse forgets that it is placed that it tries to speak everybody else. It is exactly when Englishness in the world identity, to which everything else is only a small ethnicity. That is the moment when it mistakes itself as a universal language” (Hall, 1997a: 36). As Hall has reminded us, this invisibility of ethnicity in certain cases such as Englishness required a marked term, which was considered properly ethnic: “Positively marked terms ‘signify’ because of their position in relation to what is absent, unmarked, the unspoken, the unsayable. Meaning is relational within an ideological system of presences and absences” (1985: 109). In short: “The ‘white eye’ is always outside the frame —but seeing and positioning everything within it” (Hall 1981: 39).

 There is another important aspect of this characterization —ethnicity is necessarily relational as well as positional, and it cannot be otherwise. This relational character of ethnicity (and race as well) must be understandable in its plurality and historicity through ‘systems of differences and equivalences’ (Hall 1985: 108). That is the reason why a particular ethnic or racial term could be invested with different connotations according to the specific historical syntax in which it operates. Hence, here Hall is arguing for a deep historical, relational and positional definition of any ethnic inscription/ascription. 

2. Contrasting/comparing (old) ethnicity and race: two registers of racism 

Even though ethnicity applies for the cases such as Englishness, Hall is not simply arguing that ethnicity is immanent to ‘human nature’. Rather, it is historical and one must recognize its multiple ruptures and continuities as well. For Hall, race is also an historical and discursive category. Although he analytically distinguishes between ethnicity and race, he considers also that there are several overlaps and analogies between them. Broadly, for him ethnicity is a concept that has been associated with a social location (a language of place, if one will) articulated through ‘cultural features’;
 while race has been related to the discursive construction of difference and discrimination based on physical characteristics that operate as a set of social diacritics.
 In Hall’s terms: 

“ ‘Race’ is a political and social construct. It is the organizing discursive category around which has been constructed a system of socio-economic power, exploitation and exclusion —i. e. racism […] ‘Ethnicity’, by contrast, generates a discourse where difference is grounded in cultural and religious features” (2000: 222, 223).

Nevertheless, Hall problematizes this simple opposition between race and ethnicity. He notes that even though ‘biological racism’ uses body characteristics as diacritics of race, these characteristics almost always connote social and cultural differences. Moreover, he argues that this sort of notion of race is being displacing by a concept of race more explicitly cultural: 

“In recent years, biological notions of races as a distinct species (notions which underpinned extreme forms of nationalist ideology and discourse in earlier periods: Victorian eugenics, European race theories, fascism) have been replaced by cultural definitions of race, which allow race to play a significant role in discourses about the nation a nation identity” (Hall 1992: 618).

 It is in relation with this ‘novel racism’ that Hall (1992: 618) has quoted Gilroy’s concept of ‘cultural racism.’ On the other hand, this notion of (old) ethnicity has been inscribed and related to physical characteristics. Therefore, in the ethnicity “[…] the articulation of difference with Nature (biology and genetic) is present, but displaced though kinship and intermarriage” (Hall 2000: 223, emphasis in the original). 

Hence, Hall understands these discourses of (old) ethnicity and (biological-cultural) race as two closely related but differentiable systems of discursive practices and subjectivities that divide and classify the social world with their own history and modes of operation.
 In spite of their particularities, both constitute two registers of racism:

“Both the discourses of ‘race’ and ‘ethnicity’, then, work by establishing a discursive articulation or ‘chain of equivalences’ (Laclau and Mouffe 1985) between the social/cultural and the biological registers that allows differences in one signifying system to be ‘read off’ against equivalents in the other chain (Hall 1990). Biological racism and cultural differentialism, therefore, constitute not two different systems, but racism’s two registers. In the most situations, the discourse of biological and cultural difference are simultaneously in play […] It seems therefore more appropriate to speak, not of ‘racism’ vs ‘cultural difference’, but of racism’s ‘two logics’ “ (Hall 2000: 223).

Since the early eighties, racism has been a crucial problem for Hall. And this explicit connection that he recently makes between (old) ethnicity (cultural differentialism) and race (biological racism) as two registers or logics of racism is very important in terms of drawing some theoretical insights that he had made for racism. Even though his article Gramsci’s relevance for the study of race and ethnicity emphasized the plurality and the historicity of racism (and of the notion of race) arguing that there is not one racism (and race) but racisms (and races) in plural, Hall states the existence of some shared features among the different historical materializations of racisms. 

Racism inscribes ineluctable and naturalized differences and hierarchies in the social formation: “Racism, of course, operates by constructing impassable symbolic boundaries between racially constituted categories, and its typically binary system of representation constantly marks and attempts to fix and naturalize the difference between belongingness and otherness” (Hall [1989] 1996c: 445).
 Then racism must be understood as a sort of discursive practice. Moreover, “[…] as a discursive practice, racism has its own ‘logic’ […]” (Hall 2000: 222). And it is a discursive practice of segregation, separation and exorcise otherness: “Racism is a structure of discourse and representation that tries to expel the Other symbolically —blot it out, put it over there in the Third World, at the margin.” (Hall 1989: 16)

In an early article about racist ideologies and the media, Hall (1981) established a clever distinction between ‘inferential racism’ and ‘open racism.’ This analytical distinction has important methodological and theoretical implications to understand the particular mechanisms through which have operated both registers of racism —ethnicity and race. By ‘open racism’, Hall understood the sets of statements, representations, relations and practices that are predicated under explicit racist claims. Therefore, anyone that operates under ‘open racism’ is aware about it and other people recognize it so. There is not only racist, but also often the anti-racist positions that are articulated in this level of openness. Inferential racism also means  

“[…] those apparently naturalized representations of events and situations relating to race, whether ‘factual’ or ‘fictional’, which have racist premises and propositions inscribed in them as a set of unquestionable assumptions. These enable racist statements to be formulated without ever bringing into awareness the racist predicates on which the statements are grounded” (Hall 1981: 36; emphasis in the original).

3. ‘Inferential Racism’ and Ideology: Introducing Connections

This notion of ‘inferential racism’ is a relevant path to theorize both race and (old) ethnicity from Hall’s elaborations on ideology. Ideology is a nodal concept in Hall’s work. This concept has been elaborated against both the reductions of the base/superstructure model embedded by vulgar Marxism as well the functionalist and de-historized implications of Althusser’s theorization on ideology (Hall 1996g:30-31). Broadly, ideology has been defined by Hall: “[…] to refer to those images, concepts, and premises which provide the frameworks through which we represent, interpret, understand and ‘make sense’ of some aspects of social existence” (1981: 31).

 In this general sense, ideology appears as a sort of ‘grid of intelligibility.’ As far as race/ethnicity and racism constitute ‘specific aspects of social existence,’ they must be understood immersed in ideological formations through which they ‘make sense.’ The fact that inferential racism operates beyond the consciousness naturalizing its predicates has analyzed by Hall as an particular feature of the ideological work: “[…] when our formation seem to be simply descriptive statements about how things are (i.e. must be), or of what we can ‘take-for-granted […] ideologies tend to disappear from view into the taken-for-granted ‘naturalized’ world of common sense. Since (like gender) race appears to be ‘given’ by Nature, racism is one of the most profoundly ‘naturalized’ of existing ideologies” (1981: 32).

The ‘frameworks’ or ‘grids of intelligibility’ that constitute ideology are not overlapping with language, nor they are just mental chimeras. In Hall’s thought, there is an important analytical distinction between language and ideology, even though “[…] language, broadly conceived, is by definition the principal medium in which we find different ideological discourses elaborated” (Hall 1981: 31). Thus, language is the constitution of meaning, whereas ideology is the anchoring of meanings through a set of articulations (Hall 1985: 93). That is the reason why ideology is always relational and an ongoing process. At a particular moment of time, ideology seems a system of fixed elements, which exist as such for their mutual relationships. That is the notion of chain that Hall uses to explain how the meanings are produced in an intrinsically relational and positional way (Hall 1981: 31). 

Thus, racism might be analyzed as the ideological process of assuming a necessary correspondence between a ‘race’ or an ‘ethnic group’ and certain behavior, mental characteristics and worldview. This process is mediated by language, and so meanings are involved. Nevertheless, it is the anchoring and ongoing struggle over these meanings that defined the specific ideological feature. This anchoring and struggle process is continually re-created —an articulation could be lost and a novel articulation could be produced.
 

In the same way that there is not social practice outside of discourse, every social practice is within ideology. However, because every social practice is in ideology, one must not correctly conclude that it is nothing but ideology (Hall 1985: 103). Inferential racism as ideology means that even though it is articulated and re-produced through these frameworks of represent, interpret, understand and make sense of the (racial) social existence, it constitutes a social fact that cannot be reducible to ideology. However, from Hall’s perspective, ideologies are not simply ideas in the heads of the people without any implication in the ‘material life.’ 

Rather than mental chimeras existing only in the phantasmagoric realm of the ideas, ideology is material because it has inscribed, and has been shaped by, social practices. In other words, ideology has real effects in bodies, places, relations, and actions (omissions) as well. It is in its connections with social forces that ideology becomes effective and is materialized (Hall 1997b: 43). These insights about ideology in general are pertinent to understand specifically racism as an ideological phenomenon, namely it is not something restricted to the ideas scope, but that it has deepest connections with the social practices shaping material life in multiple ways. 

Even though ideological statements are expressed by individuals, ideologies are not the effect of their individual intentions or consciousness. Ideology is not subsumed to the individual or his/her self-reflection. Rather, individuals are ‘spoken’ by (and for) ideology. The individuals experience this ideological operation by the ‘illusion’ of being themselves:  “We experience ideology as if it emanates freely and spontaneously from within us, as if we were its free subjects, ‘working by ourselves’. Actually, we are spoken by and spoken for, in the ideological discourses which await us even at our birth, into which we are born and find our place” (Hall 1985: 109).
 Thus, the deepest individual intentions and desires are formulated within ideology. In other words, ideology transverses individuals constituting their own representations and experiences of individuality. 

Hence, for the individuals’ perspective, there is not an outside of ideology. It is in this sense that inferential racist is beyond particular individuals. Rather, they are re/produced within the racial ideological discourse. These individuals are racially spoken and located as such through the silence but effective operation of inferential racism. However, if one argues that the individuals are racially or ethnically spoken through these ideological formations such as ‘inferential racism,’ one might also account why, in such various and even contradictory ways, they are actively involved in embracing, contesting or transforming these formations. This is the reason why Hall has argued that “[…] a theory of ideology has to develop […] a theory of subjects and subjectivity. It must account for the recognition of the self within ideological discourse, what it is that allows subjects to recognize themselves in the discourse and to speak it spontaneously as its author” (Hall 1985: 107).

4. Ethnic Subject, Identity and the Politics of Representation

In the way as it has been described in this paper, ideology implies a theoretical movement of decentring the subject. Hence, the notion of an autonomous, coherent and sovereign subject appears as a powerful effect of the ideological alchemy. Ideology operates through the fracturing and re-composition of subject/subjected, who assume ideology as his/her more authentic will: 

“[…] ideologies ‘work’ by constructing for their subjects (individual and collective) positions of identification and knowledge which allow them to ‘utter’ ideological truths as if they were their authentic authors. This is not because they emanate from our innermost, authentic and unified experience, but because we find ourselves mirrored in the positions at the centre of the discourses from which the statements we formulate ‘make sense’ ”(Hall 1981: 32).

However, this move to decentring the subject is not necessarily his annihilation; as some radical structuralism’s interpretations might entail. Rather than the obliteration of the subject, Hall claims for his reconceptualization. Recapturing the subject and subjectivity is an important theoretical task in Hall’s work. One might add that his enterprise is recapturing them without renouncing certain structuralist and marxists insights about the structural and historical inscriptions of both subjects and subjectivities. Thus, Hall highlights the pertinence of 

“[…] a theory of what the mechanisms are by which individuals as subject identify (or do not identify) with the ‘positions’ to which they are summoned; as well as how they fashion, stylize, produce and ‘perform’ these positions, and why they never do so completely, for once and all time, and some never do, or are in constant, agonistic process of struggling with, resisting, negotiating and accommodating the normative or regulative rules with which they confront and regulate themselves”(1996e: 13-14). 

The elaboration of this theory unfolds in Hall’s conceptualization of identities: 

“I use ‘identity’ to refer to the meeting point, the point of suture, between on the one hand the discourses and practices which attempt to ‘interpellate’, speak to us or hail us into place as the social subjects of particular discourses, and on the other hand, the process which produce subjectivities, which construct us as subjects which can be ‘spoken’. Identities are thus points of temporary attachment to the subject positions which discursive practices construct for us […]”(Hall 1996e: 5-6).

As Hall noted, there is a tendency to frame the debate about identity in a straightforward opposition between the essentialists and the anti-essentialists approaches. Hall calls for a third possibility, namely a critique of the interpretation of identity as a fixed and naturalized position without assuming that, therefore, identity is relatively extreme and volatile subsumed to the individual free will: “So it is that there’s no fixed identity, but it’s not that there’s just an open-ended horizon where can just intentionally choose” (Hall 1999: 207). 

There are several features in Hall’s conceptualization of identities. In this paper, I will mention some of those most closely related with his account of ethnicity. First, identities are never closed or finished, but they are always in process and open to novel transformations and articulations  (Hall 1997b: 47). This aspect introduces a radical historization of identities. In consequence, Hall clearly states that:  […] This concept of identity does not signal that stable core of the self, unfolding from the beginning to end through all the vicissitudes of history without change; the bit of the self which remains always-already ‘the same,’ identical to itself across time” (1996e: 3). In other words, it means a frontal critique of those conceptions that assume identity as a sort trans-historical manifestation of an ontological sameness. 

Secondly, identities are always overlapping, contrasting and opposing among them. Rather than nicely unified or singular identities, Hall argues that they are “multiple constructed across different, often intersecting and antagonistic, discourses, practices and positions” (1996e: 4). Therefore, identities are never pure and self-close totalities, but they are open, exposed and defined by those contradictory intersections. Indeed, identities are complexly composed because they are produced through the confluence, contraposition and negotiation of several social locations in which every individual is inscribed (Hall 1997b: 57). In that way, individuals are often holding at the same time multiple and contrasting identities.

 
Thirdly, the relationship between identity and representation/discourse is not one of externality. On the contrary, identities are “constituted within, not outside of representation” (Hall 1996e: 4). Partly, identities are composed by those changing narratives about the self, narratives through which the self ‘makes sense’ of itself and its experiences: “Identity is within discourse, within representation. It is constituted in part by representation. Identity is a narrative of the self; it’s the story we tell about the self in order to know who we are. We impose a structure on it” (Hall 1989: 16). However, this sort of ‘self’s imagination’ is neither just the expression of an internal driven force irrupting from a primordial essence of self-recognition, nor a simple chimera without any material and political effectivity. On the one hand, the narratives of self that partly constituted identities are shaped from ‘outside’: 

“Far from only coming from the still small point of truth inside us, identities actually come from outside, they are the way in which we are recognized and then come to step into the place of the recognitions which others give us. Without the others there is no self, there is no self-recognition” (Hall [1995] 2001: 285-286). 

Moreover, as Hall emphatically argues: “[...] identity [...] always has a constitutive outside” (1998: 295). Thus, “Only when there is an Other can you know who you are” (Hall 1989: 16). On the other hand, the material and political effectivity of these narratives refers both to the ‘ontogenesis’ and politics of representation. By ‘ontogenesis of representation’ I mean that the materiality of being is mediated by representation and, therefore, constituted through this mediation: “[…] it is only through the way in which we represent and imagine ourselves that we come to know how we are constituted and who we are”  (Hall [1992] 1996d: 473).
 The politics of representation is a main problematic in Hall’s conceptualization of identities.
 Once more, this problematic bring the imbrications between power and discourse in the specific process of making difference and reproducing exclusion and hierarchies (Hall 1996e: 4).
 

The politics of representation in relation with identities refers to the ‘production’ of tradition, memory, past and social locations. ‘Production’ in the sense that the past is not just there waiting to be ‘discovered’
 as well as social memory or tradition are not the pure and simple continuity of the immemorial times. Rather, these politics combine silencing and speaking and forgetting and remembering as well in order to locate yourself and the Other:  “Silencing as well as remembering, identity is always a question of producing in the future an account to the past, that is to say it is always about narrative, the stories which cultures tell themselves abut who they are and where they came from.” (Hall [1995] 2001: 283). 

In this sense, Hall clearly denaturalizes past and tradition in relation with identities: “There can, therefore, be no simple ‘return’ or ‘recovery’ of the ancestral past which is not re-experienced through the categories of the present: no base for creative enunciation in a simple reproduction of traditional forms which are not transformed by technologies and the identities of the present” ([1989] 1996c: 448). That said, it is important to clarify that this ‘production’ of the past, tradition and memory that underly identities formations does not mean renouncing their historical density. Even though past, tradition and memory are partly constituted from the present as an effect of political and discursive struggles over meanings, it does not follow that they are invented in totally capricious ways and without any sort of anchoring to historical context and experiences: 

“No cultural identity is produced out of thin air. It is produced out of those historical experiences, those cultural traditions, those lost and marginal languages, those marginalized experiences, those peoples and histories which remain unwritten. Those are the specific roots of identity. On the other hand, identity itself is not the rediscovery of them, but what they as cultural resources allow a people to produce. Identity is not in the past to be found, but in the future to be constructed” (Hall [1995] 2001: 291).

Finally, identity must be analyzed in relation to the notions of difference. Hall (1989: 16-17) has noted that a conceptualization of identity requires thinking in its connections with difference. However, there can be distinguished two notions of difference that operate in diverse contexts. The first one is a notion embedded in the discourses of racism. So, this notion of difference is one predicated on the naturalized and absolute distinctions. The other one is a notion of difference that Hall associates with Derrida, which “[…] recognizes the endless, ongoing nature of the construction of meaning but that recognizes also that there is always the play difference across identity” (1989: 17).

This notion of difference is operating in the contexts of the new ethnicities. Like identities, there are several kinds of differences that operate simultaneously and contradictorily in the social space: 

“[…] they [the different kind of differences] refuse to coalesce around a single axis of differentiation. We are always in negotiation, not with a single set of oppositions that place us always in the same relation to others, but with a series of different positionalities. Each has for us its point of profound subjective identification. And that is the most difficult thing about this proliferation of field of identities and antagonisms: they are often dislocating in relation to one another” (Hall [1992] 1996d: 473). 

In sum, identities are not fixed or isolated, but positional, plural and relational; they are not definitively ossified, but an ongoing and never complete process of suturing; they are not close and one-dimensional totalities, but complexly composed and over-determined; and, finally, they are always historical and discursively produced through power relationships without essentialist guarantees. In this sense, identities involve a politics of representation, and an ongoing process of closure and subjectification.


Ethnic identities are the most evident bridge between ethnicity and the above conceptualizations of identity. If one applies Hall’s approach to identities to the specific case of ethnic identities, there are some theoretical consequences.  In order to understand ethnic identities one must analyze not only the production of ‘ethnic social locations’ through which the ethnic marked (or not marked) individuals are located, but also the process through which they embrace, reproduce or contest those locations. 

These ethnic identities are ongoing processes in which novel articulations may be introduced and precedent articulations transformed or lost. There are not essential guarantees in these processes of articulation. Each ethnic identity unfolds according to the historical density of its particular context but without a necessary (or necessary no) correspondence with social locations. Ethnic identities emerge and transform in contraposition, juxtaposition, and correlation with other ethnic identities as well as with other kinds of cultural identities. Thus, an individual inscribed or ascribed to a particular ethnic identity may hold at the same time other kinds of identities (and even ethnic ones). 

Further, ethnic identities are discursively constituted, even though they are not merely discourse. They are embedded in social practices as in discursive practices as well. Ethnic identities are predicated in the social experiences that interpelled particular subjects and have resonance in specific subjectivities. Hence, ethnic identity involves ethnic subjects. Finally, ethnic identities are mediated by power relationships in which specific ethnic identities, subjects and subjectivities are defined, embraced, resisted or visualized.

5. Old and New Ethnicities: Making an Analytical Distinction

First of all, this notion of new ethnicities contrasts by its anti-essentialism with the definition of old ethnicities. However, the prefix ‘new’ does not necessary mean that once the ‘new’ ethnicities have emerged the old ones dissolved: “[...] alongside the new ethnicities are the old ethnicities and the coupling of the old, essentialist identities to power. The old ethnicities still have dominance, they still in govern” (Hall 1989: 20). Although there is a clear distinction between old and new ethnicities related with whether or not they are ontologically defined, one cannot argue that Hall’s conceptualization of them means that old ethnicities had been displaced by the new ones. 

Secondly, the notion of new ethnicities relates to an active process of placing oneself, a process of placing from which one can speak, from which one’s own past, tradition, memory and historical location are shaped. New ethnicities refer to the ‘discovery’ and exercise of one’s own particularity without absolutist claims of universalism. Hall refers to this feature as a ‘rediscovery’ of ethnicity. In opposition to those naïve accounts about the relationship between new ethnicities and past, memory and history, he has in mind a historical and active process of ‘discovering’ the people’s past and tradition:

 “[…] the past has not been setting down there waiting to be discovered […] The homeland is not waiting back there for the new ethnics to rediscover it. There is a past to be learned about, but the past is now seen, and has to be grasped as a history, as something that has to be told. It is narrated. It is grasped through memory. It is grasped through desire. It is grasped through reconstruction. It is not just a fact that has been waiting to ground our identities. What emerges from this is nothing like an uncomplicated, dehistoricised, undynamic, uncontradictory past” (Hall 1997a: 38).


Another feature of new ethnicities is that this process of positioning involves a novel location between identity and difference: “[...] the new ethnicities [...] are neither […] all the same nor entirely different. Identity and difference. It is a new settlement between identity and difference” (Hall 1989: 20). This means that identity is inscribed by difference and vice versa. The relationships between them are a sort of mutual configuration, which makes unthinkable one outside of the other.  The concept of new ethnicities is suggested by Hall in order to rethink these relationships between identity and difference not as a disjunction, but as conjunction and co-production (Hall 1989: 18)
 These relationships involve a politics of difference:  “Things have moved into a new kind of ethnicized politics of difference” (Hall 1998: 295). A politics of difference that is particular to the new ethnicities and can be distinguish from other forms of othering: 

“For what you find in each society is the integration of different forms of racialized and ethnicized difference, marked in different ways with very different discrete histories. Nevertheless, it is part of the long history of the dialectics of ‘othering’: these are all others of one kind of another, those that weren’t othered through slavery were othered through colonialism or othered through imperialism” (Hall 1998: 296).

6. Thinking Through Gramsci: Methodological Insights in the Study of Race and 

    Ethnicity 

Toward the second half of the eighties, Hall published an article in which he analyzed the possible contributions of Gramsci’s work to the study of race and ethnicity. As he noted (Hall [1986] 1996b: 416), although Gramsci did not write specifically about racism or ethnicity, his concepts may be pertinent for rethinking some of the assumptions of the different approaches used to study race and ethnicity.  After a detailed presentation of Gramsci’s intellectual and political context in which he developed his concepts as a creative and not orthodoxy marxism, Hall illustrates eight issues in which this ‘Gramscian perspective’ could be employ to rework some of the theories of ethnicity and race.  

The first one is an emphasis on the historical specificity and the more concrete level of abstraction against the tendency to homogenization. This means that even though there are certain general features to race/racism and ethnic group/ethnicity, the most significant task is to analyze the ways in which these general features are particularly inscribed by specific historical contexts in which they become relevant in different ways. In other words, the point is not to avoid the understanding of the deep historical plurality and concrete inscriptions of race/racism and ethnic group/ ethnicity. The second one refers to the heterogeneity and contradictory ways in which race/racism and ethnicity are unfolded among the different sectors of a social formation: 

“[…] We need to understand better the tensions and contradictions generated by the uneven tempos and directions of historical development. Racism and racist practices and structures frequently occur in some but not all sectors of social formation; their impact is penetrative but uneven; and their very unevenness of impact may help to deepen and exacerbate these contradictory sectoral antagonisms” (Hall [1986] 1996b: 435). 

In consequence, one must be aware not only about the divergences race/racism and ethnic practices and structures across all sectors of certain social formation, but also about the encounters, contradictions and juxtapositions inside of these divergences.

The third issue consists in a non-reductive approach to analyze the relationships between class and race/ethnicity. Instead of subsuming class to race/ethnicity (as many culturalist scholars have done) or race/ethnicity to class (as many marxists or political economists have done), Hall argued that the Gramscian non-reductive perspective of class problematizes both of them for the same reason: 

“Though these two extremes appear to be polar opposites of one another, in fact, they are inverse, mirror-images of each other, in the sense that, both feel required to produce a single and exclusive determining principle of articulation —race or class— even if they disagree as to which should be accorded the privileged sing” (Hall [1986] 1996b: 436; emphasis in the original).

 Without doubt, this claim disrupts one of the most febrile discussions among scholars by the implosion of the basic assumption of this dichotomy. Moreover, Hall ([1986] 1996b: 436) argues how classes are culturally produced and how the reproduction of capital works through differentiation and difference. 

Fourth, the ‘class subject’ does not refer to a homogeneous subject, but there is non necessary correspondence between an economic social location (‘class subject’) and a particular political or ideological position (‘class action and consciousness’).  In other words, there is not such a reified and mechanical unity of a specific class as many scholars have assumed. Indeed, the contingent character of an identity or unity between a class subject and a class consciousness, constitutes the theoretical pivot to understand: “[…] how ethnic and racial difference can be constructed as a set of economic, political or ideological antagonism, within a class with is subject to roughly similar forms of exploitation with respect to ownership and expropriation from the ‘means of production’ ” (Hall [1986] 1996b: 437). 

Fifth, there is a calling to abandon typological analysis that emphasizes, from an abstract and ideal point of view, how a particular class, race or ethnic group should behave politically in phantasmagoric worlds. Rather, like Gramsci did in his analysis of class, the study of races or ethnic groups must be focused on how they actually do behave politically in real historical conditions (Hall [1986] 1996b: 438). Politic realm is not just deducible from or the simple reflex of the economic sphere; the former is ‘relatively autonomous’ and understandable through what actually has been done in this political terrain. 

