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ABSTRACT

BLACK POLITICS OF FOLKLORE

EXPANDING THE SITES AND FORMS OF POLITICS IN COLOMBIA

CARLOS ALBERTO VALDERRAMA RENTERIA

May 2014

CARLOS ALBERTO VALDERRAMA RENTERIA, TRABAJO SOCIAL , UNIVERSIDAD
DEL VALLE

M.A., UNIVERSITY OF MASSACHUSETTS AMHERST

Directed by: Professor Millie Thayer

This paper puts into question ideas of politics limited to the theories of social mosemndnt
contentious politics. In using the concept of black counterpublic, understood as a wabmfsand
spaces, | show how black politics of folklore expands the sites and forms of poli@ilofombia of
1960. In doing so, | describe two aspects of the black counterpublic from the point of vieakof bla
political intellectuals into the racialized field of Colombian folkloreha. way black political
intellectuals understood race and racism in Colombia and, b. their forms of pohtss,Ttheir form
of organization and mobilization. For this, | propose a new understanding of folklore bdgasf
entertainments, apolitical culturalism and essentialism which, in turn, malkegdabtics look
trivialized and less political under the integrationist racial project of tlstizoeState. Also, | shed
some light on the idea of race and racism from below, from the point of view of bladc&abolit
intellectuals; and | pluralize and decentralize black politics from sodaément understanding of

politics.
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CHAPTER 1

INTRODUCTION

In this paper, | contribute to the comprehension of the black counterpullla@lombia. |
focus mainly on the black politics of folklore, understood as forms aklpalitics that
involve black cultural practices, discourses and political thoudbts)s and sites of
politics that seek to contest, dispute and re-define power relatianpolitical context
when the mestizo racial project took place in Colombia around 1960s. Thus, | wilhsustai
that politics, as “the art of the possible” (Hanchard, 2006:30) can dmswond the
boundaries of the “contentious politics” (Tarrow, ([1994] 2011 and Tilly dadow,

2007).

In Colombia, scholars have paid attention to black politics that inyaltaéc events and
radical strategies such as manifestations, marches, pratestgpations, etc. These are,

in other words, “contentious politics” (Tarrow, [1994] 2011; and Tilly andcolve, 2007).

From different perspectives, scholars have studied black urbasraptssorganizations
(Valderrama, 2009), political parties mobilizations (Agudelo, 2005)| eura semi-rural
social movement organizations (Hurtado, 2001; Escobar, 2008; Agudelo, 2005; and
Wade, 1996), hip hop organizations (Wade, 1999), religious and urban cultural
organizations (Arboleda, 2001 and Valderrama, 2008), trade unions, civic otigasiza

and neighborhood associations (Agudelo, 2005), and antisystemic movememis (La



Montes, 2010). Clearly, massive and formal confrontational political lmations and
strategies oriented towards and/or against the Colombian Stateramon among these
collective actions. Thus, from this understanding of black politics, achehare the idea
that these massive forms of black politics emerged around 1980s délu2801;
Escobar, 2008; Agudelo, 2005; Castillo, 2007 and Wade, 1996); this idea i®aied s
by international scholars (Mullings, 2009; Oslender, 2001; PascheSawgler, 2009;

and Wade, 1996).

The problem | identify in these understandings of black polititisaisthey obscure other
less massive and confrontational forms of politics. They ignomad of black politics
such as ideas, thoughts and discourses in the public sphere. As SiAdh g@stains,
“the public is less a concrete aggregation of persons than an etl@ahland symbol
construct that signifies the democratic institution of modern pslitself, to which the
watch-words of ‘publicity’, ‘public opinion' and above all, ‘publication’, sttte
Intellectuals in turn can be understood to be among the primary predeoic@ublic
discourses (...) knowledge that becomes a key stake in social andapalituggle to

conserve or transform that world3ifigh,2004: 69).

Social movement theories are the reasons scholars have overlookedistEagses and
thoughts as form of politics. Empirically, social movement theatedsnit their unit of

analysis to massive and confrontational forms of politics whoseaghyntarget is the
State (Tilly and Tarrow, 2007; and Tarrow, 2011). For example, somesshalve used

“political process” to study how the National Constitutional Ref@f1991 structured



the political opportunities that gave rise to the emergence ok bleabilizations in
Colombia (Agudelo, 2005; Castillo, 2007, and Hurtado, 2001). Others have used the
“collective identity model” (see Melucci, 1999) to study timeeegence of black politics

in the Pacific region and their identity formation to protect rtherritories, natural
environments and communities against international corporations, far rightazations,
armed conflicts and drug organizations (Escobar, 2008, Wade, 1995 and Oslender, 2001)
In all of these studies, black politics has been associated wistrtlggle for and against

the cultural and economic project of neoliberalism embedded in the State policies.

Therefore, forms of politics which do not fulfill these requirersethd not represent a
form of politics. For example, between 1945 and 1975 there emergextiaduiltural
mobilization aiming to posit black cultural tradition and black idgniit Colombia.
Among others, black writers, poets, singers, folk choreographers, sammkemusicians
participated in this cultural mobilization developing their own foohgolitics to claim

their understanding of black identities. They created networks aattbrs among and
between black folkloric dance groups, black folkloric musical groupsk lateellectuals

and politicians. Thus, collective expressions such as “Club Ne@eaiter for the study

of afrocolombian culture (Arboleda, 2011 and Pisano, 2012), “Comite de Asuntos
Afrocolombianos” (Mosquera, 2002) and “Colonies” in Cali (Arboleda, 201é&ngkfy

the character of this black cultural mobilization.

| contend that “in much of the black world, the realm of culture proviggmrtunities

and sites for the exercise of politics” (Hanchard, 2006: 10). PasapgrBanon ([1963]



2004: 245), in post-colonial times, conscious and organized undertaking by satesdi
to re-establish their “peoplehoddéonstitutes the most complete and obvious cultural
manifestation that exists. Therefore, black cultural mobibratiould shed some light on
our understanding of black politics that involves less confrontation&otiol actions. It
speaks to us about cultural-based forms of politics that seek toneedefationship of

race and power.

| will characterize this black cultural mobilization that oged during 1960s from the
point of view of three black political intellectuals in the fieldfolklore. They are: Delia
Zapata Olivella, Tedfilo Potes and Rogério Velasquez. Althougin iteas, discourses
and thoughts about black culture and folklore can be seen as less cdofmahta
comparison to those that occurred during the Colony and wars of independencerand late
in the process of the Constitutional Reform (1991), these black pholnigdiectuals
unfolded actions to change the conditions of invisibility of the black caomitres in a
mestizo nation that denied them. For me, black political intellett@ims of politics,
understood as black counterpublic, and their understanding of race asm w@hen
writing about Colombian folklore, are one of the first form ofvar' of positiorf in the
field of Colombian folklore and one of the first visible black pddittbhat questioned the

liberal and modern construction of the mestizo nation-state.