For the analysis of this terrain Gramsci developed a set of remarkable concepts such as hegemony, historical bloc, organic intellectuals and so forth. Whether these concepts are or not relevant for the understanding of the political realm in which ethnicity and race are constituted in particular social formations is a matter of empirical research and cannot be argued in advance. They are not intended to be canonical concepts, but concrete theoretical responses to understand specific historical processes: “It remains to be demonstrated how the study of politics in racially structured or dominated situations could be positively illuminated by the rigorous application of these newly formulated concepts” (Hall [1986] 1996b: 438).

The Gramscian analytical perspective about the state constitutes the sixth issue. Rather than assuming that, during the racial and ethnic class struggles, the state takes exclusively a coercive, dominative and conspiratorial position, Hall argues that the so-called ‘civil society’ (such as schooling, cultural organizations, family and sexual life, the patterns and modes of civil association, churches and religions, communal or organizational forms, and ethnically specific institutions) has played: “[…] an absolutely vital role in giving, sustaining and reproducing different societies in a racially structured form” (Hall [1986] 1996b: 438). Hence, study of ethnicity or race/racism must take a careful account of this role instead of assuming that the people are simply puppets of the state’s impositions and manipulations. 

The concepts and insights developed by Gramsci to understand the ‘cultural factor’ constitute the seventh issue, which are close related with the understanding of people’s positions. In this article, culture is defined by Hall ([1986] 1996b: 438)
 as: “[…] the grounded terrain of practices, representations, languages and customs of any specific historical society.” Gramscian notions such as ‘common sense’ or as those used to understand what he called ‘national-popular’ are also included in his definition of culture. The cultural terrain is crucial in the political and ideological struggles as far as these are constituted through the former. Thus, the ‘cultural factor’ must be helpful for understanding a particular level of race and ethnicity in specific historical situations in which are actively involved cultural and national-popular connotations. 


Finally, Hall notes that Gramsci’s approach to ideology is useful to the studies of racial and ethnic structured social phenomena. In fact, although racism/race and ethnicity are not exclusively ideology, they are ideological in multiple ways. The relevance of Gramsci lies here in his elaboration ideology and consciousness beyond a simplistic conception of ideology as homogeneous and non-contradictory phenomena. On the contrary, Gramsci stressed in his analysis the heterogeneous and contradictory nature of subordinated ideologies and consciousnesses. Moreover, Hall argues that Gramscian conceptualizations of ideology and consciousness: “[…] help us to understand one of the most common, lest explained features of ‘racism’: the ‘subjection’ of the victims of racism to the mystifications of the very racist ideologies with imprison and define them”  ([1986] 1996b: 440). 

C. Working hypotheses and unit of analysis
In this chapter I have deployed the theoretical grounds in which my concepts and working hypothesis have been shaped. Concepts such as ‘articulation,’ ‘economy of visualization’ or ‘tecniques of invention’ are clearly anchored in both Hall and Foucault’s works. In the same way, my working hypotheses are defined through their theoretical insights. The following are most substantial working hypotheses in my study:  

· ‘Ethnicity’ is a novel ‘economy of (non)visualization and location’ of blackness in the ‘regimes of representation’ of alterity in Colombia. It is a plural ‘historical experience’ of constitution of blackness that cannot melt or be subsumed by others such as race, even thougth it is closely related with them. Therefore, it is important to understand its specificity and internal dispersion through a genealogy of its configuration and deployiment. 

· Rather than a static and ready-made entity, ethnicity of blackness in Colombia is better understood as non-ended and multilocated processes of articulations and dearticulations though which have emerged certain political subjects and subjectivities. Ethnicization is the concept that describes most adequately this feature of the ethnicity of blackness in Colombia.

· The discourses, relations and practices of the activists, government officials, advisers and academics about the ethnicity of black community must be examined neither from the logic of the true/false or the correspondence or no correspondence with the supposed ‘real communities’, but as components of the politics of the ethnicity that not only establish the order of the actions and of the reflexivity, but also the logic of silences, omissions and what is thinkable. Thus, an ideological struggle rather than a pre-existent ontology constituted black community as an ethnic group. 

· The ethnicization of blackness involves a specific ‘imagined (black) community’ both within and beyond the Colombian nation. The specificity of this imagined black community is anchored in the objectification of memory, culture, nature and identity. It is an inscription of a historically located regimen of power/knowledge. Thus, the black imagined community is one that has been produced through arduous and deep processes that have involved techniques of invention and forms of visualization.

· These techniques and forms must be understood as two important apparatuses of colonization/creation of a novel realm of life-word by the expert’s discourses producing a sphere of domination (mainly through the intervention both of state and/or of organizations and activists in the name of the ‘black community’) and of resistance and empowerment as well (through interpellation of subjects and catalyzing of subjectivities). Nevertheless, these apparatuses of colonization/creation operate differentially and are diversely successful according to both the specific processes of implementation/mediation developed in each locality (and one must say that almost in each person) and the correlation of forces with other modalities of imagined community and exercise/contestation of power.  

· The expert’s discourses constitute the ‘currency’ and the framework of the distillation of the black community as an ethnic group. These currency and framework are instrumentalized by the different ‘ethnic brokers’ (academics, state officials, activists, and missionaries) who have been crucial in the invention of black community as an ethnic group.  

· The local people are not passive entities nor puppets of their Machiavellian ventriloquists. These people are not limited to reproducing in advance what has been assigned to them by the ‘ethnic imaginary.’ On the contrary, the local populations have taken different positions in relation with their ethnicization. They have understood, transformed and engaged of multiple ways. Some of them have been opposed to its more concrete implications as the collective legalization of their land, whereas others have taken part openly in the process. This is only the top of the iceberg of the polyphony of the local representations and embodiments of the ethnicization of blackness. With the recognition of this polyphony, it does not follow that the ethnic subject is a just a matter of choice of a sovereign ethnic subject that preceded the ethnic discourse. The ethnic subject is not preexisting the ethnic discourse, but s/he is produced by and within it.

· The politics of ethnicity must be understood as a particular level of analysis of the most general process that one might call the politics of alterity, which is contradictory composed by other orders of articulations such as nation, class, gender, generation, place and race. How ethnicity is shaped, disputed, deployed, and addressed in these dissimilar levels and across multiple relations is a step further in the analysis that must be done to grasp a real sense of the articulations among ethnicity, identity and organizational movement.

This masters thesis is constituted by a particular unit of analysis. This unit of analysis is a description of ethnicization of blackness in three domains: the local juncture in which it emerged for first time, the form in which it achieved the national level, and its later materialization in the southern Pacific region. As I noted in the introduction, this description is intentionally unevenly developed focusing in the last domain. In all of them, the description is focused in the discourse and practices of the ‘ethnic brokers’. It is focused on them because my main point is to historicize the black community as an ethnic group by showing through which mediations and apparatuses it became thinkable. Thus, it is very important to bear in mind that this research does no attempt to be an ethnography of the articulations and responses of these inhabitants in the name of which activists, academics, missionaries and government officials have deployed the politics of ethnicity. Such ethnography is beyond the scope of this text. 

Another important implication of the unit of analysis is that it is neither an explanation of the ‘causes’ of this ethnicization of blackness in Colombia nor is it a comparison with other processes of ethnicization such as the indigenous communities. Rather it is a description in the most literal sense anchored in the ‘imagined black community’, which refers to a form of understanding. This description is a particular level that maps the interwoven field of discourses, practices and relationships that have constituted this ethnicity of blackness. I am aware that this paper does not explore some significant connections suggested through the description. However, following this connection is a task to deal with in my dissertation within a comparative perspective through time and place involving the broader politics of alterity.

Chapter II

THE ETHNICIZATION OF THE BLACK COMMUNITY:

NOTES FOR A HISTORICAL ETHNOGRAPHY OF BLACKNESS

IN COLOMBIA
The political and social eruption of ethnicity during the three last decades in Latin America constitutes one of the most intriguing and difficult problems for scholars. Why, in the period of a few years, have the majority of states in Latin America reformed their political constitution and legislation to recognize themselves as pluriethnic and multicultural nations? How do we understand the emergence and spread of indigenous movements almost everywhere in Latin America since the seventies? Why is there an ongoing social awareness and consensus about the cultural rights and the mobilization around ethnic identities? How can we explain the fact that populations that once claimed (or desired) and were recognized as non-indigenous and integrated to the one general ‘national culture,’ now suddenly modify their narratives into ‘discover’ themselves as indigenous communities? How do we interpret these claims for ‘tradition’ and cultural difference in the context of political and economical transformations in the Latin American region in the last two decades? 

In fact, in Latin America multicultural discourse as a policy of the state has been consolidated over the last few decades (Briones 1998). Many countries have reformed their political constitutions or legislation in order to recognize specific rights for the ethnic groups that inhabit their territories. In addition, there is an increasing number of organizations based on ethnic claims that confront the Latin American states in terms of their cultural and territorial rights, and demand the implementation of economic and educative politics according to their cultural characteristics (Radcliffe and Westwood 1996). Academics from different disciplines and approaches have been analyzing the emergence and consolidation of these social movements in Latin America (Alvarez, Dagnino y Escobar 1998). As Hale (1997) has noted, categories such as ‘politics of identity’ have become crucial in understanding the articulations of ethnic identities not only in terms of the political practices of these ‘new’ political subjects, but also in the redefinition of what ‘politics’ means.  

Colombia has been no exception. However, in contrast with many other Latin American countries (Brazil is similar to Colombia in this sense), these politicizations of cultural alterity have involved not only the indigenous groups, but also the black communities, which in some important regions of the country such as the Pacific lowlands constitute the majority of the population (See map 1).
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Map 2. 1. Pacific Region

The most interesting aspect of the Colombian case is that the processes and mediations through which the ‘black community’ has been constituted as a new political and discursive subject based on cultural alterity are more evident to the analysis. As Foucault (1978b) has argued, the invisibility or taken for granted of the regimen of truth is one of the most important features of its operation and effectiveness. In the ethnicization of blackness the relative visualization is the result of the contrasting and overlapping of dissimilar regimes of representations of blackness that in their contrast produce an effect of visibility, at least of those that are less ‘familiar’ within the order of what is thinkable. 

A. Becoming a Pluriethnic and Multicultural Nation
The Political Constitution of 1991 —which replaced the centenary Constitution of 1886— inserts as one of its principles the ethnic and cultural diversity of the nation. There is a set of articles in the Political Constitution that develop this principle in terms of specific rights for the ethnic groups. However, whereas the indigenous groups were explicit subjects of territorial, economic, educative and political dispositions, the black population only found in the Transitory Article 55 (AT-55) of this Constitution a direct reference to their rights as an ethnic group.
 This difference made evident, at the level of the political imaginary inscribed in the Constitution, the asymmetry in the materialization of the cultural rights of the indigenous and of black people (Arocha 1999, Asher 1998, Wade 1992).

This asymmetry was the result of many factors. According to Peter Wade (1997: 27, 36-37), among them it is important to highlight the different social and discursive locations occupied by Indians and blacks in the structures of alterity since colonial times. Associated with this factor, it is also important to note that among the members of the National Constituent Assembly (NCA) entrusted with the responsibility to elaborate the political constitution, various indigenous candidates were elected whereas none of the black candidates were (Agudelo 1998, Oslender 2001). That is the reason why the proposals and claims of black organizations to be recognized as an ethnic group with its territorial and cultural rights were presented to the National Constituent Assembly through the indigenous candidates elected, as well as through some of the candidates of the M-19 Democratic Alliance.
 The initial proposal was rejected for reasons of legal form (Fals Borda 1992). However, after adjusting this proposal to fit the legal requirements, the NAC approved in their last session the text presented as Transitory Article 55 (AT-55). 

 
In spite of the difficulties and asymmetries noted, the processes associated with the AT-55 might be considered the most important event in the political and discursive relocalization of blackness in the structures of alterity in Colombia. As one of the activists and participants on the Special Commission of Black Communities created by the AT-55 puts it: “The existence of Transitory Article 55 of the Political Constitution originated by far the most important social and political mobilization in the recent history of the black people in Colombia” (Cortés 1998: 1).

However, the discourse that black communities constituted a specific ethnic group with a set of territorial and cultural rights did not simply drop from the sky ready-formed. This discourse is as much the product of the historical and political context in which it arose. And this context must be located in the political struggle of the black peasants in the Atrato River (the north part of the Pacific lowlands) during the eighties (See map 2). Let me broadly describe this context and the particular terms in which the discourse and organizational strategies of black communities as an ethnic group arose. 

B. The Configuration of the Discourse and Politics of the Black Community as Ethnic 

    Group

Transitory Article 55 has its own direct antecedents a decade before in the organizational dynamics located in the Atrato River, in the Colombian North Pacific (Villa 1998: 442). In fact, the claim to the state for the collective rights on the forests due to the specific ethnic and cultural characteristics of black peasants is a discourse that was articulated for first time in the process of the constitution of a black peasant organization —the Integral Peasant Association of the Atrato River (Asociación Campesina Integral del Atrato, ACIA) (Pardo 1997:236-237, Wade 1992, 1995). 

During the eighties, the historical conditions that had made possible the existence and reproduction of the rural black population in the North Pacific region were undergoing radical transformations. The timber industry had obtained permission from the government to exploit the last forest reserves that existed in the region, industrial mining had pushed people to access new fields of extraction, and new migrants from the interior of the country appeared associated with these industries and increased trade. Another transformation was also the consequence of state intervention, namely the legal recognition of collective property for the indigenous groups that inhabited the region. This was made possible by the successful process of organization of indigenous groups, both on the regional and national levels (Gros 2000). Under these transformations, the territorial and economic model historically developed by the local black communities reached its limits.
 Equally, internal changes in the demography and in the life aspirations of local populations played an important role (Villa 1998: 435-440).
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Map 2.2. North Pacific Region

The open-ended frontier that had characterized the territorial expansion in the middle Atrato River reached a closure with these transformations. Thus, the historical conditions of reproduction of black rural communities changed radically, producing a situation in which the discursive and organizational strategies of black ethnicity was thinkable for the first time. In William Villa’s words:

“The discourse inaugurated in the middle Atrato during the mid-eighties found its synthesis in the Transitory Article 55. Within it lies the expression of the aspirations of the peasants of the Pacific region, of the organizations originating in the rivers, of the inhabitants who, from the lowland forests, prefigured a world for the future generations. The Transitory Article 55 does not speak to the urban people, it does not talk about the black people that live in the big cities, nor does it say anything of those blacks that live elsewhere in the national geography” (1998: 441-442).

Besides the transformations that I have noted, other important factors came together in the articulation of this discourse and a first organizational strategy was born in the middle Atrato River. The Catholic Church and a new project of international cooperation developed in the area both played an important role. The Catholic Church’s support of the peasants of the middle Atrato was crucial to the crystallization of their major organization in the first half of the eighties (Wade 1996: 289). 

During that time, the missionaries (the priests both from the Pastoral Claretiana and from the Verbo Divino as well as the Ursulinas nuns) organized what they called Christian Grassroots Committees (Comités Cristianos de Base) (Pardo 1997: 235-236).
 It is important to note that the organizational work of the Catholic Church with the black peasants was preceded and paralleled by its close support of the region’s indigenous organizations, such as the Organización Regional Embera y Waunan (OREWA). It is in the context of this missionary organizational work that the first indigenous organizations based on ethnic claims for the Pacific lowlands emerged and were consolidated. Obviously, the misionaries’ approach to the organization of black peasants of the middle Atrato river was highly influenced by these previous experiences. If indigenous organizing has had an important antecedent in other parts of the country —during the seventies with the origin of the Indigenous Regional Council of Cauca (CRIC) (c.f Gros 2000)— in the case of the black communities ACIA was the first black ethnic organization in Colombia   (Sánchez, Roldan and Sánchez 1993: 177-178).
  

Although in a less evident way than the Catholic missionaries, the project DIAR
 was other important factor in the emergence of the discourse and organizational strategy of black communities as an ethnic group. DIAR was a project of international cooperation between the Dutch and Colombian governments. Which began in the early eighties. It was in the framework of DIAR that research projects about the productive models of the people of middle Atrato River were developed. Against the mainstream representation of these populations as backward, ignorant and lacking in any sort of rationality, these investigations initiated a novel interpretation of the economic and ecological logic underlying their practices. 

DIAR researchers began to articulate a discourse that represented the black peasant of the middle Atrato River in a different way. Rather than backward, the novel discursive articulation showed that these blacks had developed a complex productive system nicely adapted to the rain forest ecosystem. Where their practices had been seen as expressions of irrationality and backwardness, in this novel paradigm they came to be understood as traditional production practices that express the amazingly wise logic of the conservation of their ecosystems. In a word, black peasants were transformed by this discursive alchemy from the savage-savage to the noble-savage, from the ignorant by antonomasia that the state must develop to the wise ecologist by nature from whom one must learn.

It was precisely this sort of experts’ gaze that began to resonate to the novel organizational experiences such as ACIA that originated around a set of claims based on the premise that the rural black population of the middle Atrato River constituted an ethnic group. Thus, it was under these particular conditions that there emerged a black ethnic discourse that argued not only for the ancestral settlement and collective ownership over the forests, but also that they had managed those forests according to a set of traditional production practices that have conserved their ecosystem in an harmonic relationship (Villa 1998).

Chapter III

FROM THE LOCAL TO THE NATIONAL POLITICAL CONSTITUTION: 

INSERTING BLACK COMMUNITIES INTO THE 

MULTICULTURAL NATION
A. Transitory Article 55 (AT-55)
The Transitory Article 55 (AT-55), presented and approved in the closing sessions of the National Constituent Assembly, mandated the creation of a Special Commission of Black Communities. In this government appointed commission  ‘representatives’ of the communities involved were asked to develop the terms of the text of the law to be sanctioned by the president. The object of this law was to recognize the right of ‘collective property’ for the ‘black communities’ that had occupied, according to their ‘traditional production practices’, what until then were considered the ‘empty lands’ (baldíos) of the rural riversides of the Colombian Pacific. This law also sought to establish the mechanisms toward the protection of the ‘cultural identity’ of these communities as well as the ‘rights’ of their ‘economic and social development’. In addition, the AT-55 opened the possibility of applying these dispositions to other communities of the country if they demonstrated ‘similar conditions’ to those in the Pacific region.

As I have noted, the initial text of what became the Transitory Article 55 was rejected on legal grounds. This rejected text was written by a famous scholar, who was elected to the National Constituent Assembly as a member of the leftist party AD-M19.
 Later, he wrote about the incident: “I remember that much of the resistance in the Assembly was based on the ignorance about the social organization and the historical settlement of the Pacific Coast” (Fals Borda 1993:222). This indicates two important themes that, as I will note, configured the whole process of the composition of the Law 70 of 1993 in different ways. On the one hand, there was the claim of the lack of knowledge about the ‘black communities’ and, on the other, an appeal to the ‘knowledge’ of the experts —mainly anthropologists. On the suggestion of the president of the Assembly, a small group was created to fix the rejected text for the juridical formalism. The resulting text was approved as Transitory Article 55. 

The political configuration of the black community as an ethnic group was outlined with the AT-55 at the national level. Nevertheless, some of the crucial aspects of this configuration were already evident in the initial rejected text.
  In fact, in this first text, the ‘black communities’ already appeared as an ethnic group. Indeed, due their ethnic character, these communities argued for their right to property in “the rural territories traditionally inhabited” by them. Thus, ‘ethnicity’ and ‘community’ appeared as discursive core referents with political and legal implications. In a similar move, this initial text contained a set of nodal categories in the politics of black ethnicity that appeared for the first time in the national sphere, such as ‘territory’, ‘cultural identity’, ‘social and economic development’, as well as the important dichotomy ‘rural/urban’. Since then, these notions were constituted as the terms of the discussion, despite the ongoing struggle over their meanings and implications.

B. The Special Commission for the Black Communities: Negotiating Black Ethnicity

The Special Commission of Black Communities was created a year after the Political Constitution of 1991. This commission, created by president Cesar Gaviria in August 11, 1992 included government officials, scholars, politicians and representatives of the communities involved. The Ministry of Government (now Ministry of the Interior) was charged to lead this Special Commission. From the government’s perspective, this charge clearly reflected the political character of this Special Commission. Other governmental institutions that participated in the Commission were: the Agrarian Reform Institute (Incora), the National Planning Department (DNP), the National Institute of Natural Resources and Environment (Inderena), the Geographical Institute Agustin Codazzi (IGAC), and the Colombian Institute of Anthropology (ICAN). The fact that the government included these institutions in the Commission made evident a set of assumptions about its contents and perspectives.

As I have noted, the Special Commission also included representatives of the communities involved. In order to guarantee this participation, so-called Consultative Commissions (CCs) were created. These CCs were formed at the department level by different organizations that somehow were expressions of the black communities.  There were four CCs for the Pacific region —Chocó, Valle del Cauca, Cauca and Nariño. Although the presidential decree included the possibility of Consultative Commissions outside of the Pacific region, in practice the creation of another Consultative Commission outside of the Pacific region —the Consultative Commission of the Caribbean Coast— was allowed only after a long discussion within the Special Commission. These difficulties made evident the extent to which the Pacific region embodied the paradigm of the ethnicity of the ‘black community.’

Once constituted, the Special Commission for the Black Communities had the task of presenting a proposal of law according with the terms of the Transitory Article 55. However, very soon differences between government officials and the representatives of the communities became evident in the Special Commission in how they interpreted this task. For example, when in the meeting of April 23, 1993 the representatives of the organizations presented their proposal of law,
 the government officials rejected it arguing that its contents surpassed the explicit objective of the AT-55. In the words of the minister of government, who was at the same time the president of the Special Commission:

“I consider that in the proposal of the communities, which says that this law «is to recognize the territorial, economical, social, cultural and political rights» of the black communities of Colombia, as well as that according to the dispositions in the article 2nd, summarizes the central point of our disagreement because in our concern this commission must pay attention, following the Constitution, to study the development of the Transitory Article 55 in order to recognize some rights not for all black communities, but for those that have been occupying  the river zones of the Pacific region. In that sense the discussion is to determine what the limits of the law are. The project presented by the government attempts to develop the Transitory Article 55, which is clear in that it says that a law must be expedite that recognizes these communities’ right to collective property, into the areas to which the same law refers.  And, according to the article, this law must recognize specific communities, as it is a fact in the documents of the [National] Constituent [Assembly] […] not for all the black communities of the country […] This law must also regulate, according to the Transitory Article 55, the mechanisms for the protection of the cultural identity and mechanisms to foment the social and economic development of these communities. In addition this Transitory Article mentioned that this norm should be applied to other zones of the country with similar conditions, that is, to the zones to which the AT-55 refers —the zones occupied by black communities in wastelands [baldíos], rural and river basins with traditional production practices in a collective way.”

Chapter IV

THE ETHNICIZATION OF THE BLACK COMMUNITY

 IN THE SOUTHERN COLOMBIAN PACIFIC
In the Southern Colombian Pacific (See map 3),
 the particular juridical juncture (the Political Constitution of 1991 and, in particular, the Transitory Article 55) that I have described, led to a set of actions, mediations and techniques implemented by different actors. These actions, mediations and techniques introduced an unusual economy of visibilities, a kind of re-articulation that made possible the ethnicization of the black community —the objectification of its culture, memory, tradition and territory as well as the installation of novel subjectivities. In fact, it was through a set of re-articulations in the social imaginary and subjectivities that the idea —nowadays relatively widespread in the region and which appears natural in the eyes of many people— that the black population of the Colombian South Pacific constitute an ethnic group, with its own culture, territory, ethnic identity, and specific rights has become thinkable. Nevertheless, theses re-articulations were not a simple or unidirectional process. 

Since the early nineties, advisers, missionaries, activists, and government officials have traveled through the rivers and coasts of the south Pacific. They visited town after town and house after house, holding hundreds of meetings, conversations and workshops displaying this pedagogy of alterity. They put a novel language into circulation that attempted to make sense of what had happened and what might take place within the region and to its people. Through these conversations and meetings there emerged a new order of visibilities that made possible strategies of organization, conditions of subjectivities, and modalities of representation and interlocution that constituted the conditions for the emergence of the politics of the black community.

 The advisers, missionaries, activists and government officials arrived with a novel discourse, but the local people were not passive —not limited to replicating, with greater or lesser success, that discourse. Quite the contrary, as I will describe, these re-articulations were produced in the same process of presentation and interaction, in the process of negotiation between governmental officials and representatives of local organizations (that was going on at that moment at the regional and national levels), and in the practices of supporting the emergent organizations. It was through this process of re-articulation that local experiences came to be seen in terms of territory, traditional production practices, ancestral occupation, African origin, culture, and black community. 
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Map 4.1. South Pacific Region

Therefore, in opposition to what some scholars have suggested, I argue that this articulation was not a strictly top-down exercise by a group of external agents who arrived to provide insight to the local inhabitants about what they should do. Nevertheless, I do not agree with the narrative of some activists who claim that they simply exchanged information and took down notes on the demands of the ‘communities’ in order to bring them to the process of negotiation with the government. Both extreme perspectives do not pay enough attention to the complex and multi-sited process of re-articulation of the black community as an ethnic group. 

A. AT-55 as Catalyst of the Black Community

For the Southern Colombian Pacific, the emergence of the narratives and politics of alterity of the black community have been associated with the processes generated around the Transitory Article 55 (AT-55) of the Political Constitution of 1991. Before AT-55, these narratives and politics did not exist in this part of the Pacific, not only in terms of the organizations’ dynamics, but also in relation to other social and institutional actors. Thus, for this region, the AT-55 was a sort of catalyst that supported the emergence of a novel kind of social organization based on ethnic claims. These were possible, as we shall see, through numerous mediations that enabled the emergent organizational dynamics around this cultural alterity of the ‘black community.’ To argue that the AT-55 catalyzed the emergence of the black community in the Southern Colombian Pacific is not to reduce the process to a mechanical and passive response to the institutional demands associated with this Transitory Article 55.

In contrast with the north Pacific, an ethnic discourse had not become an organizational referent in the Southern Pacific before the AT-55.
 In this part of the Pacific lowlands, there were no organizations like ACIA developing political strategies based on the cultural alterity of black communities. Moreover, as it has been noted, it was only with the AT-55 that the organizational experiences started to be articulated in these terms. It does not mean that all the organizations that came to embody this discourse arose after the AT-55. Some of them preceded the AT-55 —such as the Junta Pro-defense of the Patia Viejo and Patia Grande Rivers, Coagropacifico, Asocarlet or Coopalmaco. Nevertheless, the existence of these organizations before the AT-55 does not mean that they already had framed their struggles into the ethnic discourse and strategy of black community that was made thinkable by the AT-55.

 More recently, some of these organizations and activists present themselves as having the awareness of black ethnicity from the beginning of their struggle. However, even though some of them exhibited some features of anti-racist struggle, they were anchored in other organizational referents and political subjects. In short, the regime of representation on the basis of the black community as ethnic group was only introduced in the south Pacific region with the AT-55.

For the majority of local activists in the southern Pacific it was with the AT-55 that they became aware for the first time about the existence of a discourse that argued in terms of the alterity of black community. It was with the conjuncture of the AT-55 that a set of categories began to circulate that not only enabled activists to think in a different manner, but also defined novel modalities of organization, flow of resources and possibilities of interlocution at the local, regional, national and international levels. It was in this context that the institutional and conceptual space for the ethnic representation of blackness emerged in the south Pacific as well as the imagination of a novel black community and political subject. 

It does not follow from this, however, that the grassroots organizations created under previous representations were not important, nor that the various government officials, missionaries, scholars, businessmen, and others ‘actors’ had not articulated other practices and representations in relation to the black population of the region. The absence of a regime of ethnicization of black communities did not imply a discursive and practical vacuum about the local people, by themselves or by other actors.  

Before the nineties, for example, there were important organizing experiences in the civic movement, as well as in labor unions, student and peasant struggles. There were also various associations of fishermen, farmers and small businessmen. In addition, some folklore groups, mainly of ‘traditional’ dance and music, were created during the eighties in Tumaco with the aim of recovering and conserving ‘traditional black culture’. In this way, the construction of a specific alterity of the black community did not constitute the center of a thinkable order and of the emergence of these political actors. On the contrary, class, trade union membership, and citizenship were some of the axes of articulation of the experiences and organizational identities. The worker, the peasant, the fire wood collector (leñatero), the fisherman, the shell fish collector (conchera), the citizen or the costeño made up the great majority of the subject positions before the emergence of the black community. But, this lack not only included the organizational plane, but also more conventional strategies of political action such as political parties, from the liberal and conservative to those on the left with presence in the region such as MOIR (Independent and Revolutionary Labor Movement).

For explanatory purposes, and in a very general way, one can identify some trends among this set of discourses of the last decades according to the political subjects implied. First, there are those organizations of trade-union character or of class, which range from union or rural struggles up to cooperative societies or associations of small producers (Hoffmann 1999). Secondly, there are different organizational expressions of the civic movement, which finds in Tumacazo
 its more radical expression (Oviedo 1994). Thirdly, there are ‘artistic-cultural’ organizations who had worked in the Festival of Currulao
 (Agier 1999; Aristizabal 1998). Finally, there were politically partisan phenomena such as the betismo
 that constituted another type of discourse with an electoral emphasis and based on the consolidation of nets of corruption (Hoffmann 1999).

But the language of the cultural alterity of black community supported by the AT-55 was not only novel for the activists of the organizations, but also for the majority of the regional and local actors. With the exception of a few members of the Catholic Church (who had had some knowledge of the organizational experiences of ethnic character in the Choco advanced in the 1980’s with the direct support of religious organizations), it is possible to argue that there was a widespread absence of a discourse articulated about the alterity of black community. To think about the local populations in terms of black community, with a territory, traditional production practices, an ethnic identity and a set of specific rights, was an exercise in the construction of difference that only became possible in the Pacifico nariñense in the decade of the nineties with the institutional and social positioning of this new regime of representation.

Nevertheless, this does not mean that the local populations were not thought about in any other way or that they remained ‘invisible’ in the eyes of experts, businessmen, elites, civil servants, intellectuals, politicians, ‘popular workers’ and all kinds of religious authorities. On the contrary, in the case of state institutions, for example, these populations were the object of diagnosis, planning and intervention based on other criteria and appealing to other narratives.

In this way, to pick one case among many, towards the end of the 1980s and the beginning of the nineties, a Dutch funded project for the protection of the guandal forest (with the participation of institutions as dissimilar as PNUD, the embassy of Holland, Department of National Planning, Corponariño and the National University), represented the local populations as peasants, wood cutters (corteros) or as inhabitants of the forests. Never in this document was there an image of the local populations as an ethnic group nor an appeal to the system of categories consolidated in the region a few years later with the Transitory Article 55. The absence of the above mentioned system of categories was not a particularity of the Guandal Project; the same thing can be observed as a constant for the set of the diverse invention/interventions from the institutions, programs and state projects before the nineties (c.f. Pedrosa 1996).

B. Mediations in the Production of the Black Community

In order to illustrate the mediations of other actors in the production of the black community, I will focus on the Catholic Church.
 As in the Chocó, in the south Pacific the work of the Church had been central in the emergence and consolidation of certain organizational dynamics related to the alterity of the black community. By their own initiative, the missionaries went to several zones of the Pacífico nariñense talking about the existence of the AT-55. Especially in the Patia Viejo and Grande, Mira, Mosquera, Satinga, Sanquianga and, later, in El Charco, they initiated a work of diffusion of AT-55 and, in many cases, were the promoters of the organizations of ethnic character that have since taken part in the process. 

The fact that the missionaries had promoted organizational processes in this part of the Pacific also refers to their self-representations. In particular, this is a clear expression of the fact that they did not see their ‘mission’ in a conventional manner. As Father Antonio Gaviria putts it: “We understood that our mission is not strictly religious, but that it should help the integral development of the community. We saw clearly that if nobody would, we would have to do the work in order to organize the people.”
 

This conception of the Church as an entity concerned with the ‘development’ of the region does not appear for the first time with the promotion of the organizational processes of the local people. Rather, this idea has been part of the missionary work of the Carmelitas since the first half of the twentieth century when they staffed the Mission of Tumaco. Since then, the Church has assumed a conception of its mission not only in terms of the spiritual sphere, but also of ‘the social and economic progress of the region’ (Monsignor Izarar, quoted by González 1982: 180). This was reflected in the construction of infrastructure (for example, the airports at Bocas of Satinga and El Charco or the communal Radio Mira). These activities caused surprise among their superiors in Europe because they were not the usual conception of missionary work (González 1982:110-115). 

Even more, around the fifties the efforts of the missionaries were oriented towards ‘peasant promotion.’ However, at that time this meant to bring in European colonists. In the words of one missionary, this strategy sought  “[…] to have a much bigger and more active efficacy on the morality of the region than the sermons of the missionaries” (quotation in González 1982: 86). The differences between the mid-century regime of representation of the Church that brought European white colonists into the region and the Church of the nineties that promoted the ethnic organizations of black community are thus evident.

The interest of the priests of Tumaco’s Vicariato in supporting the organizational process based on the model of the alterity of black community originated in the relation they had with the missionaries of Choco and, especially, from the knowledge gained by ACIA’s experience. Despite the interest shared by missionaries in the AT-55, they had differences depending on the local conditions. In this way, while in some zones the Church assumed openly the organizational work that led to the constitution and support of the organizations, in other localities its influence has been less direct or non-existent. Equally, whereas in some organizations the members of the Church had a profound acceptance of the organizations (including one case in which a priest became a member of an important local organization and of the regional coordination), with other organizations the relationship between the missionaries and the activists were —and have continued to be— tense or based on antagonisms.  

Among those organizations that the Church promoted and actively accompanied are those of the northern Pacifico nariñense. In the case of the municipalities of Olaya Herrera and Mosquera, for example, the labor of the missionaries20 undoubtedly was crucial to the emergence of organizations such as Orisa, Universan, (north and south) Odemap and Opromo. In the words of Father Antonio Gaviria, once the AT-55 was formulated:

“[…] We organized the first assembly that was in The Marías, in the river Satinga. Many people attended, I calculate that there were around seventy people. We provided the food and the people assumed the cost of their own transportation. We, from the parish, invited the people to this meeting. In this assembly, we described the Transitory Article 55. There we brought a guy, who was studying law […] He helped us with the presentation of the topic from the juridical point of view. Everything was done on a very rudimentary plane, because there were not organizations here. The meetings of Community Action Boards [Juntas de Acción Comunal] had not worked. The Peasant’s Association [Asociación de Usuarios Campesinos] is a nominal thing. The meetings of parents associations at the schools are the only things that work, but once at the beginning of the school year and again at the end. There is much solidarity, but there is no organization, there wasn’t any organization. These were the first serious organizations […] The issue went in this way: each settlement [vereda] chose a representative and later all of the representatives met and we elected the president [...] The usual thing in these meetings —president, vice-president, secretary, spokesperson, like in the meetings of the Junta de Acción Comunal. Orisa was founded in this meeting, and even its name was chosen. After that, we held the meeting (asamblea) in Sanquianga. I couldn’t attend there […] but it was almost ready and other brothers did the asamblea. Later we did the same in Calabazal. Later, I promoted another organization in Mosquera, Opromo. I remember it very well. I promoted meetings for the neighborhoods.  Later I held a meeting to choose president and so forth. Nevertheless, this organization has worked very little. Later we started the organization Odemap, in Satinga […]”

Although the participation of the Church made the constitution of these organizations possible, it did not undermine the importance of other actors. For example, for the specific case of the organizations of the municipalities Olaya Herrera and Mosquera, there were other mediating instances, particularly the Guandal Project  (a project of technical international cooperation), the Working Group of Buenaventura and the National Movement Cimarrón.
 Besides indicating the obvious participation of the Church, the above quote by Father Antonio Gaviria makes evident the representation that some priests have of their relationship with these organizations. In Organichar’s case, which encompasses the northern municipalities of the Pacífico nariñense (The Tola, El Charco and Iscuandé), the Church has occupied an equally outstanding place, though different from the previous organizational experiences at Olaya Herrera and Mosquera in many aspects.

Organichar has had the direct participation of the members of the Church in the organizations as activists. This is the case of Father Alex Jiménez, who has been an active member of this organization. He also was for a time one of the three regional coordinators of the movement for the department of Nariño. Though Father Alex Jiménez came to El Charco after the approval of the Law 70 of 1993, the Church and Organichar had been already closely linked since the process of diffusion of the AT-55. So, the president of Organichar, founder and principal activist of the organization, Reinelda Perlasa first heard about the AT-55 from an event that the Church carried out in Quibdó (Choco). In her words, from the beginning: “[…] the Church has been the only administrative entity that helped us. And we give thanks to the Church. Monsignor Gustavo gave us all his support, the priests who came here also: Father Ricardo, Father Juan, and now Father Alex who have been working with us. And thanks to this help we could go forward.”

As Reinelda Perlasa also noted, Father Alex Jiménez was a crucial figure in strengthening the relations between the Church and the local organization. Not only because he was the direct link between the Church and Organichar, but also because he dedicated himself to taking active part in obtaining resources and facilitating infrastructure, in participating in the workshops, and in facing conflicts with local businessmen (mining, African palm and shell fish), as well as in getting the information necessary for the process of the legal recognition of their lands on the basis of his anthropological training at the Missionary Institute of Anthropology ‘Miguel Angel Builes.’ As he put it:

“When Law 70 came out, since Monsignor knew that I really liked this discourse, he obtained the text of the law. And already when I came here to El Charco, I got in touch with Organichar. Organichar had already existed for a while, from the Transitory Article 55. They had done good work. But many of these groups try to act and then tend to disappear. Then we started meeting, we were meeting I believe every Monday. And then I passed a small project on to the Franciscans of France and we started moving, we were going out [to river communities] from Friday until Sunday. I was accompanying them simply because I did not know anything about this discourse. And Reinalda and others spoke, and I simply observed. And I started reading the laws. At a certain moment I started taking part also [...] Then came the expulsion of the retroexcavadoras [an industrial gold mining machine] and already in another assembly of Palenque [The regional network of organizations of black community] they named me to be the departmental coordinator, probably because of the work on the [expulsion of the] retroexcavadoras. I don’t remember how long I was in the departmental coordination. But then I came here because as regional coordinator I spent a lot of time out. I wasn’t even fulfilling my duties as a priest and neither in the grassroots work of the organization. A year ago I dedicated myself to working towards the recognition of their land’s rights, and especially doing ethnography of traditional practices, writing history, as well as demarcating the territory […]”26 
Another important figure in the mediations of the Church in the ethnicization of the black community was the nun Yolanda Cerón —who was murdered by paramilitary groups in September of 2001 for her organizational work. In her words: 

“We took the Transitory Article 55, we studied it, and we devoted ourselves to spreading it through the different rivers. Those who were in Bocas de Satinga, they moved for the river Satinga. Father Secallina, who was in El Charco, went to the rivers Tapaje, Mataje, Iscuande, and La Tola. Father Garrido and Sister Bernarda were already advancing previous organizational process, which was the Jun Pro-defense of the Patía Viejo. Father Garrido, since he was very knowledgeable about the black communities and of the history of Africa, had already started working for the people’s struggle for the right to land. They also devoted themselves to spreading the AT-55. The organizations that already existed took better shape with this Transitory Article 55. We began to spread AT-55 in 1991 in the river Patía Grande. Luz Mery Rengifo, who was in the river Mira, worked in that river, whereas Father Garrido and Sister Bernarda worked in the Patía Viejo and the Telembí rivers. As a product of this process the rural organizations arose. So there arose grassroots peasants’ organizations such as Asomira, Acapa, Onepe... All of them were formed by the Church […] Other organizations, from Barbacoas especially, that already existed before the AT55, also took as their cause the defense of the territory: Camino Sindagua and Fundación Chigualo.”

Although in other zones of the Pacifico nariñense the joint participation of the Church and the organizations has been less marked or direct, the existence of a set of mediations in the process of production of the black community and in emergence of the ethnic organizations is clear. To fully grasp the locations and the mediations on the production of black community in the Southern Colombian Pacific (where the Church is only one factor), one must question those analyses that suppose that social movements emerge in isolation simply as a result of the moral dialectics of the fairness of their cause and claims. 

Besides, it is precisely from these locations and mediations from which an army of experts has operated. Anthropologists, biologists, and missionaries, among others, have articulated the alterity of the black community on the basis of their expert knowledge; they have defined and deployed black ethnicity, those who lack it and those who possess it; they have identified and registered local people’s words and practices to re-inscribe them in the order of a radical alterity. Indeed, they have applied diverse ‘technologies of administration’ of otherness, and it was through these technologies that the black community emerged. These experts have distilled a regime of representation of blackness in which the black people emerged as a distinctive ethnic group with a specific tradition, culture, economic rationality and so forth.

C. The Irruption of the Black Community

As I have already argued, in the Southern Pacific the AT-55 was a sort of catalyst for the emergence of the discourse and strategies of the ‘black community.’ Nevertheless, the AT-55 by itself does not explain why such a discourse and strategies had an almost immediate and relatively widespread reception, as much so among the nascent and existing organizational experiences as on the part of those actors who assumed mediators’ roles. Moreover, the AT-55 could have happened inadvertently. Indeed, the demands for the creation of a Consultative Department Commission and the election of the representatives of Nariño’s department to the Special Commission for Black Communities could also have no resonance for the local people. Or, what would have meant virtually the same, they could have been part of the bureaucratic booty of the political conventional sectors of this region of the Pacific such as betismo.

Therefore, that the AT-55 was a sort of catalyst is understandable precisely because its discourse made sense in terms of the people’s experiences in this part of the Pacific. Indeed, this discourse not only allowed them to articulate a new representation of themselves, but it also defined concrete and possible mechanisms for organizational configuration. One of the elements of the novel discourse that corresponded with the local experience was, precisely, that of the defense of the land. In the South Pacific property has been defined by social norms. Rather than by the state’s titles of ownership, it has been through this social sanction that everybody knows who owned and had legitimate access to what type of resources (Camacho 1999, Rivas 1999). Nevertheless, when the AT-55 appeared it acquired particular relevance for the local people because of the experiences of expropriation of their lands by foreigners as well as because they could not find any more non-inhabited lands. 

There are multiple local experiences from which the discourse associated with the AT-55 acquired meaning. For example, Reinalda Perlasa (president of Organichar) said that these experiences helped to ‘awaken the consciousness’ of the people who were initially skeptical: 

“The idea of creating Organichar originated from the people who were to make up the organization, the people who took things really seriously. Because for some it was like a joke, but others at least were managing to awaken their consciousness, and there were people of El Charco, people of the river Iscuandé and people of the Tola […] Here in the Tapaje we had a very positive experience because a few paisas [mestizos foreigners from the interior of the country]
 had started invading the territory of the communities. Then for the people there was an expectation and they were using it as example: ‘It is not a lie because we already have a few paisas here and these paisas already want to expel us from our lands, then the story is true.’ And the people of the Tapaje showed a lot of interest. These paisas came in order to extract wood and later they started a farm. Then, since here people have a lot of solidarity with each other —this is one of our principal values— they gave the paisas permission to build a little house. And later the lady who gave them the permission was expelled from her territory by them. They made the house too big. So the people had already had this experience which helped to awake consciousness little by little.”27 
Many more cases like this could be mentioned, some as dramatic as the encroachment of the African palm and shrimp cultivation frontier in the zone. In fact, since the decade of the eighties those industries have adapted the most fertile soils for these crops, displacing the inhabitants of these zones, even murdering those who objected to the loss of their lands. Making allusion to the case of the forced displacement caused by the expansion of the African palm and shrimp cultivation activities, an important activist from the organizations in the Pacífico nariñense argued that: “With all these things that were happening, the AT-55 was seen as a great possibility for our defense” (Cortés 1999: 133). In other cases, the displacement of local people was imaginary, such as in the rivers Satinga and Sanquianga where some missionaries argued that the Dutch were coming to take the land using the project of technical international cooperation that was coming to the zone.

In spite of the importance of the real or probable threat of the local loss of lands,  this was not the only aspect of the AT-55 that resonated with local processes. For example, in Tumaco’s urban areas, a ‘cultural sector’ was in the process of consolidation and was appealing to the ‘recovery of the tradition’ of authentic blackness (Aristizabal 1998).28 Even though most of these ‘cultural workers’ were born or had grown up in Tumaco’s city, they constructed a discourse of ‘black culture’ with reference to a golden past that still remained in the rural areas. Sociologists, anthropologists and educators also influenced the constitution of this urban movement that aimed to recover and revaluate black ‘artistic-cultural’ heritage. For these ‘cultural workers’ —many of whom participated in the Municipal Consultative Commission—
 the AT-55 was consistent with their culturalist recovery of blackness.

Nevertheless, there were other reasons that pushed certain local state actors to start to articulate the black community as an ethnic group. As one would expect, this articulation was not a homogeneous process, and today there are still huge differences and even contradictions among the dissimilar institutions, programs and state projects present in the region of the Pacifico nariñense. In this sense, for example, while some projects of technical international cooperation such as Guandal Project or the CVC-Holland Project immediately welcomed and supported the AT-55 process; others, such as the municipal governments, have not widely incorporated the discourse of the black community even at present (Pardo and Alvarez 2001). In a broad sense, the articulations of the black community as an ethnic group by the local state institutions and projects are understandable in terms of both (1) the transformation of the model of the Colombian state (Gros 2000) and (2) the emergence of the biological as global social fact (Escobar 2000).

In relation with the first, the context of the consolidation of neo-liberalism and the reduction of the state devices, the ensuring politics of decentralization and participation demanded organized local subjects of management and interlocution. In this context, the black community developed into a subject of intervention/consensus/co-production that legitimized the actions and presence of the state itself. Even more, it is possible to affirm that the politics of black community is an expression, among other factors, of the above mentioned transformations of the state model and, to a certain extent, they are necessary for its operation. The black community is interpellated at multiple levels by a state, which now requires other mechanisms to legitimize its existence once the model of welfare state had been abandoned (Gros 2000). 

For its part, the biological as global social fact refers to a set of novel relationships between the transnational and the local that redefine the limits of nation states (Escobar 2000). It is in this horizon of transformations that numerous environmental movements and non governmental organizations have been consolidated in different parts of the planet, and that governments and of international organizations have defined agendas and bureaucracies related with the environment. For Colombia, besides the irruption of multiple NGOs, the biological as a global social fact has been incorporated in terms of the state bureaucracy in the creation of a Ministry of the Environment, as well as in the design and execution of projects of technical international cooperation promoting the sustainable management or conservation of the ‘natural resources.’ It is precisely from this sort of discourse that the black community is interpellated in the Pacifico nariñense. Even more, there is a strong environmentalist component in the imagination of the black community (Wade 1999). For environmental regional state entities such as Corponariño, black and indigenous communities have been inscribed in the politics of the National Environmental System (SINA) since the formulation of the Law 99 of 1993.29

On the side of the Church, diverse factors have also come together that allow us to understand the irruption of the black community. Some are specific to the religious missionary orders in charge of the Pacifico nariñense, others are shared with different orders and tendencies of the Catholic Church. Liberation Theology is undoubtedly one of these shared factors. The ‘option for the poor’ and the interpretation of the gospel from an emancipatory perspective explain the Church’s emphasis on organizational and popular processes. More specifically, for the case of the Pacific region, the implementation of the Afro-American Pastoral since the eighties is an important precedent directly associated with the location of the missionaries in the rhetoric and politics of the ‘black community.’ An element that cannot be forgotten in this process is the anthropological training that some of the missionaries have had. 30

In synthesis, the processes associated with the AT-55 marked the production of the black community in the Pacifico nariñense. In addition, the predicaments of the AT-55 were connected with local conditions and dynamics such as territorial displacement or the fear of losing their lands, as well as to the processes of ‘cultural recovery.’ Thus, in the Southern Pacific, different local experiences came to be articulated by the AT-55 in terms of the black community as an ethnic group. This correspondence between the AT-55 as a legislative initiative and local experiences explains to some extent the successful emergence and quick colonization of a regime of representation that inscribe blackness in an ethnic realm.
D. Regimes of Memory and Identity 

In an insightful article, Anne Marie Losonczy (1999) formulated the notion of a regime of memory for rural black communities in the Pacific region. Along with other authors (Hoffmann 1999, Restrepo 1997, Wade 1999), Losonczy notes the ‘erasure’ in the oral tradition of these communities of important events such as their African origins and slavery experiences. Moreover, she argues that these ‘erasures’ of the oral tradition should be understood as a relevant aspect of a particular regime of memory of these communities, which have articulated silences and practices of unconscious and un-self reflexive remembering of African origin and slavery experiences.

In the first weeks after my arrival to the Santiga river, in the beginning of the nineties, I was impressed by the word libre (free-person) to refer to the black people. I immediately associated this word with the literature on slavery and with the fact that during the colonial period libre was a juridical category and an object of social adscription and so recorded in population censuses. At that time it was ‘evident’ to me that this category necessarily indicated the presence of a collective memory on this historical shared experience of only a few generations before. Hoping to find substantial fragments of the slavery period in the oral tradition and, with a bit more luck, of the very African origin, I devoted myself for months to searching for the local contents of the notion of libre. However, the first research weeks were sterile in this sense; nothing in this oral tradition seemed to offer even minimal tracks. However, I was sure of its existence. Slavery had been legally abolished a relatively short time ago (in 1851), and undoubtedly it had been an important part of the daily life of the peoples of the Pacific. Therefore, from my conventional formation as anthropologist, it seemed odd that the oral tradition did not register it. The great-grandfathers of many people with whom I was living at the time had been slaves in the mines (reales de minas) in Barbacoas or Iscuandé.

Faced with the difficulty of finding tracks that would lead them to speak about the experience of slavery, my working hypothesis was that, for reasons that I would have to explore, the contents of this experience were jealously hidden from strangers. I even ventured to think that somehow this experience was part of a valued treasure that was entrusted only to certain socially prescribed situations and only to a few specific individuals. In opposition to my expectations, I had to abandon this hypothesis. The gradual increase of my ethnographic knowledge showed me that there are different spheres that in effect are kept secret from strangers, with none of them suggesting even tangentially the existence of an oral tradition on slavery. Thus, is it possible to conclude that both the experience of slavery and the memories of Africa had been subjected to a sort of ‘collective oblivion’? And if that was the case, how could one interpret this scandalous ‘silence’? 

In fact, on the one hand, one could find these silences in the oral register in several ways, such as in the local origin mythology or in tales about the first people inhabiting the river or the current village. There is no oral narrative about Africa or slavery times. On the other hand, however, it is also evident that in ritual practices, kinship systems or even in daily language there are not only an African heritage and marks of colonial times, but also a kind of collective memory that is inscribed in bodies, words, and places. These embodied memories have been beyond individual self-reflection and underlie practices and relationships. This articulation, configured by different registers (from oral tradition to bodies), thus constituted a sort of disperse and discontinuous regime of memory (Losonczy 1999: 22-23).

This dialectic of silences and embodied memories help us to understand why the people in Las Marias were shocked by the video that showed ‘their own history’. Talking about that experience, Nelson Montaño, one of the most important local activists said:  “[…] the workshop [...] began with a video that showed the way in which the people lived there in Africa, then the forced trip of black communities, the way in which the people arrived in chains. They were hit, tortured —the whole story. Painfully, there were people that cried when they saw that because they didn’t know. Brother, I was one of those who cried when I saw it […]”

Something similar happened at a nearby river. Father Alex, with other activists of the local organization, visited the rural areas to talk about the new legislation and the ethnic rights:

“[...] We began by telling them that here in America there were no blacks. This got their attention because they did not know this part of history. We worked a lot on that part of history, of course. For many people that was new, and some of them had a notion. There was a tape cassette that crudely tells how the slaves were put in ships, how they were thrown into the sea. This got the attention of people, and they considered that horrible. Moreover, when one said, for example, their last names: you, the Carabali, the Carabali is an ethnic group there; it is a tribe of Africa. The Lucumi are the descendents of the Lucumi. These are Africans last names. This got the attention of the people.”
 