The concept of “black counterpublic” allows for tracing forms of blpoktics that do

not fit into social movement theories, specially, those formatae@lto black political

1 For the idea of peoplehoodesWallerstein (1991).
2 For the idea ofvar of positionsee Omi and Winant (1996) and Gramsci ([1971] 12922006).



intellectuals' actions. According to Thayer, counterpublic is “broachere internally
heterogeneous, and less coherent than the term 'social movermely msplies. Their
boundaries are defined, not by fully shared strategic visions,yailtebchoices of social
actors to engage with one another in some form, however parti@htative” of social
relation (Thayer, 2010:27). In this sense, | use the term counterpuldic al$ernative
and less rigid perspective to study collective actions, lbeilable to show a much longer
trajectory of black politics by describing the ways black palitintellectuals engaged in
forms of counter discourses to produce ideas, discourses and thoughts ebcanda

racism within white institutions: journals, magazines and newspapers.

The study of black folklore is not new in Colombia. Ethnomusicologisésaty critics,
anthropologists, and historians have studied it. Also, these studies avedcthe same
period that | am interested in this research. For example, ethioamhogsst Michael
Birenbaum (2009) studies the musical meaning and practices of blagke pm
Colombia’s southern Pacific coast which ammbeddedwithin a number of different
systems of meaning: a web of rival forms of sociality and apeihg belief systems
from which modern Pacific music originated. Birenbaum refersacial hierarchies,
mainstream conceptions of folklore as scientific practices, gallitlaims and black
contestations (Birenbaum, 2009). Literary crRiescott (1996 and 19P8tudies how the
racial structure in Colombia has constrained black poets, novahstessayistfom

publishingtheir literary work; and Lewis, (1987) studies the ways black poeiglists



and essayists have proposed new prose fiction articulating blackyideultural dualism,

psychic liberation and social confrontation (Lewis, 1887)

Anthropologist Peter Wade (2000) focuses on how and why during the middigedeof
the twenty century certain musical styles, originally folkloend confined to the
Caribbean coast of the country, a region relatively marginal atieerr black of the
national frame, became most successful both in the country amrdatiaeally,
although it was incompatible with the dominant version of the natimlestity and
despite the initial resistance of some sectors of the populatiazhwshw the music as

vulgar and sexually licentious (Wade, 2000).

All of these studies share an emphasis on studying black folkloitieral expressions
without considering them as a site and form for political and afittiought formation.
In contrast, Historian Zapata-Cortés (2010) describes how Depat&@alivella and
Manuel Zapata Olivella contested the idea of mestizo nation bygpragman idea of
mestizo that recognizes the presence of indigenous and blacksamlitiay Arboleda
(2011) describes the historical process by which black politicallentuals have
changed, ruptured, and continued a political movement for the transfmmméthe race
relations in Colombia; and finally, Pisano (2012) reports the pallittoought of four
black politicians from Cauca and Chocoé in the Pacific region (Pis0k®). For me,

these studies are sources that characterize the black countempoldment phenomena

3 Although | do not list of the books and articleame cross when | was doing my literature reviesgn
tell that the biggest contribution in the study ldhck intellectual come from literary critics. Sémr
example the lit review th&rescott presents (1999).



in Colombia of 1960. Unlike them, | will describe how black political llattuals

thought about race and racism and the role of the Colombian State.

| depart from a critical sociological perspective to understheddcio-historical process
that gave rise to forms of politics and black political intglials in the field of folklore.
These socio-historical processes are race, Colombia rdeta, $nternational racial
dynamics and the black collective agency. | maintain that folkjmevides black
political intellectuals with an opportunity to develop not only their owitipal thoughts
about race and racism but also forms of politics as a black cpuhbter Therefore,
folklore is a racial terrain of contestation similar to thogkucal practices of “religious
nationalism” (Bracey el at., [1970] 1990), black jazz, gospel and btudisei United
States (Reed, 2005); Rastafarianism in Jamaica (Hall, 1985); higuiape in the
United States, Cuba, Brazil, South Africa, Colombia and the Unitenlgdoim
(Codrington, 2009; and Perry, 2009); funk music in Brazil (Hanchard, 19@&dk
literature in Cuba (Prescott, 1996) and the United States (Dawson, gabtings in the

United Kingdom (Hall, 2006); and cinema productions in the Caribbean (Hall, 1999).

| want to make a contribution to the study of black counterpublic anddtelopment of
black political intellectuals in Colombia. First, describe two atgef the black cultural
mobilization from the point of view of black political intellectuafgo the field of
Colombian folklore: a. the way black political intellectuals unadedtrace and racism in
Colombia and, b. their forms of politics. Second, propose a new understanding of folklore

beyond ideas of entertainment, apolitical culturalism and esssmtiavhich, in turn,



make black politics look trivialized and less political under th&egrationist racial
project of the mestizo State. Third, include black politics of folkiote 'the repertoire of
black politics'. Fourth, shed some light on the idea of race and racism from betow; f
the point of view of black political intellectuals; and fifth, pluzaliand decentralize
black politics from social movement understanding of politics. So, hapmng that this
study will become an empirical instrument and contribution for afomebian social

movements, African diasporic and black politics studies in Colombia and/or elsewhere

1.1 Black Counterpublic and Black political Intellectual

Counter-public is a “parallel discursive arena where membersitmrdinated social
groups invent and circulate counter-discourses, which in turn permittthéonmulate
oppositional interpretations of their identities, interests, and n€EdsSer, 1990:67). As
an alternative space, counterpubfica different and an autonomous relational dynamic
from state apparatus, economic markets and political partieseiir 1990: 57). To
support my arguments, | will define racial state, the black pslif folklore, race and
racism, and black political intellectuals and how they constitutéldnek counterpublic

within the “racialized field of contestation” in Colombia

4 | am paraphrasing Tilly antiarrows concept of repertoire of action. See Tilly dradrow (2007).

5 1 have used the concept oftialized field of contestatidrio characterize the terrain of racial dynamics
and conflicts that have been “structured in domiedr(Hall) and within which black politics has take
place since the modernity/colonialism (see Valdeaa2012:64). This field is the result of a racianflict
consisting of an uneven relation of power betwekackbpolitics and the Colombian State. It also &gea
about how race and racism have been deployed astdunmentalized in power relations. Thus, the
racialized field of contestation is a terrain wheaeial discourses, racial politics and racial tegaes
circulate either to dominate or to liberate/crdatek political communities (Hanchard, 2006).



Black politics are political struggles that go from “war mlneuvers” to “war of
positions” (see Gramsci, [1971] 1992 and 260Bdm slave revolts and runaways in the
colony to black social movements and cultural expressions in modeen(see Lao-
Montes, 2010 and Winant, 2001). | assume black politics of folklore as one tyadali
'‘war of position'; a racial form of politics that consists of otpwsal cultural forms.
Thus, black political intellectual unfolded their oppositional black psliticfolklore in a
context where “the existence of diverse institutional and culterahins upon which
oppositional political projects can be mounted, and upon which the radmlcsta be
confronted.” (Omi and Winant, 1994:81). Also, black politics of folklore eedrghen
culture and folklore became one of the central field of State actions; wheuréccdtased
to be the privilege and prerogative of the cultivation of privateviddals and began to
be a matter for which the state takes public responsibi(iidll, 2006:364) for the
modernization of Colombian society. Thus, Colombia State is both of andosiety
(Hall, 2006, Gramsci, 2006 and Jessop, 2008). “It arises from societydad reflects,

in its operations, the society over which it exercises its atyheond rule. It is both part
of society and yet separate from it.” (Hall, 2006:363). The State produces and is groduce

by culture (Stainmetz, 1999).

The Colombian State produces and is produced by a racist culturedesiyof racist
culture comes out of David Theo Golberg's definition. He defines idesss, attitudes
and dispositions, norms and rules, linguistic, literary, and artiskigressions,

architectural forms and media representations, practices aitdtioss (Goldberg, 1993:

6 For the definition of black politics see Lao-Mest(2010), Winant (2001), Omi and Winant (1996),
Hanchard(2006) and Sawyer (2006). For a critique aboutcibreceptual limitations of these perspectives
see Valderrama (2012).



8). Thus, when talking about racist culture, I mean racist culiirgovernmentality;
racial technologies and mechanisms unfolded by the ColombianirsStatier to preserve
a racial rule. So, | consider the Colombian State as a rafdathed; and black politics
of folklore is a non-confrontational strategic war of posftitvat critiques the ideology
of racial democracy that was the basis for the endurandee @@ a@lombian State's racial

hegemony (Omi and Winant, 1996).

| propose to understand folklore as terrain of contestation whereictwalfl and
oppositional cultural meaning and representations take placeulture is political
because meanings are constitutive of processes that, impbcitgxplicitly, seek to
redefine social power” (Alvarez el at, 1998:7), so is folklore. Theackbpolitics of
folklore is a “result of discursive articulations originated frohe existing cultural
practices -never pure and always hybrid- but whose exhibitedingsa representations
and cultural contents contrast to hegemonic visions” of folklore (Atvatet, 1998:7).
As | will show, as cultural practices, the black politicsatklore become political; a tool
for emancipation and liberation. In this sense, the black politiéslidbre constitutes a
folkloric 'war of interpretation' (Slater, 1998) over race andsracthat counter the
meaning of the national identity in Colombia. Thus, when talking aboutile& politics

of folklore, | mean thealiverse range of social practices, actions and political thoughts

7 | define the Colombian State as an “incoherélasion of unified entity, multifaceted ensemblefs o
power relations and a vehicle of massive dominatracial, class, gender and sex- whose state pmwver
not exclusive bounded to the state institutiongjaies further on the social relation as an ensemble
discourses, techniques, rules, and practices, @oigin limited, tension and often contradictoslation
with one another institution and mechanism of aur(gee Valderrama, 2012: 64).

8 This is perhaps the biggest difference betweempdiitical struggle that Omi and Winant (1996) aése
in their book and the black politics of folkloreh& second is not a tactical war of position thalides
overtly confrontation against the state as it hagpeto be with the civil rights movements.

10



through which black political intellectuals struggle and negopiateer relations into the

racialized field of contestation -particularly, the folkloric side.

The meaning of race is crucial for my study. | use the cormmfepcial formation to trace
the “sociohistorical processes by which racial categories @eated, inhabited,
transformed, and destroyed” (Omi and Winant: 1996:56) in Colombia. This perspective is
US based. However, it offers valuable analytical tools to uratetstace and racism as a
“matter of both social structure and cultural representation” (Omi and Winant585996:
use Omi and Winant's definition of racial projects to delinehte ihterpretations,
representations, or explanations of racial dynamics that individaaddor groups
produce as an effort to reorganize and redistribute resourcespaldraylar racial lines.
Nonetheless, their understanding of politics and conflict needs to feemelated in
term of what constitute the particularities of the 'blackiferld’ (Hanchard, 2006in
Colombia. That is, their definitions of politics are similar hoge of social movement

theories explained above.

My idea of politics goes beyond the limits of state/social mowesheacial dynamic and
contestation to include political actions related to thoughts, diseswand ideas. Politics
is an “art of the possible'Hanchard, 2006:31 as opportunities or the lack of them to
transform or maintain social realities into the racializetdfiof contestation. Thus, the
Colombian State policies and black political intellectuals' pslit€ folklore represent
two oppositional racial projects whose interpretation, representatiexplanation of the

racial dynamics in Colombia dispute the meaning of race, tt@nahidentity and social

11



organization of the society. This does not mean that both, the Colo®taitmand the
black counterpublic are two separated and unified entities thggktraver the meaning
of race. In the racialized field of contestation, the ColombiarteS&nd black

counterpublic reflect their own internal contradictions and divisions.