As I have noted before, if there have been these kind of silences about African origin or slave experiences in the oral tradition of the black people of Pacific Lowlands, there also have been practices, relationships and words attached to their African origins and/or slavery. A couple of examples might illustrate this point. The first one is about some ritual practices. As Price (1955), Whitten (1974) and Quiroga (1994) have showed, there are a set of ritual practices to the saints and funeral ceremonies in the Pacific Lowlands which have been configured by the interplay of African background as well as by Hispanic and Indian influences. To explain this idea more concretely it might be helpful to describe a particular funeral ritual.

After his/her death, an infant becomes a little angel (angelito) that belongs to the sphere of the divine (lo divino). To make sure that the infant becomes a little angel, it is necessary that his/her family and neighbors make a chigualo, a specific funeral ritual for children under seven years old. In this ritual specific songs are played on two kinds of drums all night. A chigualo is a ritual of happiness because now the parents and godparents of the new little angel have someone close to God and the saints who could be helpful to them. Moreover, if people cry for the dead infant, their tears drown his/her soul and he/she cannot become a little angel. According to Price (1955), the chigualo has a clear African connotation because it is a sort of retention of African beliefs of dead ancestors. At the same time, however, there are recognizable ties of Hispanic Catholicism to the religious iconography and framework in which those practices are configured. 

The second illustration is related to a set of words that the black communities use in their daily language. In fact, one may easily hear words that seems to be associated with the slavery experience. Latigo (whip) and latiguiar (to whip), for example, are two of them. Latigo is the name that people use to refer to a little leather string that parents use to punish their kids. Latiguiar is the name of the action. Undoubtedly, these kinds of words have been associated with the slavery period, but people use them today with another denotation and without any reference to that period. 

Another word that could be more relevant in this regard is libre; this word has articulated local identities and memories. The anthropological literature about the Colombian Pacific Lowlands has recorded for a long time that some black people call themselves and are called by others libres (West 1957). Libre was the colonial category for a particular location in social and juridical terms. As has been noted by Wade (1997), during colonial times this notion belonged to a detailed taxonomy of social locations referred to as sociedad de castas (castes’ society). First of all, libre signified a person of African descent who was not a slave because either his/her mother was free at the time of his/her conception or she/he got her/his freedom through legal mechanism. In the Colombian Pacific the most frequent mechanism used to get freedom was self-emancipation (Sharp 1970, 1976). Slaves had one day of the week (usually Saturdays) to work for themselves in different activities. Some of them worked during these days in mining or in agriculture, and the product of their work belonged to them. Saving this money, they could pay their ‘owner’ for their freedom (Leal 1999).

Bearing this in mind, it is not surprising that someone visiting the Colombian Pacific region would consider that the notion of libre is just the peoples’ conscious expression of their oral tradition about slavery. Even some historians have interpreted this notion of libre in that way (Maya 1998). Although this notion has roots in previous social classifications like the sociedad de castas, it now has a different connotation and it is basically the tip of the iceberg of a local taxonomy of identities that does not mean a self-reflexive appellation to the Hispanic colonial times. In the Satinga river in the Colombian Pacific, for example, libre has its particular meaning in a complex articulation inside a deeply woven set of categories.
 Each of these categories is partially constituted in relation with others, and partly in contrast to them. Each one of these categories constitutes a term in the local grammar of identity. Thus, this notion of libre is not just the local transcription of a racial category of ‘black’ as simply opposed to ‘white’ and ‘indian’. 

In contrast with a modality of dispersed and discontinuous memory embedded in the oral silence of both African origin and slavery, the process of ethnicization of the black community faces a re- accommodation of the identities, memories and silences. It is not that now the ‘black communities’ are knowledgeable of their real past, which for various reasons (probably the painful character of the experiences is one of them) they had thrown into collective oblivion. It is not that now the true lost history has been recovered by a new awareness fostered by the organizational process. Neither is it a fact that a few prominent foreign figures came to impose on the local populations a history that is not theirs. Less yet, that the modalities of disperse and discontinuous memory disappeared like magic, overnight, because they finally received the accurate version that had been slippery till then. Even in those cases in which there was oral tradition on the African origin and/or the slavery, the process of ethnicization involved modifications in the economy of identities, memories and silences.

The recent process of ethnicization in the south Pacific has involved a type of production of, and of relation with the past, a way of imagining community on the basis of origins and historical shared experiences, a relocation of subjectivities and identities. What could be the motivation for presenting videos that speak on Africa and slavery, if not the pretension to constitute a community grounded in an ancestral continuity? Indeed, is not this community presented as one that has always been an object of oppression and injustice, as well as one with a long history of resistance? And, as a moral and political consequence, are not those descendants of the enslaved, those descendants from the African kingdoms, compelled to the collective task of overcoming oppression and injustice by means of the constitution of those organizations based on their ethnic specificity? To imagine community, one that goes beyond kinship, the settlement or the river, has been one of the principal objectives of advisers, activists and governmental officers.
 This is a community of origin and memory that relates to and defines a ‘we’ beyond the local identities anchored in the river, the settlement or kinship.

Categories of identity like libres or renacientes have been rearticulated by the ethnicization of blackness. Originally tied to a network of local positions and imaginaries, under this ethnicization these categories have tended to be re-signified and reduced to a more racial model of white / black / indian (Restrepo 1997). Under this novel model of ethnicization, “black community” starts operating locally as a category opposite to that of indigenous community on the one hand and to that of whites and mestizos on the other. Thus, the precedent polyphony of identities reflected in the ‘social grammar’ established by notions of cholos / wild indians (indio bravo) / indios / naturales / paisas/ serranos / gringos/ culimochos/ libres/ morenos/ negros is simplified in this construction of community of origin and of past. In this respect, the origin and shared past that define the black community have begun to have a different effect in the dense network of practices, relations and imaginaries that has shaped novel subjects and subjectivities. In this way, the peoples of the south Pacific have undoubtedly had more mobile and fluid identities than are allowed by the trends toward their fixation of them through the process of ethnicization of the ‘black community.’

The new articulation suggests that the modalities of oblivion, memory and identity are re-inscribed in a modern historical narrative. This addresses the apparent paradox of tradition and ethnic constructions as an effect of modernity.
 Unlike the regime of discontinuous and dispersed memory, black community as a ethnic group supposes imagining a community of origin in Africa and of a past in slavery and runaways and maroons (cimarrones) based on a linear and expert discourse of historicity. To illustrate this point, it is pertinent to reproduce one of many texts produced by organizations themselves under the notion of the history of the black communities:

“The first inhabitants of the Patia river Viejo were indigenous tribes such as the Sindaguas, Barbacoas, Chipanchicas, and Iscuandé. They defended their territories from the Spaniards who founded mines and settlements to extract the gold of the rivers Telembí and Patía; for several centuries, the Sindaguas destroyed the region and expeditions were organized to prosecute them.

In 1610 don Francisco Sarmiento Sotomayor founded the village of Santa Maria of the Port of Barbacoas. In 1637 they finished the road that was led to the port of Santa Barbara —later called Tumaco— so that all kinds of commodities and men arrived to the region. The Spaniards brought black slaves to be used at the gold mines. With the work of the slaves the owners of Popayán, Quito and Barbacoas prospered very much and Barbacoas turned into an important village with much commercial movement.  

In the year 1743, People started to arrive to Magüí Payán’s municipality to work at the mines. The owner of these mines was Pedro Quiñones. That is the reason why this last name is so common in our territory, because he gave his last name to the slaves that worked at his mines. Many blacks escaped from the oppression of slavery and traveled on the Patia and Patia Viejo rivers looking for good lands for farming and to begin a new life as free men.

To be able to survive in the new territories, we the blacks learned from the Indians how to deal with the forest, because they knew perfectly the lands where they had lived for centuries. Thus it was the way in which the ancestors of the black communities that today we inhabit the river Patia Viejo raised their farms with the hope of constructing a better future for their families. They dedicated themselves to cultivating the land, to hunting and fishing, to gathering fruits of the forest and to taking advantage of the natural resources for subsistence and for selling them in Tumaco and Barbacoas’ markets.

When the black came to the river, the first thing that he did was to make a clearing on the shore to raise his house [...] Little by little, the first hamlets were organized, where people met to solve their needs collectively, such as schools, and in this way to achieve better conditions of life. In this way they started organizing and formed the communities that nowadays inhabit the shores of the Patía Viejo river” (Angulo and Llano 1995: 5).

Co-authored by an co-investigator of the community and an investigator contracted by the state, it is evident that this linear historical discourse establishes a genealogy of the ‘black communities’ of the Patia river in its shared origin and experience (of slavery, but especially, of resistance and escape of the enslaved ones from the oppression of slave holders to start organizing the communities). The managing of dates, for example, respond to the most conventional modality of sequence of ‘historical facts’ proper of the historicist narratives and it demonstrates a representation of the temporality that has been foreign to the local regimes of memory. 

Something similar can be said of a series of concepts that articulate such narratives: ancestors, territory, life’s conditions, natural resources, subsistence, and forest, among others. It could be argued that this modality of historicity is the result of the mediation of academics, but that in those cases in which history is written only by the organizations one would expect to find another type of narrative. Nevertheless, when one listens to or reads the documents produced by activists, one finds precisely the reproduction of the same historicist narrative. In fact, it was this modality of linear historicity of an expert discourse which appeals to a continuity anchored in the remote origins in the African continent and the experiences of slavery and freedom, which allowed the black community to be constituted as such:

“The processes of construction and reconstruction of the Africans that arrived to America —as slaves in the first moment and as free in the second— have result in appropriation of the territories and the construction of separate black cultural elements, which have been consolidated and strengthened across the history of this country in an autonomous way, in such a way that it has brought together the Black Communities around a vision of the world and some common and collective practices of life” (Cortés and Montaño 1996: 57-58).
 

The ethnicization of black community passes through the production of its past; this process was what, from the perspective of the local populations, allowed them to imagine a community beyond the concrete experiences of the settlement, of the river or of the kinship, on which there had been constituted other types of subjectivities and identities. From a more general point of view, the ethnicization of black community supposed a re-articulation of such subjectivities and identities, the redefinition of memories and silences, the subordination of the temporalities and local narratives to a historicist modality where the significance of Africa, slavery and the lev motiv of freedom predominate.

Memory is not the result of a simple exercise of recording and remembering what happened to a given group of people. As many authors have noted, memory is an active, selective, positional and polyphonic social process (Zambrano and Geneco 2000). In Hall’s words: “There can, therefore, be no simple ‘return’ or ‘recovery’ of the ancestral past which is not re-experienced through the categories of the present: no base for creative enunciation in a simple reproduction of traditional forms which are not transformed by technologies and the identities of the present” (1996f: 448).

As Williams noted, what becomes the object of remembrance, what is deemed socially relevant, what comes to constitute the past of a people, what are seen as relevant ‘events’ to register, how people weave together their tales about themselves and others, are not neutral and objective facts but the expression and result of selective traditions. Thus, and although at first glance it seems paradoxical, remembering also and always implies forgetting (Alonso 1994). That is clear in the case of the representation of the black community as ethnic group. The ‘recovery’ of the past introduced a sort of historical narrative that re-articulated the dispersed regime of memory. Rather than the present manifestation of a fixed past, in the process of ethnicization the collective memory is the incessant re-creation of the past from the multivocality of the present. As Carlos Rosero, a well-known activist, puts it: “Each interpretation of the present is also a representation of the past, and, in the same way, it is an statement on the future.”

Memories are not only inscribed in words and silences, but also they are expressed and lived through places, material objects and bodies. The articulation and naturalization of a particular representation of the past is often an important component of the constitution and reproduction of the social orders as well as the historical justification of specific power relationships. Nevertheless, the contestation of institutional memories and narratives of the past is always a nodal aspect attached to different kinds of ‘counter- hegemonic’ movements and agendas. As embodied in common sense and ideological discourses, then, memory is a slippery place, a misty object and a moving target of political struggles.

E. Naturalizing Black Community

“Oh my God! These people have become bewitched!,” an incredulous Miguel Vásquez exclaimed. In the Patia river, in one of the innumerable meetings convened by the local organization, some of the attendees stubbornly insisted that to cut down the woods (palos) to sell the wood would not exhaust the forest (monte). For Miguel, who had come as an adviser to work on the systematization of the information necessary for the petitioning for the collective title to their lands, it was not the first time in the Pacific, nor was the work with ‘ethnic groups’ new to him. For many years, he had worked with the indigenous organizations in the Chocó and advised them legally. He had also played a key role not only as one of the people who worked with the Law 70 of 1993, but also in the subsequent electoral campaign that led for the first time to a black woman being elected to Congress as a representative of black communities.

Parmenio, one of the attendees, said: “The witchcraft is this Miguel. I wish we would could go right now where I live because some people are cutting sajo trees and going back there in two or three years and we will see that the sajo has grown up again [...]”
 The discussion, nevertheless, did not end there:

“ —Put your hands on your hearts and tell me if the wood is equal of quite close now than it was ten years ago? And you were telling me just before that if I cut the trees, it goes out. Ten years ago, where was the wood and where is it now? —The lawyer asked again. 

—How long have we been cutting wood and why has it not disappeared? A man from the community answered by asking this question.”

Not all the participants were in opposition to Miguel’s viewpoint. Differences of interpretation in an exercise like this are not unusual, although less commonly they lead to a discussion because often those who attend the workshop prefer to remain silent because of the power relations underlying this sort of activity, even in their ‘participative modalities.’  However, that discussion became more interesting with the publication of a co-authored book by researchers (experts contracted by the state) and ‘co-investigators’  (from the ‘community’).  In this book, the result of the advising process, 
 Parmenio writes: 

“I believe that the black man in general has an intimate relationship with nature because without nature he does not exist: he does not breathe, nor eats, nor works, nor lives in a house, nor walk on the land, no go to the lagoons, or uses the river, or extracts gold, or wood. 

Since1960, the opportunities that nature has given the black man to extract wood for trade have led him also to mental infamy because he could kill a tree that he has not planted. Before the timber industries came these conflicts did not exist. This relation of man with nature has been deteriorating to the extent that the present man is not respecting nature because in order to get his sustain, he is cutting the forest without restraint. He knows that life is given by Mother Nature. However, with the goal of getting clothes and better development in monetary terms, he has not only ended with the life of trees and animals but also with other living beings because this relation has not had the regulation of conservation” (Quiñones 1998: 88-89).

This text seems to have diffused those arguments in opposition to Miguel’s idea that it is ‘obvious’ that timber extraction destroys the forest. This might be interpreted as the expression of a more general phenomenon: the process by which categories and local knowledge about the environment are reduced to or subsumed by another discursive regime that in the above quotation is reflected in the uncompromising dichotomy nature/men or in categories such as forest, tree, of mother nature, and in the whole moral reading of a relation between humans and non-humans tending toward conservation, thus suggesting an idyllic past ruptured by the intervention of an external actor. 

Rather than conclude hastily that the external vision was simply imposed over passive  ‘communities,’ or that a foreign discourse came to occupy the place of the real knowledge of the ‘community’, this situation is just one among many that indicates to us the deep interactions and transformations that have happened in the years immediately after the ethnicization of the ‘black community.’ This does not mean, however, that they have stopped using their local knowledge. I do not want to suggest either that the above mentioned modalities of representation are simple deceits. 

In this concrete case, it is not only that new words begin to circulate among the local populations to define their relationships with the environment, nor is it the case that an alien discourse comes to occupy the place of the local knowledge. Rather, this anecdote confronts us with another component of the process of ethnicization —the representation of the black communities as ‘natural environmentalists’. In this matter, in one of the documents previously mentioned, it is recorded: “Traditionally the black communities have maintained a harmonious relation with nature, being an integral part of it. Thus, this relation is founded on a permanent communion with the land, the sea, the rivers and other elements of nature [...] Besides, in the rural zones the relation Men/Nature has allowed the conservation of environment” (Cortés and Montaño 1996: 58).

The economy of visibilities brought about by the process of ethnicization has placed an emphasis on this intrinsically harmonious and sustainable relation between the black community and nature. From places as dissimilar as state agencies or the local organizations, this environmental harmony has been invoked to explain the conservation of the Pacific as a zone of great ‘biodiversity’ or to argue for the rights of the black communities as ethnic group. This means that it is impossible to separate the ethnicization of the black community (and the ‘indigenous communities’, certainly) from the emergence of the environmental as global social fact (Escobar 2000). Both are closely interlaced, more even than NGO and the ethnic activists suspect.

The fact that the discourse of the organizations, the state, the church or the academy tends to construct a rhetoric of the ‘black communities’ in harmonious and intimate relation with nature presupposes a certain way of seeing and introduces modalities of representation that do not necessarily circulate among the local populations. In this sense, for example, to return to the case of the Satinga and Saquianga rivers, nothing is more removed from the local grammars of the environment than the dichotomy nature/men and, even more a strategy of conservation implicit in the narrative of ‘traditional production practices’ (Restrepo 1996). 

The notion itself of ‘nature’ does not have a correspondence with any another local knowledge category. But beyond the word as such, what this fact demonstrates is the existence of a kind of taxonomy of the environment that is not constructed on the dichotomy ‘humans/nature’. Even more, the idea that the forest (monte) or the animals
 could be destroyed is just absurd from the perspective of local models. The monte is a mobile entity that moves away or comes close according to the presence of human beings, like animals or visions (to mention only two entities among many that are identified by the local populations). This model of a constant flow from the foundation of the world (fundación del mundo) —which guarantees that in every generation of renacientes living beings do not disappear as such— is opposed to the economic or environmental notion of ‘resource,’ which is based on the supposition of scarcity.

We are not talking here only about a particular local way of thinking and classifying in the local populations, but something that is also expressed in local practices. It is not strange in the monte for someone to cut down a shrub or a wild palm and to take one of its fruits just to make sure if they are really mature. The hunt does not obey a consideration of the preservation of females or newborns, or just obtaining only a specimen for food. On the contrary, if someone could kill an entire group of tatabros at once, he would do so without thinking about whether it would drive them to extinction. One might say a similar thing about other activities such as forest extraction, mining or fishing —in the latter case the use of explosives is frequent.
 

The point to illustrate here with this example is not that the populations of the Satinga and Sanquianga rivers are a bunch of environmental predators. Much less is my intention to question the veracity of those who have argued that the systems of production of these populations are the reason why there have remained the wooded coverage and the biological diversity of the zone. As a matter of fact, some decades ago the favorable correlation among (1) the resource availability, (2) low-intensity and handcrafted technologies, and (3) an economic rationality not based on accumulation, allowed the processes of deforestation and loss of the biodiversity in Satinga and Sanquianga to remain at lower levels with respect to those in the interior of the country, where almost the totality of the forests, and their fauna and flora were destroyed (del Valle, 1996).

 Rather, what I am claiming is how foreign to the practices and local models of knowledge this representation of the black community in harmonious relation with nature can be, and, in consequence, all the transformations, hybridizations and confrontations that have been necessary to positioning locally that representation of the ‘black communities’ as ‘natural enviromentalists’.
 But this representation can be foreign not only to the local populations. In a very different way, this representation has re-articulated an old imaginary that the elite had constructed about the black populations of the Pacific lowlands. In effect, from the elite’s gaze, these populations had appeared in the location of the ‘savage-savage’ who, removed from ‘benefits of civilization,’ has supported a close relation with ‘rough’ but prodigious jungles. A statement from the 19th century illustrates this point:

“The naked black, or with only a paruma or gayuco, is the inhabitant of these fertile lands, in which he does not know more than the short marginal span of the rivers where he has his hut. His plantations are limited to a few bushes of banana, cane, yucca, cocoa and some maize, which he has randomly spread in the forest […] It is in the middle of this forest that the plants of maize prosper, grow and mature, crowded as if they were wheat. The maize, nevertheless, is small and with little ears, like it has to be with similar systems, only peculiar to this region. Nevertheless it is not only the cultivation of these fields which constitutes the work of the blacks, because these are insignificant. The principal work is the exploitation of the rivers to extract from the sand and the stones the golden particles and platinum that almost all these rivers have. This work would produce a great amount if the will corresponded with the strength of the worker. Born and raised up in the loneliness of the jungles, he did not know another will different than the will of his master or butler that obligated him to work. But since the former ceased to be there, the latter did not know any other motive and he is not persistent in the effort. However, the truth is that he does not need work. The banana tree profusely gives him bread, the rivers fish and the jungles tatabros and peccaries; harassed by hunger, he satisfies himself with an ear of maize or a couple of bananas, and only for pleasure or amusement devotes himself to the hunt and to fishing” (Perez 1862:  291-293).

During the 20th century, reiteratively we find this type of representations of the black populations until, under the influence of economic analysis and planning in the second half of century, the discourse of development was configured (Escobar 2000). It was this discursive regime that allowed the re-articulation of the images of local populations as at the edge of misery, starvation, ignorance and mortality and that, due to their low level of life’s conditions, are closer to nature than those who have already taken, in the Andean interior of the country, the emancipatory journey towards development.

Supported by economic indicators (that allege to be ‘neutral’ and ‘objective’, simple empirical verifications of ‘facts’), this imaginary of local populations defined in the negative terms of lack and needs has become a commonplace. Indeed, images of difficult environmental conditions, the absence of a managerial spirit and the scanty development of their backward technologies have been added as predicaments or their essential savageness. This order of (in)visibilities of the development’s regime has been questioned world wide with the positioning in the last decades of the environment as a global social fact (Oslender 2001). 

In the southern Colombian Pacific, this imaginary is associated with the formulation of Plan Pacífico with its notion of sustainable development and, more radically yet, with the Project Biopacifico that, as result of a long process of negotiation with the black and indigenous organizations, produced in an ethnicization of the biologized representations of development, the region and its peoples.

The naturalization of the black community must be analyzed in another direction: how is the black community naturalized? Beyond the representation of the closeness between the black community and nature, the black community is imagined as a discrete entity that has maintained its essence since the arrival of the first enslaved people to the Pacific. It is important to note that naturalization is understood here not in the sense of a racialization of the ethnicity of the black community,
 but as a taken for granted otherness that is supposedly empirically evident in its past, present and future rather than a contingent and historically located production. This naturalization is the other side of the absence of a historicization of the representations of the black community as ethnic group. Thus, the naturalization of black community is an expression of what Rich (1984; mentioned by Stolcke, 1993:31) called ‘presentism’ in the historical analysis that consists of projecting the present meaning to phenomena in the past.

F. Invisibilities of the Visibilities: Culture and Tradition  
But the process of ethnicization did not circumscribe itself to getting the image of a black community in an intrinsic harmony with nature. Closely related to that image, the process of ethnicization articulated also an objectification of the culture of black community. Even more, this intimate relation between black community and nature is seen precisely as an expression of its culture, as its strategy of appropriation of the territory. In order to define the black community, the notions of culture and tradition started to circulate in meetings, workshops, documents, names of organizations, conversations, etc. That is to say, besides the common origin and past, a ‘culture’ and a shared ‘tradition’ started to be used to construct community, to imagine the ‘black community.’

The culture of the black community begins to be defined on the basis of a group of practices that locate them as an Other, as carriers of a cultural particularity, of a sort of specific characteristics that would claim it as radically different. That articulation was made in the context of a movement of valuation and of a search for the real particularity of the ‘black community.’ It was precisely this emphasis on difference, in such valuation and search for the proper roots and essences, where an invention of tradition was produced, an objectification of culture and, in last instance, an imagination of community. In this respect, the description of the culture of black community is not an innocent exercise of transcription of the reality of the local populations. Rather than a fact out there waiting to be discovered, what appears as ‘the culture’ of the black community has been an arduous process of objectification, of selection and of representation (Williams 1961). This process operated through apparatuses of punctuation, standardization and normativity in order to identify, scrutinize and define what constituted or did not constitute the culture of the black community.  

In practice, this meant placing an emphasis on a set of interwoven aspects: (1) the ancient, communal and isolated character of the settlements; (2) the traditional production practices as expression of a successful adjustment to the different ecosystems; (3) the extended family (troncos familiares) that defines not only the access to resources, but also that constitutes the net in which goods and people move; (4) the specific economic rationality that is opposed to the ‘western one’; (5) the existence of forms of self-government based on generational respect; and (6) specific system of representations as expressed clearly in funeral or curative practices, as well as in a rich oral tradition.

This process can be seen as what one might name ‘effect of alterization,’ with its appeal to an ‘invention of tradition’ (Hobsbawm and Ranger 1990). That is to say, the fact that the academic representation and politics of the black community in the southern Pacific has placed an emphasis on the aspects previously enumerated involved an ‘invention of tradition’ in the sense that the black community appears as typical defined by a set of practices, relations and representations that, from the same narrative, are doubly circumscribed in place and in time. In space, first, because it is supposed that they live in the ‘more isolated rural (riverside) zones;’ and in time, provided that there is assumed that “the ancestors always lived in this way”. What one finds at play here is, then, a definition and homogenization of what is deemed culturally authentic and really constitutive of the ‘black community.’
 In this sense, these sorts of emphases have introduced what Villa (1998: 447) has named ‘illusory sociologism’ because they establish their own order of (non)visibilities.

In sum, by means of this ‘effect of alterization’ the black community turns out to be an Other, one different from a ‘we’ (that of the anthropologist or the governmental officer who do not belong to the black community) implicit in such narrative. The black community constitutes an ethnic group by differing from a ‘we’ who is not marked. To accede to the credentials of ethnicity, there is a leiv motiv that has traversed during the last two decades not only the discourse of activists and advisers, but also that of the academy. In this sense, don Porfirio Becerra states:

 “I believe that this term of ethnicity is a term of the white to mark a difference because when one speaks of ethnicity one does not say white ethnicity, but indigenous or black ethnicity. From this follows that the others are races. I think that there is a trick that has been done here. That for being blacks or being indigenous we are not a race but ethnic groups [...]” 

And in order to be an Other, one that is recognized as ethnic group, it is the image of the indigenous that projects its shadow because they have occupied the place of the Other par excellence.
 Peter Wade (1996) has noted how in the Law 70 of 1993 there is an orientation towards the model of the indigenous ethnicity in the juridical representation of the ‘black community.’ In this respect, Nelly Rivas (2000: 11) concludes in her analysis of a concrete organization: “Concepts such as autonomy, ancestral, and territorial control show that much of the process of the ACAPA is related and influenced by the indigenous process.” Further evidence of this fact is that in those cases when someone questions whether the black populations constitute an ethnic group the issue is always solved by comparing them with the indigenous. 

This issue is easily observed among certain local government employees that, directly or indirectly, have to address the ethnic question of black community (Alvarez 2000). For the case of the southern Pacific the objectification of the culture of the black community clearly responds to a model of alterity that finds its paradigm in indigenousness: 

“This experience [he refers to the participation in Organichar] has allowed me to understand indigenousness better. Here there is a space where the people speak from the ethnic, one speaks as ethnic group, which is a discourse that I was not using because only the indigenous people were doing it. It was strange. In this space, where I am in our own spaces, where we speak about our own things, where one speaks about territory, it is a tale that a lot of people of here from El Charco do not understand. Everybody does not understand it. It is used by peasants, people that are in this organizational process, not by others. They are the councilmen; the people here use a different discourse from which we are located in the movement of the black community. Then, I understood indigenousness more. I understood why indigenous people fought for the knowledge, the vigilance with their knowledge, why they are so established on the land, I understood many things that I did not understand before […]”

G. Making Territory

The configuration of territory has been crucial in the process of ethnicization of the ‘black community.’ In an insightful article, William Villa (1998) argues that in the case of the members of the organizations —and beyond them, in general for many of the inhabitants of the dissimilar rivers, mangrove and coastal areas— the experience of the Pacific as a region was constructed for first time in the process of negotiation of Law 70 with the government. For the Colombian state, this process of negotiation meant the juridical inscription of a novel representation of the Pacific region from the perspectives of biodiversity and multiculturalism (Wade 1999). This representation coexists, opposes and overlaps in multiple ways with other state narratives about the region.

For the Pacifico nariñense, the processes associated with the AT-55 promoted the constitution of a new and active network of emergent and already existing organizations and their leaders, from Iscuandé in the extreme north to the river Mira in the south: “We did not know them [...] With these compañeros, with whom we now have a good relation, we did not know who they were before.”
 In multiple ways, the organizational dynamics constituted spaces of encounter, mutual recognition and exchange of experiences that allowed a network of relationships anchored in the notion of Nariño’s department. In consequence, a novel sense of regional identity was produced through this network, namely that of an ethnic region of black communities. Thus, the more localized identities embodied in the experience of living by rivers, mangroves and coasts, and shaped by economic and historical processes of constitution in relatively isolated areas, was somehow transcended by the network of ethnic organizations and its associated experiences and discourses.

However, the awareness of being an entity or a region in departmental terms was not entirely novel. This form of regional identity that existed before the AT-55 and Law 70 constituted an important difference in relation with the idea of the Pacific as a region, which was absolutely novel for almost everybody in the local organizations (Villa 1998). In fact, for the southern Pacific the departmental electoral dynamics and the mechanisms of the bureaucratic state had constituted since the first half of the twentieth century a clear regional identity, namely that of the coastal people (costeños). The costeños defined themselves in contrast to the Andean people (serranos). Hoffmann (1999) has demonstrated how the conventional political nets configured by the traditional parties, especially for different tendencies of liberalism, have appealed to costeñidad as a device of electoral capital and of local political support. In the same sense, based on an analysis of local newspapers from the beginning of 20th century, Vásquez (1999) has showed that this costeño identity was important for the traditional political parties, which explicitly used it during electoral times against the serranos’ candidates from the Andes region.  

Nevertheless, between the representation of the costa nariñense as a regional identity associated with the notion of costeño and the narrative of the region-territory used by the ethnic organizations in the middle of the nineties, there are multiple ruptures that must not be ignored. The idea itself of territory, of black territoriality, is introduced by the economy of visibility of blackness as an ethnic group. This idea of ‘territory’ marks a significant difference with the struggles for ‘land’ that had defined the rural movements encompassed in the ANUC (National Peasant Association) in the middle of the seventies. These movements operated under another discursive horizon, namely the rural class or peasant, individual ownership of land in the context of an agrarian reform, access to credit, demand for training in new agricultural technologies in order to improve their ‘standards of life,’ and cooperative associations as privileged organizational forms of small agricultural producers.

In this discursive horizon, blackness appeared in a marginal location and always from a racial perspective, but never in an ethnic framing. Moreover, in contrast with the ethnicization process that has been analyzed in this paper, for rural movements such as ANUC the racial discourse had not constituted the pivotal point of their political practices. These peasant movements did not frame their demands to the state or their interactions with other local, regional and national actors in a racial (or ethnic) narrative. Therefore, as one of the most important activists of ethnic organizations has noted (Cortés 1999), in the 1990s it was precisely this gap between peasant and ethnic organizations that created several contradictions and conflicts about the interpretation of the Law 70 and its implications. 

Despite these contradictions, a number of leaders and organizations that are now important actors in the ethnic process in Nariño were formed in the context of the rural and cooperative struggles. Coopalmaco illustrates this point. As a kind of cooperative society, Coopalmaco was created by a group of small farmers in the mid-seventies in order to plant African palm and obtain cooperative credits from the government. However, since that time this cooperative has been transformed from a society of small cultivators of African palm into an ethnic organization that attempts to preserve biodiversity of their territory and that rejects and criticizes the African palm plantations. In fact, when they created the cooperative they cleared some areas of forest close to their farms and tried to get legal recognition over that land. Their project of becoming a society of small farmers of African palm did not crystallize because they never received legal recognition of ownership of the land nor required credits and technological assistance. 

Despite these difficulties, the cooperative continued to exist through the eighties and tried to find a way to reach its goals; it participated in the protests against the inadequacy of public services (such as electricity, water, health, etc.) in the region. During the nineties it became involved in the process associated with the AT-55. Some of the members of Coopalmaco joined the local movement for the election of representatives of the ‘black communities’ to the national commission as well as actively participated in the departmental commission. In the second half of the nineties, the Projecto Biopacifico opened a regional office in Tumaco and focused some of its activities in Nariño. Coopalmaco was an important partner for Biopacifico. Part of Biopacifico’s funding for the conservation of biodiversity was oriented to projects elaborated and developed by Coopalmaco. Coopalmaco thus moved toward an ecological perspective and changed its name and objectives. Now it is Cortina Verde (Green Curtain) and its main objective is to conserve the forest and ‘biodiversity’ in their ‘territory’. They are no longer a cooperative, but an ethnic organization. They have already constituted their Community Council (Consejo Comunitario) and obtained collective rights on the land of black communities through Law 70.  

At this point in my exposition, it is clear that the notion of land is not the same as the notion of territory. They belong to different regimes of representation. Thus, it is not possible to establish a straight equation, land = territory, because the latter is not only a physical category but also, and basically, a cultural and political one that only makes sense under the discursive umbrella of blackness as an ethnic group. This issue is explicitly addressed by the ethnic organizations and activists. For example, in the constitution of a regional coordination for the organizations of black community for the department of Nariño in 1996, the activists appealed to the historical figure of palenque
 as a way to define the region-territory of black communities: 

“What is the Palenque Black Territory in Nariño? It is the great territory of the black communities, it is a space for the construction of freedom and cultural growth. The construction of the Palenque is a process that starts from the ethnic-territorial organizations, who construct authorities and internal mechanisms that create their own government inside their territory”.
 

In this sense, an article written by two ethnic activists states: “The territory is the place where the construction of a political and social project for the black communities is made possible [...]” (Cortés and Montaño 1996). In the previously mentioned magazine, there is an explicit conceptual differentiation between land and territory: 

“And we do not need only the area to live in because an area always has been understood like something isolated, restricted, with limits that do not go beyond the little house; neither land, because it would be insufficient without its animals or its trees, its waters and its other beings. Thus, we want a territory, because the territory is the place where man, woman, animals, and life move”.

In this way, the territory is considered the expression and condition of the ethnicity of the ‘black community.’ Hence, a discursive juxtaposition has interwoven community, territory and ethnicity. And this articulation has been produced both at the local and regional levels. At the local level, it identifies the people of a settlement as a ‘community’ and the area is defined as a ‘territory of black community’. At the regional level, this articulation is embedded in notions such as the ‘black territory of Nariño’, ‘region- territory of the Pacific’ or the ‘Large Afro-pacific Region’ (Gran Comarca Afropacifica). The ‘region-territory of the Pacific’ is a category that includes black and indigenous populations. The ‘Large Afro-pacific Region’ is an attempt to define a black ethnic community that transcends the national borders of Colombia and Ecuador. 

The concept of region-territory was formulated by black and indigenous ethnic organizations in different contexts and at various levels of negotiation with the state. The Biopacifico project was the most important context of emergence of this concept. The large Afro-pacific region was produced through the relationships between the leaders of organizations of the southern Pacific in Colombia and those of Emeraldas in Ecuador. Both concepts belong to the post-Law 70 period and constitute developments of the idea of territory anchored in particular localities associated with the AT-55.

Another crucial aspect of the construction of the notion of ‘territory’ refers to the already described   ‘naturalization of the black community’. In fact, two arguments were used in order to get state recognition of the collective ownership over the territory. The first one was the ancestral occupation of the black community, and the second was its traditional practices of production. The former is based on the argument that the black community existed in Pacific region before the origin of the Colombian state. It is clear how the idea of community is naturalized by projecting it into the past, overlapping black community with ‘black’ and, therefore, arguing that the black community existed since the arrival of the first slaves in this zone. The latter allows the inscription of the black community as ‘natural environmentalists’ and, in consequence, makes the linkage among traditional production practices, territory, and biodiversity possible.

H. Techniques of Invention and Forms of Visualization 

In order to produce an ethnographic account of the ethnicization of black community in the south Pacific, it is pertinent to examine the techniques of invention and forms of visualization that have shaped and enacted this ethnicization. The techniques of invention of black community, as one might call them, have been multiple —they range from meetings to workshops, from assemblies to departmental (and national) commissions, from ethnic organizations to the program or institutional component, from legislation to projects as mechanisms of interaction with the state and NGO’s. They have involved forms of visualization through maps, censuses, documents and surveys. They have been put in operation by an army of experts —from activists and governmental officers to the advisers and academics.

In their interaction, these techniques and forms of visualization constituted the most profound apparatus through which the black community has been produced and re-produced as ethnic group. In their apparent neutrality, rationality and objectivity, in their silent labor of assembling, registering and reporting, they have displayed one of the most powerful components of the politics of ethnicity. From the state or the Church to ethnic organizations, these techniques of invention and forms of visualization have been systematically displayed. The tacit consensus about them has precisely constituted the basis of their powerful effects. Such techniques of invention and forms of visualization that have traversed the ethnicization of the black community refer to a sort of specifically modern rationality. This fact introduces an apparent paradox —the discourse of ethnicity and tradition as effects of modernity. 

Among these techniques one must differentiate those that entail the concentration of people in a determined time and space with a specific aim. Workshops, meetings, assemblies and commissions belong to this type of technique. All of them involve the spatial displacement and the temporary breaking of the daily routine of work or festivities in order to be in/formed, give information and take-legitimize decisions. They are techniques of production and circulation of a certain kinds of speech, of a particular management of the body and of the establishment-reproduction of specific power relationships. In fact, to be in/formed includes a wide scale of activities that go from receiving ‘news’ or training to gaining ‘awareness’ or ‘consciousness’. The activities of receiving ‘news’ about the AT-55 and of the need to respond organizationally to the AT-55’s conjuncture is illustrated by Nelson Montaño, president and founder of Orisa (Organization of the Satinga River): 

“Father Antonio entrusted me with warning the people. Then I began to call the people, to tell people that a person would come to do a workshop about the black communities, and that Father Antonio would like us to listen to this person. This meeting was in January 16th, the day that Carlos Ramos arrived. Father Antonio told me about the importance of this meeting with the people. He told me that I would talk with the people, that I would say to them that we owned our territory and that the black communities are discriminated and so forth, so that we want to improve their situation. He said also that there was a transitory article 55 that speaks about the legal recognition of the land and about economic, social and political rights.” 

These techniques also attempted ‘to awaken’ the ‘consciousness’ of people of the rights of the black community and of the importance of taking part in the formulation of what later become Law 70. Thus, recalling Reinelda Perlasa’s words: “Because for some it was like a joke, but for others at least one was awaken their consciousness  [...] Then we started meetings and spreading the story [about AT-55] in Iscuandé, in the Tapaje river and in La Tola […]”
 Training in organizational formation and in leadership was another important aspect of these techniques: “[...] people were brought to give human rights courses, and we did also meetings on political formation.” 

This type of technique supposed forms of production and circulation of discourses, of disposition of bodies, as well as the introduction of a set of relationships and assumptions. Thus, in this space-time of the meetings the word was regulated: who, how, when and what was spoken followed a format that was not that of the space-time of the daily life of work or even the festivity of the black populations. Even if local formats were inserted, they mainly appeared as performance. Alabaos (a sort of singing funeral prayer), for example, were sung to open an assembly, or decimas (an oral tradition poetry form) were written to be recited in an event, but the space-time formats in which alabaos or décimas are produced were totally different.

The bodies were confined into the discipline of the chairs in school classrooms. People had to concentrate on presentations that often followed the model of conferences or technical presentations. The participants’ interventions were regulated according to topic and time. The schedules and rhythms were defined on the basis of a temporality marked by the clock. These techniques implied a management of the body that was strange for many local people, although more familiar for the activists and advisers with ‘educational capital’. Finally, these techniques inserted relations and assumptions among the attendees at multiple levels. 

Even though it has been commonly argued that these events involve the equal participation of everybody, this was not the case given that both the format and the themes of many of the events had been defined in advance according to the financial resources provided by a specific entity or the urgencies of organizational dynamics. Moreover, hierarchies were established between those who designed and coordinated the workshop and those who attended, activists /non-activists, leaders/ militants, and men /women, among others.

Other types of techniques established certain modern modalities of action and planning. The organization itself was one of the more widespread techniques of this type. Many organizations arose in the context of the AT-55 –one might even argue that there was an organizational ‘boom’ in the first three years of the nineties.
 From advisors and activists’ perspective, these organizations were the response to a previous situation of ‘non-organization’ of the black people: “Organichar was born in the moment at which the government demanded that all the communities had to be organized and that these organizations had to register in Bogotá. Then our mission was to first awaken the consciousness of the people so that they would realize the reason for the organization, because we were living without any kind of organization.” 

Moreover, this ‘absence of organization’ has been considered the reason for the situation of abandonment, marginality, backwardness and poverty of the peoples of the region. Given this representation, it is not strange that the proposal ‘solution’ was to teach local people about the ‘real organizations’ and support their creation. For the Church especially, “to organize the people” constituted one of its core causes in the region since the formulation of the Afro-American Pastoral in the 1980s. In terms of contents and form of operation, the organizations of the black community were modern and responded to the state logic of institutionalization of the ‘social actors’ —with legal representative, president, treasurer, and legal inscription, among others. 

The organizations of the black community reproduced in this way a mode of institutionalization of political action. Thus, at some levels the ethnic organizations were inscribed in a logic of social action previously developed by other figures such as Community Action Boards (Juntas de Acción Comunal) or Parents’ Associations for the schools (Asociaciones de Padres de Familia). However, the ethnic organization transcended these other modalities of institutionalization of social action not only because of their stronger dynamic, but also because the former became a network with different levels of intervention and negotiation of the state politics. A similar observation might be made in relation to the organizations’ forms of operation —through assemblies with defined moderators, work commissions, projects, reports, etc. 

In sum, the ethnic organizations were not the simple expression of a sort of traditional form of social organization as they sometimes represent themselves or as sometimes certain advisers or academics suggest. Rather, they are modern modalities of collective action closely tied to the logic of the Colombian State. Furthermore, one could say that the non-visualization
 of the multiple organizational structures that exist de facto among the black populations has been an important condition for the emergence and consolidation of this kind of ethnic organizations. Even today, and despite their ethnic narratives, the organizations have not grasped many forms of social power and organization of the local populations.

The notion and practice of working and interacting with other actors based on ‘projects’ equally belongs to the type of technique in which the black community emerged through certain modern modalities of action and planning. The design and implementation of a project is an exercise of planning, which according to Escobar (2000) constitutes one of the mechanisms of modernity through which the discourse of ‘experts’ colonize the life-world (a la Habermas) to produce ‘the social.’ For the ethnic organizations, the design and implementation of projects have occupied a crucial role in obtaining financial resources. Advisers and activists have appealed to a number of state or non governmental instances for specific projects. However, the projects have been more than a privileged strategy for obtaining financial resources. Rather, the projects have constituted a daily exercise of articulation of what the black community is, what its ‘problems’ are, and how, when and who must solve them. 

As an ethnic group, the black community has been scrutinized, unfolded and inscribed through numerous projects produced by the organizations in the name of their communities. These projects constituted not only a symbolic space of articulation of the ‘black community,’ but also an instrument of social intervention in the realm of the local populations. They assume, if one wishes, a social engineering perspective. In the form of projects, the black community has been circulated in the most diverse scenarios such as ecclesiastic European organizations, a variety of non-governmental organizations, and various state’s programs. These ‘bureaucratic journeys’ through projects of the black community as an ethnic group have mutually and constantly shaped the gaze of the activists and organization as well as state officers, advisers and NGO functionaries.  In the name of the ‘black community,’ these projects have institutionalized certain flows of discourses, people and resources. Therefore, this ‘language of the project’ has been a nodal technique of invention of the black community as an ethnic group. As the other techniques already examined, this ‘language of the project’ responds to a modern logic.  

The making of legislation can also be understood as another technique of invention of the ‘black community.’ The current legislation about black community as an ethnic group (mainly Law 70 of 1993 and the decree 1745 of 1995) was the result of a process of negotiation between the government and the representatives of the organizations.  As is noted in this paper, this process of negotiation anchored the specific juridical meanings of the black community as an ethnic group in a double way. First, these meanings were defined upwards through techniques such as meetings, assemblies and workshops from the local to departmental and national levels. Second, through documents, activities and representatives downwards from the Special Commission (national level) and of the Departmental Consultative Commissions to the local organizations. These flows shaped and distilled the black community as an ethnic group. The Special Commission and the Departmental Consultative Commisions mainly responded to the bureaucratic logic of the state, with schedules for each one of their sections, secretaries, hierarchies, documents, files, and so forth. At both levels, the experts’ discourses constituted the main currency through which the positions were discussed and agreements reached. 

Moreover, the juridical realm cannot tolerate ambiguities because the terms of a law or decree must be as clear as possible in order to avoid disputes or applications against the original intention of the legislators. This feature meant that the legislation ossified the black community as an ethnic group. Who is or is not a member of the black community has been crystal-clearly defined in the juridical texts and this definition has had a performative effect since they have widely circulated among activists and local populations, given that it was the basis of several workshops and training activities. Nowadays, it is relatively easy to find a person in the far reaches of the Southern Pacific that not only recites from memory extensive passages of Law 70 or decree 1745, but who also uses them to engage in a conversation or a request. If one keeps in mind this fact and adds the general tendency among the rural population to deify written texts (and laws in particular), then it could be argued that the legislative proposals produced important performative effects of reification of the black community as ethnic group.

Other important effects of this negotiation between the representatives and the government was the constitution of a feeling of ‘community’, a sort of novel ‘we,’ among the representatives and activists of the different organizations. In fact, in diverse national (Special Commission, but also the national assemblies), regional (Departmental Consultative, but also the departmental assemblies) and local (workshops, meetings and assemblies of each organization) scenarios, there was a feeling of community among the activists and representatives. This feeling acted as a nodal point of understanding the relevance of what has been named since then ‘The Process’ (El Proceso): 

“At the end of 1992, we started the departmental consultative commission. Organichar had two representatives to this commission, myself and Henry because we were pushing strongly for the organization. We related with representatives of other organizations and there [in the departmental consultative] we became familiar with them. We were meeting with those from Buenaventura, from Tumaco, Satinga, Mosquera and also the people from here, from Iscuandé, that we had not met before. From that moment on, there was a group unity, The Process. It didn’t make a difference whether you were from here or from another place. It was in this departmental consultative that we thought about creating a Palenque [the name chosen for the a regional network of ethnic organizations].”

In relation with the forms of visualization there has been a broad scale that goes from the ‘simple’ compilation of signatures to the making of maps, surveys and censuses, as well as the writing of documents or the publication of pamphlets. The maps and censuses constituted one of the first activities of the novel organizations of the black community in the south Pacific: “The tasks that we did after coming from Quibdó were the maps, the census, the diffusion of the information of the AT-55 […] Father Antonio facilitated the transport and food for us in order to go to Mosquera and El Charco. Then I gave them the information, and Maria [Angulo] did the part of the Patia [River].” 

These local maps and censuses were not precisely neutral tools for the description of a preexisting social reality. Rather, as Biggs (1999: 377) has argued, cartography (and maps in particular) introduces a kind of register that in its abstraction, objectification and differentiation of the space is associated with modernity in an analogous way that the clock is linked with the modern representation of time.
 According to Urla (1998), the censuses are not the neutral and objective technology that positivists, technocrats and police-makers have naively supposed. On the contrary, censuses constitute a specifically modern political modality of visualization-invention and administration-domestication of ‘the social.’

In the context of the south Pacific, maps, censuses and surveys have been produced since the AT-55. Most of them were directly conducted by the local organizations involving an active participation of local populations. During the second half of the nineties, maps, censuses and surveys were important pieces in the constitution of the Community Councils (Consejos Comunitarios) as well as to get legal recognition of their territories (under the name of lands of black communities). As forms of visualization, maps, census and surveys have contributed to the production of the black community as an ethnic group. The exercises of mapping have introduced criteria and codes of spatial representation, objectification, abstraction, and differentiation. Hence, this form of visualization has conditioned what, who and how certain aspects have been spatially displayed and registered. It is through these maps that ‘the territory’ has become objectified. Here, as Thongchai puts it: “A map anticipated spatial reality, not vice versa” (quoted by Anderson [1983] 1991: 173).

In this way, for example, in 1995 an ethnic organization published the “Map of use and division of the territory. Patía Viejo River, Department of Nariño, Colombia.”
   This map was drawn based on the following conventions: settlement (vereda) or hamlet (caserío), banana crops (plataneras), are providing many useful wood trees, areas providing some useful wood trees, areas providing few useful wood trees, sugar cane plantations, rice crops, rivers, terminal division of forest and guabillal, division of platanera land, division bush (rastrojo) and forest, final division of forest, lagoon, pajillal of the lagoon, and sanjas. In this form, local experiences, concepts and practices of place are transcribed in a two-dimensional figure, which is identified with the ‘use and division of territory’. It might be noted that categories such as pajillal or guabillal are local; whereas ‘trees’ (árboles) or ‘forest’ (bosque) are used instead of local categories such as palos or monte. Indeed, the map did not register ‘animals’, ‘medicinal plants,’ or ‘zoteas’, nor locate the kind of beings that from an outsider’s perspective belong to the ‘mythical’ or ‘magical’ realms.

This map is just one among hundreds that were drawn during workshops in which the local populations, activists and organizations were actively involved. Mapping must be understood as an expression of a tendency toward a ‘ethnically dressed cartography’ that not only constituted an important part in the iconographic narrative for the bureaucratic requirements of the state to recognize their territorial and cultural rights, but that also shaped the spatial gaze of the local people articulating their experiences, categories and practices into the notion of territory. Thus, as far as these maps attempted to combine and bring together these various and contradictory ways of representing place, one might understand them as an epistemologically hybrid exercise. 

Censuses and surveys have also introduced forms of visualization of the ‘black community.’ Rather than being neutral and objective methodologies, censuses and surveys actively intervene on the ‘social reality’ that they are claimed to account for. They imply not only a grid of accountability, but also the operation of a set of power relationships embedded in the question/answer mechanism. Their effects of truth are based on the compelling magic of the quantitative realm, mostly presented in the form of graphs or charts. For the case of the south Pacific, censuses and surveys crystallized explicit criteria of belonging to the ‘community.’ 

Thus, in order for someone to be considered a member of the community, these censuses and surveys defined patterns of mobility and presence/absence. Like the map, the censuses and surveys defined criteria of visualization of the ‘black community.’ Thus, the ‘community’ started to acquire a particular existence in terms of numbers spreading in multiple ways through variables such as age, sex, time of habitation, ‘head of family,’ and type of occupation. Censuses and surveys inserted a set of conceptual borders in order to produce a clear cut ‘we’ —the community. Besides censuses, surveys and maps, there have been other forms of visualization such as modules, guides, posters, pamphlets, and recordings. They operate in ways similar to the maps, censuses and surveys. An illustrative example is a guide made by the departmental network of ethnical organization (Palenque) for the elaboration of the history of each locality (vereda): 

“1. How our was settlement formed? In what year was it founded? Why did the founders choose this name? How was it enlarged? 

2. Who were the first ones to come and how did they come? 

3. Who were the first families that settled here? 

4. Where were they from and in what year did they come? 

5. Were Indigenous people here when our settlement was founded? How were our relationships with them? Do they live here today? 