In Colombia the idea of race is, particularly, complex; and itspbexity makes it also
difficult to delineate the racial conflict that takes place the racialized field of
contestation. Race is and is not about skin color. Race is alsaex ofatulture as the
racist culture in Colombia has been defined as mestiza to decky dl#ural presence.
Hence, culture and skin color have been articulated to dominate and/@rasacial rule
and power of the ruling class in Colombia. In this sense, id@adlized social system” is
a society in which economic, political, social, and ideologicall¢egee structured by the
placement of actors in racial categories or races (Bonila;32001), Colombia has been
organized as a racialized social system by denying thenmesé race as factor in public
and official spheres. Anyone who would spepiblically about race and racial
grievances/conflicts became the subject of criminalizatiahenl800s (lasso, 2007) and
of social censorship/rejection around 1960 (Friedemann, 1986). White actoidenaee
that racism and race have placed white, black and indigenous peopteal categories,

hierarchies or races.

In contrast to the US history of racial formation that went frtagal and overt

institutionalized racism -Jim Crow system and white suprem@acs-color-blind society

(Omi and Winant, 1996), Colombia has been built its racial systeed lmasthe denial of

12



race and racism. An example is the myth of racial harmortiga period right after the

wars for independence and Republic -around 1810- 1900- (Lasso, 2007 and Munera,
2008); the mestizo nation -around 1920-1991- (Wade, 199&hd, recently,
multiculturalism. In all of these racial projects white pasiotlites, politicians and
intellectuals have articulated discourse that deny race,l raoiflicts and racial
inequality (see Lasso, 2007; Wade, 1993; Almario, 2010 and Munera, 2008heFor t
purpose of this study, I will focus mainly on the time when the mestizo raciacptopk

place around 1960s in Colombia.

While the presence of race and racism has been denied higgotivailr terrible effects
have been endured dramatically. Forms of racialization, clagsin; hierarchization,
exclusion and denigration have been produced against black communitgissgetated
from the meaning of race and racism as discriminatory pesctiThus, | approach race
and racism in Colombia as a modern discursive practices thgtitdeown existence in
public and official spheres as core political instrument by wkiolombian society has
been 'structured in dominance' (Hall, 1980), and whose effects havehleeendurance

of racist practices and racial inequality in a capitalist racial fooms.

This racial logic is essential to comprehend the emergence andwtans of the black

counterpublic in Colombia. It developed out of the racial dynamicshiblaing to the

9 Wade states, “the possibility of seeing in natl@t discourse about race mixture both a celetmadbf
mixture and a discrimination against black anddndiare a characteristic of the contradictory sterce
of mestizaje and discrimination in Colombia socig¢iifade, 1993: 19).

10 Currently, we can argue that this racial dynah@ge changed. The Colombian State and some of its
citizens have sort of recognized the existenceaoism. However, | would say that this recognitiaresl

not include the existence of a structural viewtofThe common understanding of racism is reduced to
racial relation.

13



racialized field of contestation. Therefore, black counterpublicectfl the partial
inclusion/exclusion of the black communities in Colombia. That is, dis@ly included,
but empirically excluded from full citizenship, social and pdditiaghts up to the point
that Castillo (2007) describes it as an abstract inclusion and t®mx@usion. In this
sense, unlike the racial dynamic that caused the emergencacéf ddunterpublic in
US™, black counterpublic in Colombia emerged out of the web of relationsamks
situated into the racial dynamic produced by the denial/enduramaeeoénd racism; and
racial inclusion/exclusion. Likewise, this tension and ambiguity atharizes the

subalternity and afromodernity of black political intellectuals in Colofbia

Black cultural mobilization articulated black counterpublic as anfaf politics. It
emerged out of several spaces and dynamics. First, blackcaolititellectuals
participated in non-conventional and autonomous spaces such as meetioife@s
houses, living rooms of hotels, festivals and tours in the Pacificrreqd Atlantic coast
to meet other black intellectuals and politicians and to formulategarate, exchange
and promote their thoughts, ideas and actions. They also went to Ibeak anet
vernaculars intellectuals (see below), they collected and studeéad black cultural
traditions and formed folkloric dance and musical groups, and wrotéeabout black
folklore. Black folklorists Delia Zapata Olivella and Tedfilo E®twent separately on a

tour through countries in Europe, North America and South America. When they deturne

11 According to Dawson, (2011), in US black couptédic emerged as the consequence of racial
stratification. He states that the racial ordett tids system has created and its ideological corapts
severed to “exclude African Americans both formalind informally from participating within the
American bourgeois public sphere” and also frons¢htsubaltern counterpublics such as those assdciat
with the labor, populist and women's movementsheflate-nineteenth century” (Dawson, 2011: 27). See
also Singh (2004) and Baker (1995).

12 For the idea of afromodernity see Lao-Monted(@@nd Hanchard (1999).

14



to Colombia, they occupied positions in State Institution (Delia Zjpat white
dominated spaces (Tedfilo Potes). In the 1960s, when they were able igh phbir
folkloric works in State institutions and white dominated journals, phibliscompanies,
distribution networks, research centers, academic programs, comfgrexnventions,
festivals, organizations, and local meeting places. As | will shemveral factors
converged to open these possibilities, yet it does not mean #wkt ptoduction of
knowledge was valued positively by the Colombian academy. Foi thi#f,argue that
although black political intellectuals did not created their own bfaelss exclusively
oriented towards black communities (Pisano, 2010), their ideas, discamdestions
criticized the imposed ideology of racial homogeneity -megstizéhat made black
communities invisible and consequently absent from the official idles ©olombian

national identity

For this, | understand black counterpublic is a historical processhizj black political
intellectuals networked and connected dominant and subaltern nodes andt gie
national level. It is a web of institutionalized, white dominated artdnomous relations
and spaces that reveal the tensions and contradictions linked to ilelogic that
denies/endures race and racism, and includes/excludes black comnfummiesertain
social, cultural, political and economic benefits. Thus, although it sdebat black
political intellectual participated in dominated white public sphetgt characterizes the
subalternity of black counterpublic refers to the unequal conditions oérpow which
black political intellectuals negotiate power relations to formeul@ppositional

interpretations of their racial identities, interests, and neekds a subaltern space

15



because it is the result of the racial dynamics of Colombiah reveals the ambiguous
and contradictory cultural, political, economic and social conditions amfialr
exclusion/inclusion of black communities. As | will describe, threcess of black
counterpublic formation reveals the racial contradiction of inclusiciusion of blacks
in Colombia but also the state contradictions and divisions (Jessop, 20@9emno
possibilities for black political intellectuals to get into thel&@nbian state and white

dominated spaces, yet they were trivialized and denigrated (Arboleda, 2011).