6. Briefly describe how the life of the community was initially and how it is now. 

7. What traditions have changed in our community and why do we believe that they have changed? 

8. What ancient customs have been lost and why we do believe that they have been lost?

9. How did we celebrate before our holidays for the saints, deaths, and newborns and how do we celebrate them now? 

10. What are our principal beliefs, and what and who do we believe in?

11. What are our traditional foods?

12. What are our typical dances, instruments and songs? 

13. How did we treat our diseases before and who did we visit to relieve the evil? How do we treat them now and who do we go to? 

14. How did our ancestors acquire their lands and how did we acquire ours? 

15. In the family and in the community, who was taking care of the education of our children and who does it now? 

16. What kind of things did our ancestors teach to us and what do we teach our children today?”

The guide introduces a form of visualization of history. It appeals to a linear chronology measured in years (questions 1 and 4). It supposes the family as basic unit, highlighting a difference between those families anchored in a before and those that belong to an after (question 3). It marks the settlers based on their origin and time of arrival (question 4). The guide also introduces an explicit opposition between indigenous and community; namely the indigenous are assumed in a categorical place of intrinsic exteriority in relation to the black community (question 5). It is structurally constructed by the irreducible contrast between a before and a nowadays. This notion of ‘before’ is tied to the beginning or the founding —when traditions and ancient customs were practiced; when festivities for saints, deaths and newborns were celebrated; when ways of treating the diseases and evil were used; when the way of acquiring lands were different; when the forms of children’s education were developed by family and community; when certain teachings were taught by the ancestors. In contrast, the notion of nowadays is basically defined by the lack and loss of the already mentioned traditions and customs (questions 7, 8, 9, 13, 14, 15 and 16). In the same sense, this guide sees certain beliefs, food, dances, instruments and songs as traditional and typical (questions 10, 11 and 12). 

In sum, this guide is a form of visualization of history based on two contrasting moments (before/now); it entails a view of community as a unit composed of families and inhabitants differentiated by origin and moment of arrival. Thus, it predicates a straight overlap between community and settlement, assuming them as a ‘we’ and placing the indigenous people in a state of irreducible exteriority.

Chapter IV

DISPUTING THE ‘NATURE’ OF THE ETHNICITY OF THE BLACK COMMUNITY
“[…] Negro experience is not a whole, for there is not merely one Negro, there are Negroes”

Franz Fanon ([1952] 1967: 136)
I have conducted an ethnography of the articulation of the black community as an ethnic group in the representations of blackness in Colombia. I also illustrated how these representations have entailed the re-inscription of memories, political subjects, and identities into a new regime. Nevertheless, these articulations constitute an ongoing struggle about the meanings of blackness and ethnicity. There are several locations in which this struggle has been carried out, such as the mass media, scholarly texts and museums. Among the different actors that have participated in this struggle, the experts  —academics, activists, advisors and state officials— have occupied a prominent place. 

Broadly speaking, one might identify among these experts two extreme and contrasting positions — those of ‘essentialists’ and those of ‘instrumentalists.’ These positions have traversed their disputes in multiple ways as I will outline in the following section. Even though certain people at particular moments may have embodied one or the other of these antagonist positions either more or less clearly, it is easier to find them in combination, and in various proportions, and sometimes in contradictory ways. 
A. Essentialism: Between Immanence and Strategy

The first position, chiefly associated with the activists and advisors of the organizations, assumes that it is evident that black communities have always constituted an ethnic group, and that what was finally added in the nineties was the just legal recognition of this fact. Thus, the current mobilizations for cultural difference and territorial rights are considered by this position just one more chapter in the already long struggle of such an ethnic group in Colombia. From the clear expressions of resistance against slavery during the colonial times to the ethnic organizing in the nineties, there is fundamentally the same concern with freedom and ethnic identity among black people. 

This position can envision the idea of what has happened with the black communities in the 1990s as part of a wider phenomenon, including the achievements of the indigenous mobilizations in the country, as well as the entire series of changes in the world that have altered the previous model of the nation-state building, increasingly making possible the adoption of multiculturalism. According to this perspective, these external factors constitute a favorable ‘context’ where ethnic organizations could articulate their demands, which coincide with the desires of the communities they represent. Thus, ethnic organizations necessarily engaged in a ‘counter-hegemonic’ practice and discourse. The consequence of this reading is that ethnic organizations have enabled the empowerment of black communities, as well as their cultural and territorial rights.

Consequently, there is nothing more grotesque for many activists and advisors than the idea that the ethnicity of the black community could be a novel invention. For them, to consider ethnicity in this light reflects a naive ignorance not only of history, but also of the most elementary anthropological knowledge. For them, it is absolutely evident that the ethnic groups have always existed, or at least for some centuries. Indeed, the cultural diversity of the indigenous and blacks communities constitutes a sociological fact that nobody must deny with the absurd idea that their ethnic identity is a recent construction. For many activists and experts, ethnicity is immanent to ‘human nature’ and ethnic groups are clearly observable in their somatic and cultural difference in contrast to a ‘dominant culture’ or the ‘major society.’ Therefore, from their position, any problematization of this truth is no more than a perverse rhetorical exercise that denies the just rights achieved by black and indigenous communities with the hidden intention of supporting neo-conservative claims that make the presence and legitimacy of these ethnic groups invisible.

Said differently, for some activists and advisers, black community is an empirical fact, a self-evident datum. In practical terms, they have taken for granted the existence of the black community. Thus, they have naturalized and de-historized this category inscribing their analysis and political practice in a kind of ontology of blackness. However, in this position, which can correctly be called essentialist, there are important distinctions. One of them is what, following Spivak (1990), can be described as ‘strategic essentialism.’
 Some activists and advisers have operated under this assumption. For them, the ethnicity of the black community is a premise for defining a political strategy for both negotiation with the government and the consolidation of an organizational movement. The Process of Black Communities might be interpreted as strategic essentialism (Grueso, Rosero and Escobar 1998). 

This tendency towards the essentialization of the black community as an ethnic group introduces a paradox that has been indicated for other parts of the world. In the last decades, academics (principally in the North) have emphasized the need to de-essentialize the categories and subjects of analysis, whereas multiple organizations and social movements (fundamentally in the South) have constructed their struggles by essentializing social categories and identities (Dirks, Eley and Ortner 1994:23-24). Therefore, as Hall has reminded us: “It is only too tempting to fall into the trap of assuming that, because essentialism has been deconstructed theoretically, therefore it has been displaced politically” (1996: 249; emphasis in the original). 

In this way, while the voices of some anthropologists (in the U.S. in particular) call for a kind of anthropology that moves beyond or against the reification of the concept of ‘culture’ (Abu-Lughod 1991, Gupta and Ferguson 1992), increasingly the concept of culture constitutes an important field of political dispute (Alvarez, Escobar and Dagnino 1998, Hale 1997).

B. Instrumentalism: the Ethnicity as Political Manipulation

The second extreme position argues that the ethnicity of the black community is just an invention for political manipulation. In this position it is possible to differentiate two tendencies. The first one, principally associated with sectors of the black urban elite or state officials, argues that the invention of the ethnicity of black community is a maneuver of the central government and ruling classes to maintain the economic underdevelopment of the black people guaranteeing their exploitation. As Asher has noted: “Many analysts and Colombian state officials see this claim as nothing more than a strategic demand for land […] The argument that black ethnicity is a false and strategic invention to gain political capital arose repeatedly in the NCA during the AT-55 ratification process, and is still voiced today as the black ethic struggle continues” (1998: 52). Following from this, any representation of the black community as an ethnic group is not only false, but serves obscure interests. For example, a black state official in Tumaco asserted:

“I am against anything having to do with Law 70 because is a manipulated process. I believe that these processes are not the result of the vision of the black people themselves in Colombia, but that they obey to what it is thought that blacks should be in Colombia  […] One of the main problems with Law 70 is that we are always working with imported models. The models have to be adapted to every circumstance. Foreign models of development have always been imposed on us. That is the reason why the programs that have been done in the Pacific region never produce any real impact. These actions have never been done according to what we are thinking, but what other people believe how blacks should be. Law 70 says how blacks should be, and then we work in order to become like that. Rather than to be, Law 70 refers to the should be. We say that the laws are born to interpret a reality, but Law 70 wants to interpret a reality that is not ours. Law 70 wants to forge a non-existent reality. That is the reason why they lead the people into workshops and indoctrinate them. Thus, one finds that those who have been in this process speak in the same way as the National Planning Office’s experts. If you go to the most recondite settlement of the Pacific, there you will find a person who is talking about Law 70, and he will speak to you exactly in the same way that the people in Bogotá do. It is a totally manipulated process.” 

As a consequence, for this black state official the organizational movement concerning the ethnic rights of the black community that arose in the nineties is mainly the result of the capricious wishes of the Colombian state and its politics of multiculturalism incorporated into the Constitution of 1991. Indeed, for him the organizations and activists are simply the puppets of a vision that is foreign to both the region and black people that inhabit it. This explains, for him, why not only the state, but also the Church, the NGO’s and the projects of international technical cooperation have embraced and supported this discourse and its organizations. 

Thus, these articulations among ethnicity, political identity and organizational processes are simply the expression of a ‘false consciousness’ largely orchestrated by the state and the Colombian Andean elite in an effort to continue to manipulate the populations of the Pacific, in doing so guaranteeing their exploitation along the way. In sum, for this state official there is nothing that is ‘counter-dominant’ about the ethnicization of the ‘black community.’ Rather, this ethnicization is just a new form of domination, but it is more powerful and perverse because it has been reproduced by the indoctrinated people from the Pacific region.

Obviously, this interpretation is radically opposed to the discourse of the advisors and activists. And this dispute about the meanings of the black community as an ethnic group is not new at all. It can be traced since the sanction of AT-55. Thus, for example, with the emergence of Law 70 of 1993, Barule, a newspaper of Chocó (Northern Colombian Pacific), questioned the ethnicization of the black community in several articles. In this sense, an editorial and article
 argued that the AT-55 and Law 70 were discriminatory and racist, condemning the black peasants of Chocó to backwardness.
 The activists’ intentions were identified as racist as well. The racist character of the AT-55 and Law 70 was even compared with Nazi Germany and South African apartheid.
 Furthermore, the activists  —who are seen as holding an ‘infantile mentality’— were accused of manipulating the peasants for personal benefit.
  

From the editorial and article’s perspective, the AT-55 and Law 70 were mistaken and false applications of retrograde legislation for indigenous people, and so they did not respond to the ‘reality’ or ‘aspirations’ of the black peasants of the Colombian Pacific.
 Thus, they were only the institutionalization of discrimination towards black peasants, effectively denying them the minimal conditions of access to technical assistance, state credits, and the advantages of development.
 In general, this sort of texts against AT-55 and Law 70 discursively appeal to nationality, of colombianness, and/or chocoanness as routes to achieve integration and development, which are seen as opposed to discrimination, subhuman living conditions and racism.

The Consultative Departmental Commission of Chocó strongly reacted to these affirmations and accusations. Responding to the charge that the activists of the organizations of black community echoed racist beliefs, the Consultative Commission highlighted the struggle and difficulties that the organizations faced in pressuring the government to accept this article and law. Hence, the article and law clearly were popular achievements against the interests and will of the government.
 In addition, a dispute was established around the implications of the technological and scientific conditions for advancing people’s well-being. This controversy has been recurrent.
 

The Commission argued that the people that wrote and supported the editorial and article mentioned above were the henchmen of dominant classes and that as such they have sustained their privileges while speaking in the name of the peasants. The Commission argued in terms of class, separating the popular and peasant groups from the ruling classes and their unconditional followers.
 In this view, the ethnicity of the black community was identified in its own specificity as a recognition of its past of exploitation and negation of its rights, introducing in this way the conditions for a future life with dignity as an ethnic group.

C. The Politics of Ethnicity: Beyond Essentialism and Instrumentalism

Even given this simplification of positions, there are interesting issues raised by both essentialists and instrumentalists regarding the politics of ethnicity. From the essentialist position one might rescue the claim that ethnicity is produced as if it were essential, at least for those who experience it as such. From the instrumentalist perspective, one might highlight the argument that power relations and the political are crucial to the constitution and operation of ethnicity. 

Taking both accounts into consideration, the theoretical conclusion is that there is no necessary correspondence between a given social location (black people in Colombia), and the discourse that signified this location (vertreten) and its representation (dasteller).
 Therefore, the representation of blackness as ethnic group (both as vertreten and as dasteller) constitutes a field of discursive and political dispute, a node of an ongoing process of articulation and de-articulation. Despite its theoretical correctness, this argument could be rejected ‘in the name of the people’: 

“It is important in critical politics when deconstructing certain categories […] to bear in mind that one runs the risk of undermining the work and the effectiveness of certain subordinate groups that have mobilized around a particular category construction […] It seems ironic that the very dominant power structures which much postmodernist critique intends to break are actually reinforced in practice if we fail to address a practical strategy of resistance” (Oslender 2001: 92).  

There are two interwoven aspects in this argument. The first one is political, namely that any interpretation that could undermine the political force of ‘subordinate groups’ should be rejected because of its necessarily reactionary effects. The second one is moral (and epistemological), namely that one should speak on behalf (or in favor) of the ‘subordinate groups’, or not speak at all.

Even though if I agree that any interpretation is a political intervention (and, furthermore, that any interpretation must respond to a theoretically oriented political praxis), these arguments ‘in the name of the community’ cannot be consider to be beyond scrutiny. There is a tendency toward the reification of the discourse and political practices of the people that, in the scholars’ gaze, embody the subordinate, subaltern or dominated groups. As Freud and Foucault have shown from different positions, the economy of desire is closely imbricated with any politics of truth.  Thus, scholars’ frustrations and longings shape their representation and engagement with these people. In addition, to be a ‘critical scholar’ is part of his/her ‘symbolic capital,’ even more when he/she identifies his/herself, or is identified by others, as ‘native’ and speaks from this position. 

There is an inclination in theses scholars to do not take in account the epistemological or political ‘noise’ produced by those who argue the pertinence of ‘deconstructing’ naturalized political subject positions as well as problematizing the necessary progressiveness of political discourses and practices. However, as Judith Butler has put it: “The deconstruction of identity is not the deconstruction of politics; rather, it establishes as political the very terms through which identity is articulated” (1990: 148). Or, as Hall has noted: 

“Identities are therefore constituted within, not outside of representation […] They arise from the narrativization of self, but the necessarily fictional nature of this process in no way undermines its discursive, material and political effectivity, even if the belongingness, the ‘suturing into the story’ through which identities arise is, partly, in the imaginary (as well as the symbolic) and therefore, always, partly constructed in fantasy, or at least within a fantasmatic field” (1996b: 4).

In this respect, to argue that the articulation of blackness as an ethnic group is a recent process that must be analyzed historically is itself an object of contestation. As is by now clear, my own position is that this ethnicization of blackness has entailed a political invention of a sort of imaginary community (à la Anderson or Weber), which has a conceptually and politically modern structure through which an otherness is enacted. This representation (in both senses, as vertreten and as dasteller) of blackness as an ethnic group is particular and different from other historical locations of blackness in the structures of alterity. This representation has implied an arduous, multi-sited and ongoing process of articulation and de-articulation. 

These de/articulations among ethnicity, identity and organizational processes must be examined from the perspective of a politics of ethnicity. By politics of ethnicity I do not mean only the actions or explicit plans of the different state or governmental actors towards the black populations as an ethnic group; this category does not become exhausted either by what the ethnic organizations have said or have done in the name of the ethnic group. By no means should the politics of ethnicity constitute the expression of a primordial ethnic tie anchored in the local populations.

Rather, the politics of ethnicity indicates a dense interweaving of mediations and techniques that have made the black community as an ethnic group thinkable and material; it has meant not only the legitimization of a given type of organizations, but also of the interventions by the state and other actors in the name of such a community. In sum, the politics of ethnicity inscribe an economy of (non)visibility and interventions that produce the community. As Hall has correctly argued, “This transformation in meaning, position and reference of ‘black’ […] was one of the ways in which those new subjects were constituted. The people —the concrete individuals— had always been there. But as subjects-in-struggle for a new epoch in history, they appeared for the first time” (1985: 112).

As I have argued in this paper, these politics of ethnicity have worked through the objectification of specific modalities of memory, tradition, identity and culture. Rather than the pure and simple expression of resistance of local populations based on their radical cultural difference, the ethnicization of blackness in Colombia has been a modality of imagining, inscribing and intervening into this difference through techniques of invention and forms of visualization that have established a sort of ‘normalization’ or ‘standardization.’ Nevertheless, this normalization or standardization of the black community is not a simple imposition from state or capital, but it has been the result of an ongoing conversation, discussion and interpellation of local subjects. 
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Notes





� I am aware of the contrast and parallels of these sorts of questions that could be found in other places of black presence such as the Caribbean, Brazil, Venezuela or the U.S. In particular, other studies on maroons have dealt with similar issues lending to opposite conclusions such as Richard Price (1983) in the Caribbean or Nina S. de Friedemann and Cross (1979). Even though it would be very interesting make a comparison with these cases, this kind of exercise would involve a step further of my paper, which is an attempt to focus in a specific historical juncture. Both historically and geographically speaking, I hope come back a more comparative analysis in my dissertation.





� This insightful notion of ‘eco-ethnicity’ was suggested by Peter Redfield.





� Such as Agudelo (2000), Arocha (1999), Asher (1998), Cassiani (1999), Cunin (2000), Kithel (2001), Oslender (2001), Pardo (1997, 1998, 2001), Provansal (1998), Sánchez Roldan and Sánchez (1993), Villa (1998, 2001), Wade (1992, 1995, 1996), and Wounters (2001).





Notes





� The research presented in the following chapters suggests that in the case of blackness in Colombia, ethnicity constitutes a specific discursive formation (with a set of objects, statements, strategies and so forth). However, I am aware that this research is just a first step and that any contribution in the clarification of this discussion need more support from an archeological research in broader fields that involve different articulations of otherness/sameness.  





� Foucault analyzed carefully these rules in The Archeology of knowledge. In a short article titled Politics and the study of discourse, he synthesized these criteria of individualization of a discourse: 


“1. Criteria of formation. What individualizes a discourse such a political economy or general grammar is not the unity of its object, nor its formal structure; nor the coherence of its conceptual architecture, nor its fundamental philosophical choices; it is rather the existence of a set of rules of formation for all its objects (however scattered they may be), all its operations (which can often neither be superposed nor serially connected), all its concepts (which are often mutually exclusive), all its theoretical options (which are often mutually exclusive). There is an individualized discursive formation whenever it is possible to define such a set of rules.


2. Criteria of transformation or of threshold. I shall say natural history or psychopathology are units of discourse, if I can define a set of conditions which must have been jointly fulfilled at a precise moment of time, for it to have been possible for its objects, operations, concepts and theoretical options to have been formatted; if I can define what internal modifications it was capable of; finally, if I can define at what threshold of transformation new rules or formation came into effect. 3. Criteria of correlation. I will say that clinical medicine is an autonomous discursive formation if I can define the set of relations which define and situate it among other types of discourse (such as biology, chemistry, political theory or analysis of society) and in the non-discursive context in which it functions (institutions, social relations, economic and political conjuncture).” ([1968] 1991: 54).





� In English, the world ‘etnia’ is a neologism used by Thompson (1989). In other languages, however, this noun is common use. For example, in Spanish there is the word etnicidad for ethnicity and etnia for etnia. Here, I decided use the Spanish word etnia.





� This parallel introduces a clever understanding of a shared process that underlies the invention/intervention of both Orient by Orientalism and underdeveloped Third World by development. In both cases, a particular discursive formation produces a marked Other by its ontological contrast with an unmarked Same. This contrast operates through the reduction of both sides of an unequal equation to an essential alterity. Thus, imaginaries of a radical Other of sorts become possible. This Other appears in its homogeneity as a projected inverse image of Sameness. This image is materialized through a set of diacritics of difference inscribed within a detailed economy of visibilities. Bodies, behaviors, words and places become objects and targets of that economy. They are measured, described, explained and displayed in space drawing on an imagined geography of difference. This production of difference and sameness, however, is not only a visualization of diacritics that established this radical distinction. It is also a political technology of inscriptions of hierarchies and a moral justification of the intervention-appropriation-transformation of this alleged Other. The distance of West/First World constitutes the criteria of identification of these hierarchies as well as the anchor of this justification. Both processes of distinction and hierarchization constitute two sides of the same coin: the political economy of the production of difference.





� Here I’m following as closely as possible Foucault’s formulation of ‘sexuality’ as an historical experience. In his words: “To speak of ‘sexuality’ as a historically singular experience also presupposed the availability of tools capable of analyzing the peculiar characteristics and interrelations of three axes that constitute it: (1) the formation of sciences (saviors) that refer to it, (2) the system of power that regulate its practice, (3) the forms within which individuals are able, are obligated, to recognize themselves as subjects of this sexuality” (Foucault, 1985: 4).





� It is commonly considered that the archeological approach was more associated with his first works, while the genealogical one was developed during his later writings. Discipline and Punish, his well-known book, has indicated the main point in which he made this methodological turn. However, rather than two non-related approaches, archeology and genealogy were explicitly defined by Foucault as different and interrelated emphasis or moments in his analysis. This connection is very clear in his texts and speeches. Thus, for example, this point is evident in a transcription in his answer to a set of questions at Berkeley in his lecture titled “The Culture of the Self,” on April 12 1983: 


“[...] How you describe archeology and genealogy as historical method?


—Good, it is hard question. Well, I think that I use these two those words in different meanings in order to indicate two different sets of problems. I would say that when I use this word of archeological research I want to difference what I’m doing from both social history since I don’t want to analyzed society, but facts and discourses. I want also to dissociate these analysis of discourses of what could be philosophical hermeneutics —this something like the interpretations of what has been said through the deciphering of such things which wouldn’t had been said.


When I use the notion of archeological research. I want to say what I’m dealing with is a set discourses which have to be analyzed as an even or a set of events. Something have been said such things have been say and in a way it is a kind of discourse events are events as any others events, but they are special effects which are not similar to what can be economical event or battle or something like that or demographical change and that so. That what I mean by archeology. This is a methodological framework of my analysis.


What I mean for genealogy both the reason and the target of analyzing those discourse as events. And it is, I’m trying to show is how these discourse events have determined, in a certain way, what constitutes our present and what constitutes our selves —our knowledge, our practices, our type of rationality, our relation to ourselves or to the others. And that’s the genealogy. I would say that the genealogy is the finality of analysis and archeology is the material and methodological framework.” (http://sunsite.berkeley.edu/VideoTest/foucault-cult2.ram.)





� “ […] what I have tried to maintain for many years, is the effort to isolate some of the elements that might be useful for a history of truth. Not a history that would be concerned with what might be true in the fields of learning, but an analysis of the ‘games of truth,’ the games of truth and error through which being is historically constituted as experience; that is, as something that can and must be thought.” (Foucault 1978a: 7).





� Anthropologists have assumed ethnicity as a core preoccupation of their discipline. It is not by chance that in the French tradition the term ethnology has been more frequent than anthropology to refer almost to the same discipline that British and American academics have defined as anthropology —social and cultural, respectively. Similar to kinship or mythology, ethnicity has been a place of naturalness for anthropologists in the sense that no one asks if it constitutes a pertinent object of anthropological discipline.





� Foucault states that to analyze these relations between knowledge and power there are four rules that rather than methodological imperatives, are ‘cautionary prescriptions’ to take into account:


“[…] four rules to follow. But these are not intended as methodological imperatives; at most they are cautionary prescriptions.


1. Rule of immanence


[…] Between techniques of knowledge and strategies of power, there is no exteriority, even if they have specific roles and are linked together on the basis of their difference. We will start, therefore, from what might be called ‘local centers’ of power-knowledge […]


2. Rules of continual variations


[…] The ‘distribution of power’ and the ‘appropriations of knowledge’ never represent only instantaneous slices taken from processes involving, for example, a cumulative reinforcement of the strongest factor, or a reversal of relationship, or again, a simultaneous increase of two terms. Relations of power-knowledge are not static forms of distributions, they are ‘matrices of transformations’ […]


3. The rule of double conditioning


 […] one must conceive the double conditioning of a strategy by the specificity of possible tactics, and of tactics by the strategic envelope that makes them work […]


4. Rule of the tactical polyvalence of discourses 


[…] we must conceive discourse as a series of discontinuous segments whose tactical function is neither uniform or stable. To be more precise, we must not imagine a world of discourse divided between accepted discourse and excluded discourse, or between the dominant discourse and the dominated one; but as multiplicity of discursive elements that can come into play in various strategies.” (1978a: 98-100).





� In Foucault’s words: “These points of resistance are present everywhere in the power network. Hence there is no single locus of great Refusal, no soul of revolt, source or all rebellions, or pure law of revolutionary. Instead there is a plurality of resistances […]” (1978a: 95-96). 





� Foucault put it in the following terms: “[…] this power over the life evolved in two basics forms; there forms were not antithetical, however; they constituted rather two poles of development linked together by a whole intermediary cluster of relations. One of these poles –the first to be formed, it seems— centered on the body as machine: its disciplining, the optimization of its capabilities, the extortion of its forces, the parallel increase of its usefulness and its docility, its integration into systems of efficient and economic controls, all this was ensured by the procedure of power that characterized the disciplines: an anatomo-politics of the human body. The second, formed somewhat later, focused in the species body, the body imbued with the mechanisms of life and serving as the basis of the biological processes: propagation, births and morality, the level of health, life expectancy and longevity, with all the conditions that can cause these to vary. Their supervision was effected through an entire series of interventions and regulatory controls: a bio-politics of the populations. The disciplines of the body and the regulation of the population constituted the two poles around which the organization of power over life was deployed” (1978a: 139).





� For a critical study of Foucault’s approach on race and racism, see Stoler (1997).





� These processes have been studied for the case of modern nations and nationalism by Hobsbawm ([1983] 1997) and by Anderson ([1983] 1991) respectively.