How can we define the black political intellectual? What kind of Kaedge, ideas and
projects s/he is able to produce in conditions of inclusion/exclusiim& abilities and
skills does s/he have to develop in order to fulfill her/his purposgraidlating her/his
counter-discourses? So, critical theory provides some elemehtk dbasider relevant
for this study. In fact, we have learned from Gramsci ([1971] 19@2 that an 'organic
intellectual' has a social function. “Every social group (.eates together with itself,
organically, one or more strata of intellectuals which give it dgeneity and an
awareness of its own function not only in the economic but also sothal and political
fields” (Gramsci ([1971] 1992: 5). While useful, this organic defomitof intellectual is
an unsatisfactory category to explain the black political intellecti@idganic intellectual’
refers to the functions and sociological relationships between diecdtual, its social
class and social struggle for the mean of production in a bspggstem, but it does not
address the nature and engagement that black intellectuals ngageem their

commitments for racial struggle and for racial liberation (Bogues, 2003).
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Although referring to a different racial rule, which is ch&eaezed by a racial
dictatorship (see Omi and Winant, 1996), Frantz Fanon ([1963] 2004) afteghtful

contributions to my idea of the black political intellectuafsnon defines 'native
intellectual' as a man (and woman) of culture who passionatedg @kblack political
stance in the field of history built by colonialist intellectuéfsnon, [1963] 2004). A
native intellectual is an intellectual who looks to the pastdotst historical facts and
motivation in order to help blacks to recover their dignity, glory, realey and

peoplehood; is an intellectual “must demonstrate that a Negro cekists” (Fanon,
[1963] 2004: 212); and native intellectual is intellectual that not onhsther/himself
into a defender of his people's past; “he is willing to be countezh@f them (...)"

(Fanon, [1963] 2004: 212). | find this definition compelling as to the ragradtion of

the black political intellectual that Gramscosganic intellectualdefinition does not
provide. While Gramsci's organic intellectual seems to be the prodlctixed class
identity, Fanon's native intellectual seems to recognize thectivg formation by which
an intellectual decide to be counted as one of the people s/he says s/he sfressit

is not about an identity through which social categories belongitige social structure
are given (Marxist view), it is more about an identity formatifrom the multiple
positionalities that one actor occupies as my former black polititallectuals may

occupy in a racialized social system that denies/endures race anal racis

So, | approach black political intellectuals focusing on theitipalipractices, discourses

and actions as the art of the possible. For me then black palitieiéctuals are those

who not only recognize the racial power that has historically oppdesxcluded, and
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marginalized black communities, but they also develop a setiohactdeas, discourses
and projects to change the social reality of black commuthitiés this sense, black
political intellectuals must reflect intentions, goals and acttbat may operate “within
the same discursive, rhetorical field of national, even transnatranall politics, but
from different subject positions and perhaps more important, withreliffeeasons (...)"
(Hanchard, 2006:261). Furthermore, black political intellectuals reveat of practices,
actions and discourses that show a “critical memory” that aiasa collective record
that “draws into relationship significant instance of time past the always uprooted
homeless of now” (Baker, 1995:7); vernaculization as they craft teabapolitical
positionality from which black political intellectuals speak tasy address the issues of
the day that directly affect their community” (Farred, 2003: 28) eadical and anti-
systemic discourses and actions that go against the rad&l @ee Valderrama, 2012

and Bogues, 2003).

1.2 Data and Methodology

This study departed from a critical and relational sociohistbperspective. While | paid
attention to structural processes such as racial and statatifmmmin Colombia) also

considered international racial dynamics that converged abdlag regional and global
levels. So, | was not only able to recognize contradictions and anndsgbetween the

local-global relations but also between black agency, nationall recimation and

13 In Fanon's words, black political intellectual formed when a man of culture passionately takes a
political stance in the field of Colombian folkloire order to describe, justify and praise the axgithrough
which black communities have created themselveskaptithemselves in a collective existence; whés th
man uses the past with the intention to open theduand hope and takes part in action and thromseif
body and soul into the struggle for liberation (&@n[1963] 2004).
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international racial dynamics. Also, this perspective allowesl tm understand the

historical events that happened around 1960s.

| chose to study this period because it represents the time@diembia witnessed the
rising of black folkloric activities and black political intelteals’ production of
knowledge alongside with the debates about Colombian racial identityaéindAmerica
racial identity as mestizo (Wade, 1997). Globally, this wes #he time when countries
around the world were redefining their national symbols and identdied UNESCO
unfolded global strategies oriented to change the view of racial minoritiethi§, | used
available data (books and testimonies related to my main rbsgaestions) to describe

this local, national, regional and global racial dynamics.

| have used a qualitative research methodology for this tilleawsrence, 2007). As |
characterize my former black political intellectuals' producof knowledge and forms
of politics into the field of folklore, this method allowed me to skdor their actions,
political stances, their social and political relations, the ipalienvironments they were
part of, the forms of politics they organized and their imgtions of race and racism. |

study Zapata Olivella (1929-2001), Tedfilo Potes (1917-1975) and Rogérisielz

(1908- 1965) production of knowledge about black folklore. First, they were wellrknow

as the former promoters and precursors of the black folkloridibadin the academy
(Rogério Veldsquez) and from social and cultural processeta (Rapata and Tedfilo

Potes).
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Second, each of them represents the geographical diversity odia¢ formation in
Colombia. Delia Zapata was mulatto woman from the Atlantistceghich is considered
racially mixed between European, indigenous and blacks. That is whadial project
recognizes not only black cultural traditions but also indigenousitmaslit Teéfilo Potes
was a black man from the south of the Pacific Region, whichnsidered the place least
influenced by European cultures. And Rogério Veldsquez was a black man from lthe nort
of the Pacific Region, which had some European cultural influence but not as mieh as t
Atlantic coast. Tedfilo Potes and Delia Zapata Olivella wetiters and choreographers.
Both Tedfilo Potes and Delia Zapata Olivella, organized folklorincdagroups and
wrote about black folkloric expressions. In contrast, Rogério sdeléz was an
anthropologist and academic. As far as | know, he did not form anypfficlklance group.
Third, they met and knew each other in Bogota and interacted withnotigea through
participation in festivals and folkloric events (see below). Fourth, they‘laek elites”

who had access to “higher education” in Colombia.