� It is pertinent to cite the complete paragraph to make evident how Foucault marked his own theoretical emphasis: “A theoretical shift had seemed necessary in order to analyze what was often designated as the advancement of learning: it led me to examine the forms of discursive practices that articulated the human sciences. A theoretical shift had also been required in order to analyze what is often described as the manifestation of ‘power’; it led me to examine, rather, the manifold relations, the open strategies, and the rational techniques that articulate the exercise of powers. It appeared that I now had to undertake a third shift, in order to analyze what is termed ‘the subject.’ It seemed appropriate to look for the forms and modalities of the relation to self by which the individual constitutes and recognizes himself qua subject. After first studying the games of truth (jeux de verité) in their interplay with one another, as exemplified by certain empirical sciences in the seventeenth and eighteenth centuries, and then studying their interaction with power relations, as exemplified by punitive practices —I felt obliged to study the games of truth in the relationship on self with self and the forming of oneself as a subject, talking as my domain of reference and field of investigation what might be called ‘the history of desiring man.’ “ (1985: 6).





� I am following here his lecture The Culture of the Self, at Berkeley on April 12 1983. The complete lecture is online: (http://sunsite.berkeley.edu/VideoTest/foucault-cult1.ram).





� In Hall’ words: “By the term ‘articulation,’ I mean a connection or link which is not necessarily given in all cases, as a low or a fact of life, but which requires particular conditions of existence to appear at all, which has to be positively sustained by specific processes, which is not ‘eternal’ but has constantly to be renewed, which can under some circumstances disappear or be overthrown, leading to the old linkages being dissolved and new connections —re-articulations— being forged. It is also important that an articulation between different practices does not mean that they become identical or that the one is dissolved into the other. Each retains its determinations and conditions of existence. However, once an articulation is made, the two practices can function together, not as an ‘immediate identity’ (in the language of Marx’s 1857 Introduction) but as ‘distinctions within a unity’ ” (1985: 113-114).





�  “Ethnicity is the term we give to cultural features —language, religion, custom, traditions, feelings for ‘place’— which are shared by a people” (Hall 1992: 617).





� “Race is discursive, not a biological category. That is to say, it is the organizing category of those ways of speaking, systems of representation, and social practices (discourses) which use a loose, often unspecified set of differences in physical characteristics —skin color, hair texture, physical and bodily features, etc.— as symbolic markers in order to differentiate one group socially from another.” (Hall 1992: 617). In another passage his definition of this notion of race are clearly Foucaultian: “[...] race is indeed a sociohistorical concept, not a transhistorical discourse grounded in biology, then it must function not through the truth of the ‘biological referent’ but as a discursive logic. That is to say, as a logic in which, of course, the biological trace still functions even when it’s silent, but now, not as the truth, but as the guarantor of the truth. That is a question of discursive power. Not a question of what is true, but what is made to be true. Such is the way in which racial discourses operate. To use a familiar Foucault phrase, it is a ‘regime of truth.’ I want to insist that its logic is discursive in this sense, that racial discourses produce, mark, and fix the infinite differences and diversities of human beings through a rigid binary coding. That logic establishes a chain of correspondences both between the physical and the cultural, between intellectual and cognitive characteristics; it gives legibility to a social system in which it operates; it allows us to decipher different signifiers from the racial fixing of the signifier ‘race’; and through that reading it organizes, regulates, and gives meaning to social practices through the distribution of symbolic and material resources between different groups and the establishment of racial hierarchy” (Hall 1998: 290).





� And they are not the only ones —class and gender are others noted by Hall (1985: 110, 111), but nation, age, ‘normality’ and place might be added to this set of discursive practices and subjectivities that have inscribed and fractured in multiple and contradictory ways the field of many social formations.





� It is pertinent to bear in mind that in many occasions anti-racism is just an inversion of the terms of racism keeping the same strategy: […] Consequently the discourse of anti-racism had often been founded on a strategy of reversal and inversion, turning the ‘Manichean aesthetic’ of colonial discourse upside-down” (Hall [1989] 1996c: 445).





� In another place, he introduced an interesting variation of this definition: “By ideology I mean the mental frameworks —the languages, the concepts, categories, imaginary of thought, and system of representations— which different classes and social groups deploy in order to make sense of, define, figure out and render intelligible the way society works” (Hall 1996g:26).  





� Thus “A particular ideological chain becomes a site of struggle, not only when people try to displace, rupture or contest it by supplanting it with some wholly new alternative set of terms, but also when they interrupt the ideological field and try to transform its meanings by changing or re-articulating its associations, for example, from the negative to the positive” (Hall 1985: 112). 





� In a more general framing, Hall argues against the basis of any kind of methodological individualism:  “We are always constructed in part by the practices and discourses that make us, such that we cannot find within ourselves as individual selves or subjects or identities the point of origin from which discourse or history or practice originates” (1989: 11).





� Identification is perhaps one of the central concepts through which might be explained the various individual ‘responses’ to the positions produced by certain ideological formations: “In common sense language, identification is constructed on the back of a recognition of some common origin or share characteristics with another person or group, or with an ideal, and with the natural closure of solidarity and allegiance established on this foundation. In contrast with the ‘naturalism’ of this definition, the discursive approach sees identification as a construction, a process never completed —always ‘in process’. It is not determined in the sense that it can always be ‘won’ or ‘lost’, sustained or abandoned. Though not without its determinate conditions of existence, including the material and symbolic resources to sustain it, identification is in the end conditional, lodged in contingency. Once secured, it does not obliterate difference […] Identification is, then, a process of articulation, a suturing, an over-determination not a subsumption [...] Like all signifying practices, it is subject to the ‘play’ of différance. It obeys the logic of more-than-one. And since as a process it operates across difference, it entails discursive work, the binding and marking of symbolic boundaries, the production of ‘frontier-effects’. It requires what is left outside, its constitutive outside, to consolidate the process.” (Hall 1996e: 3).





� Needless to say that this notion of ‘ontogenesis’ is not an attempt to introduce through the ‘back door’ an essentialist approach.  On the contrary, by this notion I try to engage, in the domain of the being, the critique that Hall made to a certain phenomenological perspectives which take for granted the experience as philosophical core stone: “It is in and through systems of representation of culture that we ‘experience’ the world: experience is the product of our codes of intelligibility, our schemas of interpretation. Consequently, there is no experiencing outside of the categories of representation or ideology” (Hall 1985: 105).





� The politics of representation is not circumscribed to identities. Indeed, the politics of representation transverse ‘reality’: “There is no escape from the politics of representation, and we cannot wield ‘how life really is out there’ as a kind of test against which the political rightness or wrongness of a particular cultural strategy or text can be measured.” (Hall [1992] 1996d: 473). Broadly, for Hall this concept is related in different ways with the categories of ‘ideology,’ ‘hegemony’ and ‘common sense.’ However, an analysis of these theoretical connections transcend the scope of this chapter. 


  


� “Precisely because identities are constructed within, not outside, discourse, we need to understand them as produced in specific historical and institutional sites within specific discursive formations and practices, by specific enunciative strategies. Moreover, they emerge within the play of specific modalities of power, and thus are more the product of the marking of difference and exclusion, than they are the sing of an identical, naturally-constituted unity- an ‘identity’ in its traditional meaning (that is, an all-inclusive sameness, seamless, without internal differentiation)” (Hall 1996e: 4).





� “The past is not waiting for us back there to recoup our identities against. It is always retold, rediscovered, reinvented. It has to be narrativized. We go to our own pasts though history, through memory, through desire, not as a literal fact” (Hall 1997b: 58).





� “So the relationship of the kind of ethnicity I’m talking about to the past is not a simple, essential one —it is a constructed one. It is constructed in history, it is constructed politically in part. It is part of narrative. We tell ourselves the stories of the parts of our roots in order to come into contact, creatively, with it. So this new kind of ethnicity —the emergent ethnicities— has a relationship to the past, but it is a relationship that is partly through memory, partly through narrative, one that has to be recovered. It is an act of cultural recovery [...] It is an ethnicity that cannot deny the role of difference in discovering itself” (Hall 1989: 19).





� Here he is following Gramsci. In other articles, he has defined the concept of culture making other kind of connections: “[...] culture [...] constitutes the terrain for producing identity, for producing the construction of social subjects. It is one of the social conditions of existence for setting subjects in place in historical relations, setting them in place, in position. They are unable to speak, or to act in one way or another, until they have been positioned by the work that culture does, and in that way, as subjects they function by talking up the discourses of the present and past. It is that taking up positions that I call ‘identities’ “ (Hall 1998: 291).








Notes





� The Colombian Pacific comprises the country’s westernmost strip, 810 miles long from Panama to Ecuador, with an approximate area of 27,500 square miles between the Pacific Ocean and the western Mountain Range. It consists of a system of alluvial plains gently broken by small hills and, more abruptly, broken by the Baudo mountain range. The Atrato basin empties into the Atlantic Ocean, while all the other waterways run into the Pacific. An east-west orientation prevails, therefore, in most of the rivers. A marsh system is associated with the Atrato basin in the lowland areas. The Baudo mountain chain causes the coast line on the north to be narrow and cliffy, while on the south, coves, estuaries, and mangrove swamps dominate the landscape. The Colombian Pacific, besides being one of the most humid coastal areas in the world, because of the density and variety of its flora and fauna is also known as one of the regions with the highest biodiversity on the planet.


Indigenous (Embera, Waunana, Eperara-Siapidara, Kuna and Awa) and black groups have long inhabited the Colombian Pacific. The current indigenous groups are the survivors of the confrontation with Europeans who explored and appropriated those areas in the Pacific perceived as having potential for gold mining. The indigenous people were decimated by the Spaniards and in some areas offered tenacious resistance until the 19th Century (Aprile-Gniset 1993). The present black communities of the Pacific are descendants of enslaved Africans who were brought to the region since the 17th Century to mine gold (Sharp 1970). Demographically, African-Colombians represent more than 90% of the population in the Pacific, while the various indigenous groups make up about 5%. Thus almost the entire population of the Pacific consists of members of these ethnic groups.


Since the colonial period, the Colombian Pacific has been the site of successive extractive cycles: gold, rubber, ivory nut palm, mangrove bark, and timber have been the objects of intense exploitation rushes to satisfy demand in foreign markets (Whitten 1974). Throughout the history of extraction in these forests, the era of timber industry —which has developed since the turn of the century— has constituted perhaps one of the most dramatic chapters because of its environmental and human effects. 





� The Transitory Article 55 (AT-55) defined the creation by the government of one special commission, with the participation of the activists that represented the communities involved, in order to study the terms of a law, the object of which would be to recognize the collective propriety over the lands of the Colombian Pacific of these communities that have inhabited this region, according with their traditional production practices. This law would also define the mechanisms of state protection of the cultural identity and economic rights of these communities. This transitory article could also apply to other black communities in the country that have similar conditions as those living in the Pacific region.





� M-19 Democratic Alliance (Alianza Demócratica M-19) is the political party that resulted from the demobilization of an important guerrilla group (M-19) that negotiated with the government one year before the election of the National Constituent Assembly and one important condition was the realization of this Assembly in order to transform the Political Constitution.





� This territorial and economic model was configured during the colonial system as an ecological and cultural strategy of construction parallel to the spatial model imposed by the Hispanic logic around the Reales de Minas (West 1957). During the colonial period, the Spaniards only partially and tardily controlled the middle and the upper part of the rivers in which they could find gold. The rest of the Pacific region, abundant in impenetrable forests and mangroves, was inaccessible to Colonial control.


In their exploitation of the alluvium mines, the Spanish used crews of enslaved people of African origin, and reduced a part of the indigenous population by means of the “Corregidor de Indios”, an idea that encouraged the use of indigenous labor in agricultural, transportation, canoe and housing manufacturing works throughout the colony. At a very early stage, the slave run-away and self-manumission processes consolidated an important population of libres (Sharp 1970). These libres, under the influence of mining centers, moved away from the mining centers to spaces outside of the colonial reign, and so began to emerge a novel model of territorial appropriation. The crisis of the slavery based mining system and the consequent legal emancipation of enslaved people by the mid 19th century strengthened these communities of blacks and consolidated their territorial and economic model.


This model was characterized by dispersed settlements along rivers by family groups that used different ecological niches based on a multi-choice productive system (Whitten 1974). From the coast to the low and middle part of rivers, exchange networks for the different products were established. Fish, shellfish, and other products like coconut, obtained by family groups settled in the river mouths and coastal lines, were exchanged for plantains, rice, and chontaduro (a kind of palm), cultivated in the middle and high areas of the rivers. Local manufactured products such as viche (domestic rum) and cocadas (sweets), were also exchanged in these networks. Commodities obtained in the small and mid-sized commercial centers, such as salt, machetes, and oil, were acquired through the selling of gold, rubber, or ivory nut palm, and then introduced in these product-exchange networks. The traditional mobility of settlers, who depended on relationship and godparent ties, established the limits of these networks that would configure local systems interconnecting several rivers.





�  “El discurso inaugurado en el medio Atrato en la mitad de los ochenta encuentra su síntesis en el Artículo Transitorio 55, allí se revela la aspiración del campesinado del Pacífico, de las organizaciones nacidas en los ríos, de los pobladores que desde los bosques de las tierras bajas prefiguran un mundo para generaciones futuras. El Artículo transitorio no habla para los pobladores  urbanos, no dice de los grupos negros que habitan las grandes ciudades, tampoco de los que se diseminan a lo largo de la geografía nacional, no lo puede decir, para ello sería necesario que la historia fluyera por otro camino distinto y los grupos negros de la nación se descubrieran juntos para trasegar en el intento de construir otra identidad.”





� In order to grasp a more detailed analysis of the relationship between missionaries and the emergent organizations, see Kittel (2001) and Rivas (2000).





� I would say that in the particular sense that I defined black ethnicity, this is the first organization of the whole Americas that makes this sort of ethnic claims. However, for support this statement requires a comparative study that obviously is beyond the scope of this paper.





� Project of Agricultural and Rural Integral Development (Desarrollo Integral Agrícola y Rural, DIAR).








Notes





� See footnote 8 of Chapter II. 





� The text initially presented to the National Constituent Assembly stated: “Derechos de los grupos étnicos- El Estado garantiza a las comunidades negras el derecho a los territorios rurales tradicionalmente ocupados por ellas. La ley reglamentará su régimen con el fin de preservar la identidad cultural, caracterizar sus formas de propiedad, fomentar su desarrollo económico y social, de acuerdo con sus características.”





� Acta 006, Comisión Especial para las Comunidades Negras.





� “Considero [afirmaba el viceministro de gobierno] que en la propuesta de las comunidades, donde dice que esta ley «es el reconocimiento de los derechos territoriales, económicos, sociales, culturales y políticos» de las comunidades negras de Colombia, al igual que lo dispuesto en el artículo 2o, resume el punto central de la diferencia de criterios porque a nuestro juicio esta comisión debe ocuparse, tal como lo dice la Constitución, a estudiar el desarrollo del Artículo 55 transitorio, para reconocer unos derechos, no a todas las comunidades negras, sino a aquellas que han venido ocupando tierras en zonas ribereñas de los ríos de la Cuenca del Pacífico. De modo que la discusión radica en determinar cuál es el alcance de la ley. El proyecto presentado por el Gobierno busca desarrollar en Artículo 55 Transitorio, que es claro en decir que se debe expedir una ley que les reconozca a estas comunidades  el derecho sobre la propiedad colectiva, en las áreas a las que se refiera la misma ley. Y, según el artículo, debe reconocer a unas comunidades específicas, como consta en las actas de la constituyente [...] no a todas las comunidades negras del país [...] Esta ley debe regular además, de acuerdo con el Artículo 55 Transitorio, los mecanismos para la protección de la identidad cultural y mecanismos para el fomento de su desarrollo económico y social. También hace referencia al artículo que esta norma se deba aplicar a otras zonas del país que presenten similares condiciones, es decir a las zonas que se refiere el AT-55, es decir, a las zonas ocupadas por comunidades negras en tierras baldías, rurales, ribereñas, que tengan unas prácticas tradicionales de producción, en forma colectiva” (C.E. Abril 30-mayo 1 y 2. Acta 007. p13).





Notes





� By south Colombian Pacific I mean the coastal Pacific of Nariño’s department because the departmental frame has had a certain relevancy in organizational terms as well as from the state bureaucracy for the ethnic question of the black community. Therefore, I will use synonymously either South Pacific or Pacifico nariñense. Nevertheless, I do not mean that the south Pacific limits itself to Nariño’s department. On the contrary, if at some moment this notion was applied from ethnographic or historical perspective, undoubtedly it would be necessary to extend the limits of the Pacifico nariñense, even including part of the Esmeraldas Province in Ecuador.


� Why the ethnicization of blackness was first produced in the north Pacific and not in the southern Pacific is related with the particular juncture in the north, in which missionaries and scholars support a process of organization in particular conditions of loss of access to natural resources following the experience of their indigenous neighbors. I have already presented in the first chapter a broad picture of this juncture. For more details see Khittel (2001) Pardo (1996, 1997), Sánchez, Roldan and Sánchez (1993) Villa (1998, 2001), Wade (1992, 1995), and Wouters (2001).





� The Tumacazo was an important civil revolt in 1987 motivated by the inefficiency and non existence of public services, the corruption of the political class and the abandonment the city of Tumaco on the part of the Colombian State. 





� The Festival of the Currulao has been held in Tumaco since the end of the eighties with the aim of cultural recovery of dances, musical instruments and other oral expressions that the organizers conceive of as ‘traditional’ of the ‘black culture’.





� Betismo is a political current led by two generations of a famous family  (Escruceria) for having developed from the middle of the present century the most powerful political clientele of the Pacific nariñenese.





� There are other important mediations such as the state and the capitalists. For an analysis of them in the same region see Agier and Hoffman (1999) and Oslender (2001). For a detailed study of the mediation of the missionaries in one organization of this southern Pacific region (Acapa) see Rivas (2000, 2001).  For an insightful ethnography of the local relationships between the state and the ethnic organization in the Pacific lowlands see Pardo and Alvarez (2001).





�  “Nosotros vemos que nuestra misión no es estrictamente religiosa, sino en todo lo que ayude al desarrollo integral de la comunidad. Entonces vimos claramente que si no había quién, nosotros teníamos que trabajar por el lado organizativo.”





� “[…] Armamos la primera asamblea que fue en Las Marías, en el río Satinga. Asistió mucha gente, yo calculo que eran al rededor de unas setenta personas. Nosotros pusimos la comida y la gente se transportó por su cuenta. Nosotros desde la parroquia invitamos a esa reunión. En esta asamblea se les expuso qué era el Artículo Transitorio 55. Allá llevamos a un muchacho que estaba estudiando abogacía, después él se fue a Tumaco […] Él nos ayudo en la presentación del tema desde el punto de vista jurídico. Todo fue en un plano muy rudimentario, porque aquí no han existido organizaciones. Las juntas de acción comunal por aquí, eso no ha funcionado. Los Usuarios Campesinos es una cosa nominal. Las juntas de padres de familia de las escuelas es lo único que funciona, una vez al año para comenzar y después al fin del año para terminar. Hay mucha solidaridad, pero no hay organización, no había organización. Las primeras organizaciones en serio fueron estas […] La cosa fue así, las veredas eligieron un representante y después nos reunimos los representantes de las veredas y allí nombramos el presidente […] Lo usual en estas juntas, presidente, vicepresidente, secretario, vocal, como en las juntas de acción comunal. Con esta asamblea se fundó Orisa, incluso se escogió el nombre. Después de eso fue la asamblea aquí en Sanquinga. Ahí no pude estar […] pero ya estaba todo montado y los otros hermanos hicieron la asamblea, similar a ésta. Después hicimos la de Calabazal. Después yo promoví la del pueblo de Mosquera, Opromo. Me acuerdo mucho, me fui reuniendo, promovía reuniones por barrios, después hice una reunión, se eligió y eso ha funcionado muy poco. Después hicimos la de Odemap, en Satinga […]”





� About the history of Cimarron National Movement see Wade (1995) and Pardo (in press).





�  “El único ente administrativo que nos apoyaba era la Iglesia. Y eso le damos las gracias a la Iglesia. Monseñor Gustavo nos brindó todo su apoyo, los párrocos que llegaron aquí también. El Padre Ricardo, el Padre Juan y ahora que llegó el Padre Alex, que se nos dio de lleno. Y gracias a eso nosotros hemos podido salir adelante.”





� Entonces, nosotros nos cogimos el Artículo Transitorio 55, lo estudiamos, y nos hemos dado a divulgarlo, a desplazarnos por los ríos, los que estaban en Satinga, por el río Satinga, el padre Secallina que estaba en el Charco por el río Tapaje, por el río Mataje, por Iscuande, por la Tola.  El padre Garrido y la hermana Bernarda ya venían con un proceso anterior a ese y con un proceso organizativo anterior a todo este proceso, que fue la junta pro-defensa del Patía Viejo, y él como era muy estudioso, el padre Garrido, de las comunidades negras, de la historia un poco del Africa, él ya había empezado a trabajarle a la gente  la lucha por el derecho a la tierra, entonces ese fue un proceso como anterior. Ellos también se dieron a la divulgación del AT-55, la organización que ya existía tomó cuerpo, más con este Artículo Transitorio 55, y los demás apenas comenzábamos a divulgarlo, eso fue en el 91, empezamos a divulgar, a desplazarnos por el río Patía grande, otra hermana Luz Mery Rengifo que estaba en el río Mira se desplazó por el río Mira, y el padre Garrido y la hermana Bernarda  por el Patía viejo y el río Telembí, por donde podíamos no.  Y fruto de ese proceso de divulgación surgieron organizaciones campesinas.  Pues ahí como te digo surgieron organizaciones de base pero campesinas, Asomira, Acapa, Onepe, .... Sí, todas formadas por la iglesia, Asoproven en la carretera, junta pro defensa que ya estaba, y se metieron otras, de Barbacoas sobre todo, que ya estaban antes y que también acogieron la lucha: Camino Sindagua y Fundación Chigualo, cogieron pues como la causa de la defensa del territorio.” (Yolanda Cerón, Coordinadora de Pastoral Social del Vicariato de Tumaco, citada en Rivas 2000: 8-9).





� See footnote 5.





� The notion of paisa defines a person from the interior of the country —especially from the regions of Antioquia and Valle del Cauca. By extension, this term applies to people with ‘white’ features, sometimes including foreigners, who cannot qualify for the categories of serrano or culimocho. Serrano is someone from the Pasto region in the Andes. Culimocho is the ‘white,’ supposed descendants from European shipwrecked people, who have inhabited small settlements as fisherman for generations in the Pacific, such as the coasts of Vigía, Mulatos and San Juan de la Costa.





� Comisión Consultiva Municipal Pro-Etnia negra (Común)





� I do not want to argue that all the black people in the Pacific region had ‘erased’ their oral memories about slavery or their African origin. On the contrary, there are places in which those articulations have been made. For example, for the case of El Charco the oral tradition registers the last master of the region, but as Almario (2000) has demonstrated this register is much more complex and polysemic than at first glance one would assume.  In a recent thesis, Oslender (2001: 177) quoted a report from a state institution in which the ‘community’ in river San Francisco had a oral memory about slavery: “ ‘The cultural memory of the communities [of the river San Francisco] speak of the slave uprising in Cascajero, when the slaves used the absence of their master Julián to stage a rebellious attack throwing the kitchen and work instruments into the river and onto its beach. When the master saw this mess he called the place Cascajero [a mess]. That’s how the community got its name. (INCORA 1998c, point 2.1; my translation).’ “ Nevertheless, this ‘erasure’ from oral tradition of slavery and African origin had been a wide spread process. Needless to say that the explanation about this uneven ‘retention’ of African origin and slavery is beyond the scope of this paper. 





� Interview by Oscar Almario and the author with Nelson Montaño, president of Orisa (Organization of Satinga River), Bocas de Satinga, November 24th 1998. “[...] el taller [...] empezó con un video presentando la forma en que la gente vivía allá en el África, luego el trasteo que se le hizo a las comunidades negras, la forma en que la gente venía amarrada, que los latigaban, que le hacían esto, que los torturaban, todo el cuento. Lastimosamente había gente que soltaba lagrimas al escuchar eso porque no sabían. Yo fui uno hermano que yo lloré cuando vi esa vaina [...]”





� Interview by Oscar Almario and the author with Father Alex Jiménez del Castillo, activist of Organichar (Organization of Black Communities of El Charco). El Charco, November 21st 1998. “[…] Empezábamos comentando que acá en América no había negros, eso se les comentaba y llamaba la atención porque no conocían esa parte de la historia. Se trabajo mucho esa parte de la historia, claro. Para mucha gente eso era nuevo, algunos tenían una noción, pero como ahí estaba el casete donde narran crudamente como venían en los barcos, cómo era que los tiraban al agua, cómo los metían, eso les llamó la atención, les pareció horrible y más cuando uno les decía, por ejemplo, les mencionaba apellido. Por ejemplo, ustedes los Carabali: Carabali es un grupo étnico de allá, es una tribu de allá de África. Los Lucumi son descendientes de los Lucumi, esos son apellidos africanos. Eso a la gente le llamaba la atención.”





� Elsewhere I exposed the deeply woven local identities of Satinga River, in the Colombian Pacific region (Restrepo 1996).





� This labor has not been simple and is far from being finished. There are many zones where this labor has been less intensive than others, multiple are the dynamics of hybridization and confrontation with local knowledge. Thus, when I speak about ethnicization, I do not consider that it has been led to an end with equal intensity and with the same effects in all the levels. In order to have an image more according to what has happened in the south Pacific Ocean, I would say that depending on the different places and levels this ethnicization has spread out with major or minor intensity, managing in an unequal way to restore this economy of visibilities of black community as ethnic group.





� In this sense, Peter Wade argues: “Capitalism works from difference and reproduces difference –the differences it works on include those of gender, race, class and ethnicity, as well as locality. Difference, as well as sameness, is at the heart of the projects of production and domination.” (1999: 83).





� “Los primeros habitantes del río Patia Viejo fueron tribus indígenas como los Sindaguas,  Barbacoas, Chipanchicas, Iscuandé. Ellos defendieron hasta lo posible sus territorios de los españoles que empezaron a llegar y fundaron de minas y poblados para sacar el oro de los ríos Telembí y Patía; durante varios siglos, los Sindaguas asolaron la región y se organizaron expediciones para perseguirlos. En 1610 don Francisco Sarmiento Sotomayor fundó el pueblo de Santa María del Puerto de Barbacoas. En 1637 terminan el camino que llegaba hasta el puerto de Santa Bárbara –que después se llamó Tumaco— y por allí llegaron toda clase de mercancías y hombres a la región. Los españoles trajeron esclavos negros para trabajar en las minas de oro. Con el trabajo de los esclavos los amos de Popayán, Quito y Barbacoas se enriquecieron mucho y Barbacoas se convirtió en un pueblo importante de mucho movimiento comercial. 


Al municipio de Magüí Payán empezó a llegar gente por ahí en el año 1743 a trabajar en las minas. El amo de esas minas se llamaba Pedro Quiñones, por eso ese apellido es tan común en nuestro territorio, porque él le daba su apellido a los esclavos que trabajaban en sus minas. Muchos negros se escaparon para liberarse del yugo de la esclavitud y viajaron por los ríos Patía y Patía Viejo buscando tierras buenas para la agricultura y empezar una nueva vida como hombres libres.


Para poder sobrevivir en los nuevos territorios, los negros aprendimos de los indios a manejar el bosque, porque ellos conocían perfectamente las tierras donde habían vivido durante siglos. Así fue como los antepasados de las comunidades negras que hoy habitamos el río Patia Viejo levantaron sus fincas con la esperanza de construir un mejor futuro para sus familias, y se dedicaron a cultivar la tierra, cazar y pescar, recoger frutos del bosque y aprovechar los recursos naturales para la subsistencia y para venderlos en los mercados de Tumaco y Barbacoas.


Como el negro llegaba por el río, lo primero que hacía era abrir un claro en la orilla para levantar el rancho [...] Poco a poco, se fueron organizando los primeros caseríos, donde la gente se reunía para solucionar colectivamente sus necesidades, como la escuela y lograr así mejores condiciones de vida. Así empezaron a organizarse y formaron las comunidades que hoy en día habitan las orillas del río Patía Viejo.”





� “Los procesos de construcción y reconstrucción de los africanos llegados a América, en territorios nuevos y en condiciones de esclavos en un primer momento y de libres en un segundo, han dado como resultado una apropiación de los territorios y la construcción de elementos culturales diferenciados de una cultura propia, que a través de la historia de este país se ha consolidado y fortalecido de una manera autónoma, de tal forma que ha logrado cohesionar alrededor de una cosmovisión y unas practicas de vida comunes y colectivas, a las Comunidades Negras.” 





� This dense weaving of memory, identity and power has been theorized recently for the Latin American context with the notion of politics of culture (Alvarez, Dagnino and Escobar 1998).





� Sajo (Camosperma panamensis) is a species very common in the region and the most used in the region for the timber extraction. 





� These data are from one of the documents of the Organization Pro-defense Junta of Patia Rivers: “Tenencia de la tierra, practicas tradicionales de producción y otros documentos, No 5”, donde se elaboran las conclusiones y transcribe algunas de las discusiones de los talleres realizados en el río Patía.”-- Póngase la mano en el corazón y digan si la madera está igual de cerquita ahorita que hace diez años. Y me han a decir ahorita yo la corto y esa sale. ¿Hace diez años donde estaba la madera y donde está ahora? – preguntó nuevamente el abogado.


--¿Hace cuánto que estamos cortando madera y no se ha acabado? Respondió preguntando un señor de la comunidad.”





� This process involved not only the local organization, but also the Tumaco’s Church, the Colombian Institute of Anthropology and the PNR (National Project of Rehabilitation), 





� “Creo que el hombre negro en general tiene una intima relación con la naturaleza porque sin ella no existe: no respira, no come, no trabaja, no se viste, no vive en casa, no pisa la tierra, no va a las lagunas, no utiliza el río, ni tampoco extrae el oro, ni la madera.


Desde 1960 en adelante, a pesar de las oportunidades que le ha dado al hombre negro relacionarse con la naturaleza boscosa para sacarla al comercio, también lo ha llevado a la infamia mental pues por un árbol que no ha sembrado, llega a matar; siendo que antes de llegar las industrias madereras no había estos conflictos.


Esta relación del hombre con la naturaleza se ha venido deteriorando cada vez más, al punto de que el hombre actual no esta respetando la naturaleza, porque por talar el bosque buscando sustentarse, lo está acabando indiscriminadamente. Sabe que la vida la da la madre naturaleza, pero por buscar para vestirse y conseguir un desarrollo más digno en términos monetarios, no solo ha terminado con la vida de árboles y animales sino también con la vida de otros seres que tienen vida, porque esta relación no ha tenido reglamento de conservación.” 





� “Tradicionalmente las comunidades negras han mantenido una relación armónica con la naturaleza, siendo parte integral de la misma. Es así como ésta se funda en una comunión permanente con la tierra, el mar los ríos y los demás elementos de la naturaleza [...] En las zonas rurales además, la relación Hombre/Naturaleza es la que ha permitido la conservación de medio ambiente.”





� The category of animal is not equal to that in the Linnaean taxonomy; then a bird, for example, is not an animal.





� Obviously, these practices are not timeless. They have been historically developed for these local populations and they are in process of transformation. Elsewhere I analyzed this issue (Restrepo 1996).





� It is a level of analysis that escapes scopes of this article. Nevertheless, as it has been noted , here there is an interesting vein that might be explored —the local polyphonies of the ethnic subject.





� This text is written in 19th century Spanish. “El negro desnudo, o con solo una paruma o gayuco, es el habitador de esas tierras feraces, las que no conoce mas que en el corto trecho marjinal de los rios, en donde tiene su choza. Sus cultivos se reducen a unas pocas matas de plátano, caña, yuca, cacao i algo de maiz, el cual riega en el monte, para luego que esté nacido cortar los árboles pequeños i en seguida los grandes. Es en medio de este bosque abatido que prosperan, crecen i maduran las plantas de maiz, apiñadas como si fuesen de trigo. El maiz, sinembargo, se da pequeño i en pequelas mazorcas, como tiene que ser con semejante sistema, solo pecualiar de esta rejion.


Más no es solo la ocupación de los sembrados lo que constituye el trabajo del negro, pues éstos son insignificantes: el principal es la esplotacion de los rios i quebradas, para sacar de en medio de la arena i las piedras las particulas de oro i platina que arrastran casi todos, i que darian un gran producto si la voluntad correspondiese a la fuerza del trabajador. Nacido i creado éste en la soledad de las selvas, no conocia otra voluntad que la del amo o mayordomo que lo hacia trabajar; mas desde que éste faltó, no conoció ya ninguna otra, i no es perverseverante en la fatiga. Empero, la verdad es que no tiene por qué trabajar. El pl´tano le da profusamente pan, los rios pescado i las selvas tatabros i saínos; acosado por el hambre, se contenta con una mazorca de maiz o un par de plátanos, i solamente por gusto o diversión se dedica a la cacería i a la pesca.”





� Which is outside the intentions of the present paper since it would lead us to exploring the relations of the politics of alterity beyond its last expression in the ethnicization of black community in order to analyze the transformations, overlappings, antagonisms and hybridizations with previous regimes of visualization in which have emerged objects outlined in categories such as ‘race’, ‘caste’ and ‘nation’ (the latter in the sense of the century XVI and XVII). For an analysis of ‘racialization of the culture’ and ‘culturalization of the race’ in Latin America, see Marisol de la Cadena (2000) and Peter Wade (1997).





� There are two studies about how this process of invention of tradition has operated in the Festival of Currulao case (Agier 1999, Aristizabal 1998). 





� Interview by Manuela Alvarez with don Porfirio Becerra, November 26th 1998. Tumaco. Don Porfirio Becerra is one of the activists with the most experience in the south Pacific. He was an important leader of Anuc, founding member of Coopalmaco (nowadays Communitarian Council ‘Cortina Verde Nelson Mandela’) and one of the first interested in the organizational process of Black Community in Tumaco. “Yo creo que ese término de etnia es más bien un término de los blancos para marcar una diferencia porque cuando se habla de etnia no se dice de etnia blanca, sino etnia indígena, etnia negra, hasta ahí llega, de ahí las otras son razas. Yo pienso que esa es una separata que se hace ahí. Que por ser negros o ser indígenas ya no somos raza sino etnia [...]”





� This place is not by chance, but it expresses the diverse locations that in the structure of alterity have been occupied by indigenous and black people (Wade 1997, 1999).





� Interview by Oscar Almario and the author with Father Alex Jiménez del Castillo, member of Organichar. El Charco, November 21st 1998. “Esta experiencia [se refiere a la participación en Organichar] me ha servido para entender mas lo indígena. Acá es un espacio donde la gente habla desde lo étnico, se habla como grupo étnico, que es un discurso que yo no manejaba porque los indígenas lo hacían. Era extraño. En este espacio, donde yo soy de los espacios privados, donde hablamos de lo nuestro, donde se habla de territorio a nivel de cuencas, es un cuento que mucha gente de acá de El Charco no lo maneja. Eso no lo maneja todo el mundo. Eso lo maneja un poco de campesinos, gente que esta en este proceso organizativo, los demás no. Sean los concejales, la gente aquí maneja un discurso diferente a los que estamos metidos en el cuento. Entonces, claro, cuando yo me metí entendí más lo indígena. Entendía más lo indígena, entendía porque ellos lucharon por el conocimiento, los celos con sus saberes, ehh porque ellos tan arraigados a la tierra, entendí muchas cosas que yo no las entendía […] Y también, el proceso que me toco seguir con la gente para que la gente entendiera que [yo] era negro.”





� Interview by Oscar Almario and the author with Reinelda Perlasa, president of Organichar. El Charco, November 22nd 1998. “Nosotros no los conocíamos a ellos, [se refiere a Carlos Rosero y la gente de buenaventura]. Con los de Satinga tampoco éramos conocidos antes del proceso [...] Tampoco nos conocíamos con la gente de Tumaco [...] con los compañeros que ahora tenemos buena relación, no sabíamos quienes eran.”





� Palenques were the places in which the runaways lived. They defended these places from the attacks of the slavery agents and recreated their lives and social organization in freedom. 





� “¿Qué es el Palenque territorio negro en Nariño? Es el gran territorio de las comunidades negras, es un espacio para la construcción de la libertad y el crecimiento cultural. La construcción del Palenque es un proceso que parte de las organizaciones étnico-territoriales, quienes construyen autoridades e instancias internas que posibilitan un gobierno propio dentro de su territorio. Satinga –1996.” Revista La Negrita, 1996 1(1):1.





� “Y no necesitamos sólo el terreno para vivir porque un terreno siempre se ha entendido como algo aislado, reducido, con limites que no van más allá de la casita; tampoco la tierra porque ella nos sería insuficiente sin sus animales ni sus árboles, sus aguas y sus demás seres. Por eso decimos sí a un territorio, porque el territorio es el lugar donde se mueve el hombre, la mujer, los animales, la vida.” Revista  La Negrita 1996 1 (1):17.





� Interview by Oscar Almario and the author with Nelson Montaño, president of Orisa, Bocas de Satinga November 24th 1998. “El padre Antonio me encargo a mí que le avisará a la gente. Entonces yo comencé a citar a la gente. A decirle a la gente que viene una persona a dictar un taller de comunidades negras, y que el padre Antonio quiere que lo escuchemos. Esa reunión fue para el 16 de enero, que venia Carlos Ramos. El padre Antonio me dijo la importancia que había que hacer la reunión con la gente, me dijo converse con al gente, dígale que tenemos el territorio y las comunidades negras son discriminadas de esta otra forma y de esta y de esta, y queremos sacar esto adelante, hay un articulo transitorio 55 que habla de la titulación de la tierra y de unos derechos económicos, sociales y políticos y esto puede llegar hasta más allá.”





� Interview by Oscar Almario and the author with Reinelda Perlasa, president of Organichar. El Charco, November 22nd 1998. “Porque para unos era como broma, pero otros al menos uno lograba concientizarlos y había incluido gente del Charco, gente del río Iscuandé y gente de la Tola [...] Entonces empezamos a hacer reuniones y a extender el cuento en Iscuandé, en el río Tapaje y en la Tola […]”





� Interview with Father Antonio Gaviria, Satinga, January 2nd 1998. “[...] se trajeron personas para dar cursos de derechos humanos, otra vez hicimos un encuentro sobre formación política.”





� See note 34.  





� A similar irruption was produced on the national level (Agudelo 2000).





� Interview by Oscar Almario and the author with Reinelda Perlasa, president of Organichar. El Charco, November 22nd 1998. “Organichar nace en el momento en que el gobierno exige que todas las comunidades deben organizarse y que esas organizaciones deben ser registradas en Bogotá. Entonces la misión de nosotros era primero concientizar a la gente, para que la gente se diera cuenta de porque de la organización porque vivíamos muy despelotados. Entonces empezamos a buscar, hicimos una reunión, y empezamos a buscar ¿qué nombre le vamos a poner? Y de una vez salimos que Organichar: Organizacion de comunidades Negras de los municipios la Tola, Tapaje e Iscuandé. Eso fue en el año de 1992.”





� The concept of ‘non-visualization’ describes the paradoxical implication of any economy of visualization: producing a visibility involves also, and necessarily, the inscription of non-visibilities. In contrast, the term invisibility connotes the preexistence of ‘something’ which visibility is not allowed. I disagree with the assumption of this pre-existence of entities that are ‘discovered’ or remain ‘hidden’ waiting for the right moment for become visible. This is the reason why I chose non-visualization as a concept more compatible with my line of argumentation.  





� Precisely in this contradiction lies the source of many difficulties in the implementation of the Communitarian Councils.  





� Interview by Oscar Almario and the author with Reinelda Perlasa, president of Organichar. El Charco, November 22nd 1998. “[...] A  finales del 92 ya empezamos a hacer las consultivas departamentales. Alli ya Organichar tenía dos consultivos que eran mi persona y Henry que éramos los que estabamos metidos mas de lleno. Entonces ya nos fuimos relacionando con los otros compañeros y ahí nos fuimos familiarizando con ellos. Ya conocimos a los de Buenaventura, a los de Tumaco, Satinga, Mosquera y también a la gente de acá del mismo Iscuandé que no los conocíamos. Ahora sí, fue un solo grupo del Proceso. Ya no había diferencia de que usted es de allá. Es en estas consultivas que nosotros pensamos que nosotros acá nos íbamos a conformar un Palenque.”





� Interview by Oscar Almario and the author with Nelson Montaño, president of Orisa, Bocas de Satinga November 24th 1998.  “Las tareas que se hicieron después de llegar de Quibdó [la primera reunión en 1992] fueron los mapas, el censo, la difusión de la información del AT-55, que lo iban a reglamentar y que había que sacar una comisión especial para que concertaran con el gobierno. El padre Antonio nos facilitó transporte y alimentación para ir a Mosquera, para ir al Charco. Entonces yo les lleve la información. María [Angulo] se encargo en la parte del Patia.”





� See also Giddenns (1990) and Anderson ([1983] 1991).





� In the same way, Anderson ([1983] 1991) has brilliantly argued how censuses, maps and museums have been technologies of representation since the colonial states.





� La gente de los ríos. Junta Patia proceso de titulación de tierras de comunidades negras. Red de solidaridad Social-PNR-Junta Pro-defensa de los ríos Patia el Viejo y Patia el Grande. 1995.





� “1. ¿Cómo se formó nuestra vereda? ¿En qué año se fundó la vereda? ¿Por qué le pusieron ese


          nombre? ¿Cómo se fue agrandando?


    2. ¿Quiénes fueron los primeros en llegar a nuestra vereda y cómo fueron llegando?


    3. ¿Cuáles fueron las primeras familias que se asentaron en esta vereda? 


    4. ¿De donde vinieron los primeros pobladores de nuestra vereda y en que año llegaron? 


    5. ¿Existieron indígenas cuando se fundó nuestra vereda? ¿Cómo era nuestra relación con


        ellos? ¿Hoy en día existen? 


    6. ¿Contar brevemente cómo era la vida de la comunidad al principio de la fundación de la 


        vereda y cómo es ahora? 


    7. ¿Qué tradiciones han cambiado en nuestra comunidad y por qué creemos que han cambiado? 


    8. ¿Qué costumbres antiguas se han perdido y por qué creemos que se han perdido? 


    9. ¿Cómo celebrábamos antes nuestras fiestas a los santos, a los muertos, a los recién nacidos y


         cómo las celebramos ahora? 


    10. ¿Cuáles son nuestras principales creencias, en qué y en quiénes creemos? 


    11. ¿Cuáles son nuestras comidas tradicionales? 


    12. ¿Cuáles son nuestros bailes típicos, nuestros instrumentos y nuestros cantos? 


    13. ¿Cómo curábamos antes nuestras enfermedades y a quién acudimos para que nos aliviaran 


           los males? ¿Cómo los curamos ahora y a quienes acudimos? 


    14. ¿Cómo adquirieron los terrenos nuestros mayores y cómo los adquirimos nosotros? 


    15. ¿Quién se encargaba antes de la familia y en la comunidad de la educación de los hijos y 


           quiénes se encargan ahora? 


    16. ¿Qué cosas nos enseñaban nuestros mayores y qué enseñamos hoy a nuestros hijos?”  


          Revista La Negrita 1996 1(1): 19. 











Notes





� “[...] it is not possible, within discourse, to escape essentialising somewhere. In deconstructive critical practice, you have to be aware that you are going to essentialise anyway. So then strategically you can look at essentialisms, not as descriptions of the way things are, but as something that one must adopt to produce a critique of anything” (Spivak 1990:51; quoted by Oslender 2001:92).





� Interview by Manuela Alvarez with a governmental officer of Plan Pacifico, Tumaco. December 1998. “Yo soy contrario a todo eso de la Ley 70 porque pienso que esos son procesos orientados.  Yo creo que todos esos procesos no son el resultado de una orientación y una visión que puede tener el negro en Colombia, sino que eso obedece a una visión de lo que tiene que ser el negro en Colombia. Entonces la Ley 70 lo que es un marco para decirnos que el negro debe estar en ese marco y ahí no debe salirse. […] Uno de los grandes problemas de la Ley 70 es que siempre estamos trabajando con modelos importados.  Los modelos hay que adecuarlos a cada circunstancia. Al negro siempre nos ponen modelos de desarrollo ajenos y por eso nunca las acciones que se hacen en el Pacífico causan impacto. Porque nunca se hace lo que nosotros estamos pensando hacer sino que lo que otros creen que debe ser el negro.  En la Ley 70 dijeron el negro debe ser eso, y entonces trabajemos para que el negro sea eso.  La Ley 70 más que un ser es un deber ser.  Nosotros decimos que las leyes nacen para interpretar una realidad, y la Ley 70 quiere interpretar una realidad que no es la nuestra. La Ley 70 quiere forjar una realidad inexistente, por eso cogen y llevan la gente a talleres y las adoctrinan.  Por eso uno ve que todos los que han estado en ese proceso hablan igual a como hablan en Planeación Nacional. Tu vas a la más recóndita vereda del Pacífico y allá te encontras a un señor que anda con el cuento de Ley 70 y te hablan igual a esos señores que andan con ese cuento en Bogotá, es un proceso totalmente dirigido.”





� It should be noted how his discourse argues the ‘falseness’ and ‘manipulation’ of the representation of black community as ethnic group based on an essentialism of the black, a primordial ‘we’.





� The editorial was titled: “Proyecto de Ley sobre el AT-55: ¡retroceso y racismo¡. Periodico Barule Nº 5. Quibdó. Mayo de 1993. p 4; mientras que el articulo, firmado por trece intelectuales, llevaba por titulo: “Ley de ‘negritudes’: discriminatoria, racista y atrasada.” Periódico Barule, Nº 7. Quibdó. Octubre de 1993. p 3.





�  “El artículo transitorio 55 (AT-55), embutido a última hora en la constitución de 1991, y su derivado proyecto de Ley, garrapateado por una comisión designada por el gobierno y presentado apenas hace pocos días al Congreso Nacional, son verdaderos engendros de retroceso y racismo.” Periódico Barule, Nº 5. Quibdó. Mayo de 1993. p 4. “El artículo transitorio 55 de la Constitución Nacional y la ley 329 [Ley 70] de 1993, consagran el atraso y el aislamiento del Chocó.” Periódico Barule, Nº 7. Quibdó. Octubre de 1993. p 3.





� “En forma análoga a lo impulsado por Adolfo Hitler en Alemania y por los racistas sudafricanos, el AT-55 y su derivado proyecto de ley establecen un principio de causalidad entre los aspectos raciales y la propiedad o despojo de la tierra.


El artículo 45 del proyecto de ley promueve la repugnante ‘limpieza étnica’ al decretar la ‘expropiación de predios y mejoras de los foráneos o familias de otra etnia’. De aplicarse esta norma, existirían regiones en Colombia donde las personas serían expropiadas y segregadas por factores raciales.


El racismo hitleriano enarboló en Alemania el ‘territorio ario’ y ello desencadenó la Segunda Guerra Mundial y su propia derrota.


En 1913 los racistas sudafricanos aprobaron e Land Act o Ley sobre la propiedad de la Tierra basada en la Raza, uno de los pilares del abominable ‘apartheid’ que confinó a los negros en los llamados bantustanes o territorios autóctonos.


Mientras la mayoría progresista negra sudafricana lucha por derechos democráticos, la abolición del ‘apartheid’ y la integración social, en Colombia los defensores del AT-55 y su derivado proyecto de Ley claman por la segregación racial, la antidemocracia y la creación de bantustanes o palenques autónomos.” Periódico Barule, Nº 5. Quibdó. Mayo de 1993. p 4.





� “La mentalidad infantil de algunos malos hijos del Chocó los ha llevado a unirse a algunos racistas para hacer coro y obtener la aprobación de tan discriminatorias, racistas y primitivas normas. La clase pensante del Chocó debe tomar cartas en este asunto y denunciar el racismo de quienes por dentro no sienten ningún amor o deseo positivo por el ‘negro’, sino que quieren ‘vivir del negro’.” Periódico Barule, Nº 5. Quibdó. Mayo de 1993. p 4





� “El AT-55 y su derivado proyecto de Ley son esperpentos de la legislación para grupos indígenas tribales o semitribales, transplantados de manera casi literal a los campesinos ribereños del Litoral Pacífico colombiano […] El pueblo del Litoral Pacífico colombiano no se dejará confundir. La restauración de formas anacronicas de propiedad y el atizamiento de la discordia racial serán derrotados por el inontenible deseo de prosperidad y de integración nacional que anidan en su mente y en su corazón..” Periódico Barule, Nº 5. Mayo de Quibdó. 1993. p 4





� “Establecer un colectivismo primitivo y prehistórico en amplías áreas del Chocó, donde queda prohibida la titulación colectiva y la titulación individual, implica condenar a los campesinos a una vida vegetativa e infrahumana, sin posibilidades de crédito y de asistencia técnica.” Periódico Barule, Nº 7. Quibdó. Octubre de 1993. p 3.





� “Después de todo el esfuerzo hecho por las Organizaciones Populares y Campesinas con el apoyo de las fuerzas vivas de nuestra sociedad. Después de todos los inconvenientes presentados por el Gobierno Nacional y las clases dominantes ante los Comisionados Especiales en Santafé de Bogotá, para poder lograr consolidar el Artículado de la Propuesta de Ley de las Comunidades Negras de Colombia y ser esta presentada ante el Congreso de la República; vemos con extrañeza el artículo editado por el periódico ‘Barule’ en su última edición, el cual titula ‘Proyecto de Ley sobre el AT-55, retroseso y racismo’ […]”(Comisión Consultiva Departamental del Chocó, 1993).





� “En otro de sus apartes dicen: ‘En teoría serán tierras de las Comunidades pero de nadie en la práctica, áreas excluidas de la economía y vedada a los avances tecnológicos y científicos’  A qué llaman ustedes avances tecnológicos? A las retroexcavadoras o a los grandes Buldozer cortadores de maderas, que destruyen nuestros bosques y suelos?


Verdaderamente son grandes avances tecnológicos, pero qué nos han dejado? Cuáles han sido los avances de los pueblos, donde los grandes consorcios mineros y madereros han tenido asentamiento?; ninguno. Sólo han generado miseria, desolación, enfermedades, descomposición social etc. etc.” (Comisión Consultiva Departamental del Chocó, 1993).





� “Ustedes reconocen en su Editorial, que los campesinos que habitamos las riberas de los ríos de la Cuenca del Pacífico, vivimos en condiciones infra-humanas, es verdad, pero no creen que ya es justo que salgamos del obstracismo a que hemos sido sometidos por las clases dominantes? O quieren usted que sigamos siendo los simples guardabosques del Gobierno? y de ustedes sus secuases que siempre han querido vivir bien a nombre de los campesinos. Será que no tenemos derecho a unas tierras que tradicionalmente hemos venido habitando, conservando y es más sosteniendo el equilibrio del ecosistema?” (Comisión Consultiva Departamental del Chocó, 1993).





� “Contra viento y marea las Comunidades y Organizaciones Afrocolombianas, venimos revindicando el reconocimiento de nuestros derechos étnicos, territoriales, sociales, políticos, económicos y culturales, históricamente masillados, desconocidos, violados. Lo que para muchos dentro y fuera de las Comunidades Negras, que no comprenden o no quieren comprender la lucha de los Negros en este país, es un problema de segregacionismo, de separar las Comunidades Negras del resto de la Nación o de privilegios, de conferirle a un grupo, ventajas que no tienen el resto de los Colombianos, para las Comunidades Afrocolombianas; es un asunto que va a defenir en buena medida nuestro futuro como étnia y el establecimiento de condiciones de vida digna.” (Comisión Consultiva Departamental del Chocó, 1993).





� This important analytical distinction has proposed by Spivak (1994).
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