| combined two techniques to collect the data for this study:vietes and archival
research. For the first technique, | conducted 12 semi-structuesgiews with open-
ended questions (see Lawrence, 2007). | obtained information about folkitaris, dhe
trajectory of black folklore in the Pacific region, dates anehés, and meanings of black
folklore. I interviewed 8 black women, 4 black men and one white man. Weey
dancers, musicians, teachers, singers and grassroots organzdved in folkloric
dynamics, organizations and state institutions. Their ages rdrgged30 to over more

than 50 years old. | used the snow ball technique to contact theseeiness. After
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professor Santiago Arboleda, an important black intellectual in Cosgrabggested that
| contact one folkloric dancer, | asked my interviewees againagad for other well-
known folklorists and choreographers. Based on their suggestions, |diécidentact

those folklorists who my interviewees agreed upon.

| recorded all the interviews in Spanish. Then, | hired a sp&ctal transcribe the
interviews from tape to paper. Once | selected the intervigagsnents | use for this
study, | hired a translator to interpret and translate the #atgmof interviews from
Spanish to English. The data that | collected using interviewsed 18 section “3”.
Although, | considered all information collected from my interviewddscorporated
only Leonor Gonzales Mina's account into the actual report. The reekose her is she
participated in Delia Zapata Olivella' folkloric dance group and TeHfilo Potes in
person. In other words, she was part of the black cultural mobilizatithre df960s that |
describe in section “3". In contrast, my other interviewees \paré of a process that

started in the late 70s.

For the second technique, archival research, | read 8 articlesliaf Z2gpata Olivella
published in “Paginas de Cultura” (6 articles) and “Revista Chiana de Folclore” (1
article) between 1960 and 1970. Gorge List translated one articleliafZapata Olivella
from Spanish to English and published it in the journal of Ethnomusicolod@967. |
also read her book “Manuel de Danzas de la Costa Pacifica CalmmBlanzas sacras y
profanas” published in 1998. | read two articles written by Tedfilef2dBoth were

published in the journal of ALEPH in 1975. Finally, | read 11 artidésRogelio

21



Velasquez published in “Revista Colombiana de Folclore” (9 arfichesl Revista
Colombiana de Antropologia (2 articles). | also read an arpalaished in Revista

Universidad de Antioquia. All of these articles were published between 1950 and 1970.

The interpretation and analysis of these data was as followgs,. IKtoded terms, words,
expressions, concepts and categories used repetitively and rtelatkzhs of race and
racism (manifest analysis) (Lawrence, 2007). For exampleg, rétack, white,
“negredumbre” (blackness), mestizo, colonizers, conquerors, etc. dSdcatentified
contexts, descriptions and meanings associated with theseteacial For example, the
association between white, colonizer, conqueror and dominant ruling cdaghe
association between blacks, exploited and enslaved populations (lategsisanal

(Lawrence, 2007). | used all these data in section “4”.
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CHAPTER 2

Political Context: The Racist Culture Of Governmentality

| propose to characterize the cultural, economic and political dowtdxn which black
counterpublic emerged as the historical moment when the Colombi&gl siate
unfolded its “racist culture of governmentality”, the racist walt dimension of what
David Theo Goldberg has defined as a “racial governmentality” (2@R)ernmentality
has been used to describe the “art of exercising power in timediod according to the
model of the economy” (Foucault, 2006:135). Foucault (2006) defines it“aasamble
formed by the institutions, procedures, analyzes and reflections;athelations and
tactics that allow the exercise of this very specific albemplex form of power, which
has as its target population, as its principal form of knowledggcableconomy, and as
its essential technical means apparatuses of security” (Fqu20b6:142). So, racial
governmentality refers to a racial state power; the rangaestifutional, definitive and
disciplinary practices oriented to define, regulate, govern, neareagd mediate racial
matters (Goldberg, 2002:109). In this sense, racist culture of goverrityergjaresents
the ways how the Colombian racial State displayed its ragiargmentality using racist
cultural policies to sustain its racial state power. Then, int iidgilows, | will outline

some points of the racist culture of governmentality in Colombia.

Foucault (2006) sustains that both the formation of governmental apgsratnd the

production of knowledge characterize the tendency towards the estabilisbmnew
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forms of power called governmentality. On the other hand, Hall sustéesnation-
state was never simply a political entity. It was alwal® a symbolic formation -a
'system of representation’- which produced an 'idea' of the nasioan ‘imagined
community', with whose meanings we could identify and which, throughntlaiginary
identification, constituted its citizens as 'subjects' (Hall, 19938Bation marks from

the original).

The establishment of a governmentality that contributed to imagimrDia as mestiza
dates back to 1850 when the Colombian State sought to modernize andonsliiz€i
governmental apparatuses and its production of knowledge. This washbm§@phic
Commission” (Comision Corografica) which sought to study and to @@pmbian
geographies to shed some light on the racial composition of Colomsbwaty, its
natural resources and populations (Restrepo, 1284png others the recommendations,
made by Agustin Codazzi, the foremost representative scholasafoimmission, are the
need to consolidate the Colombian market by creating means of coocatnumibetween
regions, reaffirming the State and stabilizing social ordesi{iiepo, 1984). All of these
with the purposespproaches were used to captthie attention and interest of white

Europeanso they would wartib come to Colombia.

The chorographic commission created the basis of a systemialf nregpresentation that
would define the Colombian racial identity, the racial representstof its citizens and
the features of its popular culture; racist system of reptagen that promoted an

underestimated view of the blacks as lazy and backward. For examipn Birenbaum
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describes that this chorographic commission “brings up the marmiba description of
the Pacific: not as an ethnologiestumbreor even a curiosity, but as an indication of
the poor use of time better spent working or consuming” (Birenbaum, 20091 138)
observe that the chorographic commission used a racist utilitarieoudses (Goldberg
1993) that undermine black culture. On the other hand, When Wade (19933 teport
Agustin Codazzi sustained that blacks in the Chocé province weazéaatmost all of
which passes its days in such indolence is not that which eddallmake the country
progress” (Wade,1993:13), | can observe that like other members cbthmission (see
Wade, 1993), Agustin Codazzi used a system of representation that nekprdgses its
racist utilitarianism but also ideas wftue (Goldberg 1993) in term of the lack of self-
restraint, obligation, temperance and progress of the blacialy, according to Alvaro
Villegas (2008) Chocd, Magdalena and Cauca, places where blaaksnpnate, were
represented as “place of beast; of barbarians; of backwardoes$sziness; and of
stupidity (Villegas, 2008). In contrast, big cities like Bogota, Mkl and Cali where

modernization and virtuosity aré/@ade, 1993 and Birenbaum, 2009

Years later, in 1886, President Rafael Nufiez imposed a stronghales# Constitution
(Wade, 2000). As an expression of the ideology of racial harmongl@mdcracy, this
constitution was the basis for the idea of Colombia as homogenenastiza Castillo,

2007) From this legal framework, | can argue that the racial adbar of the state
institutions and their production of knowledge as mestizo were establlisince 1886

until 1991. Likewise, it was almost one hundred years of denyingfegdace and
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racism in Colombia until State recognizes black presence tuditstally; after years and

years of black struggles.

In 1927, the Colombian State created the Ministry of National Educgtiamg it two
responsibilities according to Aristizabal (2002). First, this Migisorientated and
directed universities and institutions which promoted 'high culturebrtée this Ministry
orientated and directed the 'fine art' institution, libraries anduments. AdAristizabal
(2002) states, this also suggests that the Colombian State did not angkeffort to
preserve what was considered “low culture” or popular culturesiiaabal, 2005);
particularly if this culture was associated with black culttradiitions. At this time, the
conservative political party, alongside the Catholic Church, godethe Colombian
society. Both, the Colombian State and Catholic Church, saw black cakuvalgar,
dangerous, sinful and evil. As Goldberg (1993) would argue, these radistaktul
representations justified the State's willingness to diminigbkbtultural manifestations

and expressions off of Colombia.

The Colombian State sought to modernize the Colombian society splictating the
nation-state between 1930 and 1948. Therefore, the Colombian State, under the
leadership of the liberal party (Silva, 2005), launched a culttatd policy, “Extension
Cultural” -Cultural Extension- with the purpose of establishing teebeelationship
between its social and ruling classes after years of wais and political conflicts. To
fulfill this purpose, the Colombian State “rediscovered” the “populauil and defined

it through the lens of folklore. Thus, the traditional, local and cultprattices and
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expressions that have historically remained “intact” and survikezligh the time (For
example, traditional rituals, music, rhymes, popular sayings iddées, proverbs, and

local dances) became the “quintessence of the national soul.” (Silva, 2005: 26).

We know that “racism is constantly emerging out of nationalidalibar, 1991: 53; see
also Hall, 1993), and this cultural State project was one space \ttherecycle of
historical reciprocity” between racism and nationalism, “whicthes temporal figure of
the progressive domination of the system of nation-states over ottial ®rmations”
(Balibar, 1991: 53), took shape. Thus, this cultural state project artidutationalism
and racism as its programs and actions reveal the Colombiais $téention to reinforce
a “fictive” national ideality constructed around a “system epresentation” called
mestizaje, which is “the belief in the use of racial mixttodighten the complexion
(culture) of a nation in the movement toward whiteness and thereyote racial
hegemony” (Hernandez, 2013:20). In other words, this cultural state pirtjgeted to

whiten the idea of popular cultural and in turn, the nation.

The Extension Cultural State project had two phases and both tegeahite mestizo
project. In the first phase (1930-1940), the Colombian State diffusednausgd high
forms of culture such as reading, writing, poems, science, hygiagecultural
modernization, rights and duties (Silva, 2005). For this, the Colombiaa StHdted a
cultural program, “Cultura Aldeana” -Village of Culture- (Rieq2010) describes it as

Aproximaciéon Cultural ‘eultural approach'-see below) which brought education to
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everywhere in Colombia with the purposes of educating and civilizimg masses”

(Silva, 2005).

| describe this State program in section 4.3 as thdturalist bio-politics project of
mestizaje” which intended to let blackness die and make whitéwesblowever, | want
to point out here that Hernandez (2013) considers this type of Statepreg the
Spanish American approach to eugenics that intended to integrate thefinfaliurally
into the society. Accordingly, this ideology of genetic acquisitproposed that an
individuals or groups can be influenced by the environment and therebyhénedity
can be modified over generations (Hernandez, 2013). Thus, the fact ti@dltmebian
State pretended to accommodate the Colombian society into a hwonsgsgandard of
high culture entails its intention to homogenize racially the Colamlpopulation

through the ideology of Blanqueamietito

In the second phase (1940-1948) of the Extension Cultural State ptioge€olombian
State promoted social and anthropological investigations to rediscover,, lamav
articulate the popular culture of “masses” into the idea dtie nation. For this, the
Colombian State reoriented previous State Institutions and offoiahgls (Ministry of
National Education, National museums and Revista De las Indiagitedrether

institutions and Journals (Escuela Normal Superior (National Schadlthe National

14 There are other State actions that intended hitew the Colombian population. They are a. the
Colombian State encouraged European inmigrantsoecto Colombia with economic and political
benefits such as travel fund and tax breaks; and ©843 Colombian State omitted the racial catggor
guestion in the Census and reinstituted it arol88B1(See also Wade, 1993, Pisano, 2012; and Hernandez,
2013).
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Ethnological Institute; Boletin de Arqueologia and Revista del tingtiEtnologico

Nacional) and decreed new cultural State programs.

As it can be seen, the popular culture through the lens of folklosrgethe object of
study and of intervention of the Colombian State, academics (anthgggis]dolklorists,
etc.) and politicians that turned their view toward folklore hopingcteate and
consolidate the Colombian national identity by unifying the “massesl’ the ruling
classes (Silva, 2005 anMlifiana, 2000) Therefore, conferences, folkloric festivals,
publications, television and radio programs were sponsored by the CatoBiai@ to

promoted the Colombian folklore or popular culture of the masses.

While the Colombian State displayed its cultural “stratediecseity” (Jessop, 2008) for
educating and unifying the nation as mestiza, the Colombian $ateheowed its racial
strategic selectivity that denied the racial differencesb iaequalities under the ideology
of mestizaje. In other words, by promoting the ideology of mestasjthe path to the
modernization of Colombian society, the Colombian State also dispEy®eé State
practices that endured racism and racist practices of exclusmnexample, State
institutions and journals were devoted to the study of Indians and indigemcases. In
contrast, the studies of black societies were denied, invisihiliziksgraced and

subordinated (Friedemann, 1986; Wade, 1993; Birenbaum, 2009; and Pisano, 2012).

This is the racist way the Colombian State could govern, maaagemediate racial

issues; by promoting a mestizo state-nation which promoted shaiy endigenous and
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white peasant as the roots, past or basis for the new natdemdity. Therefore, the
Colombian State also promoted the obscuring of black cultural contributiomgever, |
need to clarify that indigenous traditions were seen as something of the pastdiuhaot
present. So, the cultural state project ended up trying to whitenCoblombian

populations.

By the time when the web of relations and spaces that conshtutdack counterpublic
had gotten at its peak, two ideas of mestizaje predominated irabffiaces. The first
idea was a biological conception that emphasized on the immig@ti&aropeans to
Colombia in order to whiten the Colombian society. The Second ideaesfizaije
emphasized on the education and the improvement of the ColombiarBstatgersions
of mestizaje were contested and re-signified by the black gadlitntellectuals (See

section 4 below).

In Latino America countries, folklore and mestizaje overlappedamnstcucting the
national identities. Seigel (2009) sustains that black popular mugiedfthe grounds
for the assertion of racial harmony in Brazil (Seigel, 2009)o AReter Wade (2009)
manifests, “in many ways, these were musical style thatlajes@ in the working-class
barrios of Latin America cities, often by adopting Europearestghd combining them
with African-derived (...) aesthetics and rhythm, and that wexe fastened upon by the
middle class, 'cleaned up’, modernized, and made into acceptable InGhestzo)
symbols” (Wade, 2009:43/emphasis from the original). Thus, | would hypo¢htdeat

several Latin American States developed their own local racist cultg@/efnmentality
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to address their own racial issues as Colombiafr.ditbr example, Argentinan State
promoted tango music; Brazilian State advocated, among others, sayakize and
capoeira; Puerto Rican State advocated danza; Mexican Stateatedvoagnchera; and
Cuban State promoted son, rumba and guaracha (Wade, 2000). Thus, whisehenS
Latin America promoted mestizaje, they simultaneously sustaiaeidl rinequalities

(Wade, 1993).

This idea of mestizo that each Latino American country developégtiinown occurred
in dialogue both among Latin American countries, and between Latinidéanarountries
and Europe, United State and South Africa. According to Wade (19935 Dadena
(2000) and Pisano (2012) the terrible racist events that occurred in Germang, $atte
and South Africa served and worked as empirical arguments to difédee Latino
American countries from those with overt and legal racialesyst As result of this
differentiation, Latino American countries promote the idea thay were racially
democratic societies; a “racial paradise” (Telles, 2004). In stateting the black
politics | am studying, we need to recognize the effecttthiatparticular ideologies had
in shaping language and discourses of racism in Colombia around 1960laEkr
political intellectuals to complain about race and racism wasoabhli problematic. The
word ‘racism’ intermediately connected and referred to thenmgaand image
popularized by the atrocities occurred in Germany and in the dUfitate. Thus, the
word racism itself became a ‘trap’ to describe the Fdoranation and ways that racism

took shape in a covertly racist regime as Colombia.

15 For the particular case in Peru sexl®Cadena (2006). For Brazil see Hanchard (1994).
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Parallel to the racial mestizo formation in Latino Americardries, a consumption
market of and interests in 'primitivism” and 'exotic' culturalnferhad already been
established globally since 1900s. When black political intellectigg$oyed their racial
project in Colombia, European countries and the Unites State hadebgsmng and

entertaining the performance of black artists, musicians and iof'phienitivism” and

‘exotic’ cultural forms (Seigel, 2009; see also Hall, 1993). It wasstablished economic
cultural circuit through which black artists from different cowetritraveled and
performed black traditions, minstrels, music, etc. According tgeb€2009), some black
artists and performers embraced the role of black exotic and atbaetssted it by

producing anti-racist version of the black exotic (see Seigel (2009).

A final international factor that influenced the art of the possfbteblack political
intellectuals in Colombia relates to the mutation of the rawalalthat governed the world
until the War World 1l in 1950s. According to Winant (2000), the globahktgroject -
white supremacy- began to experience an unprecedented crisisledlsgical and
scientific foundations were discredited as a consequence of thigletezvents that
occurred in United State and Germany. ldeas of modernity, dengcamdcequality that
these two countries promoted were criticized for their inagmlica when relating to
race and racism. Also, social and political mobilizations spreadaorld in multiple
forms. These political struggles emphasized on the eliminatiomoCdow System, the
liberation of African countries and equal racial opportunity. Accordngvinant, all of

these factors (and other too numerous to list in this paper) conttridbotethe
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problematization of the traditional and overtly racialized formaulaf that has shaped the

world order (Winant, 2000:32).

White supremacy as global racial project did not fulfill the nesmuent to preserve the
racial order any longer. A new racial project was neededjuleathat the racial project of
mestizaje developed in Latin America fit into the requireméhits new racial order
needed. Mestizaje was the perfect racial model of governntgrbalt met the needs of
the new situation that required a less overtly racist regineréserve the racial
hegemony. Thus, the ideology of mestizaje resonated with the aledemocracy,

individual opportunities and freedom.

This new racial order is what | call tiggobal racial mestizo project: a racial project that
was advocated by international organizations — e.g.Uthieed Nation- after the War
World Il. For example, UNESCO financed studies, international exserdsconferences
to discuss race and cultural differences related problems suesigsee Garcia, 1987).
Brazil was a particular case of interest for its ideolofyacial democracy. UNESCO
financed several social investigations in there. Accordinglizoalih these studies had
“little evidence to sustain the idea of racial democracy (..;)", “thexe still a tendency to
deny the significant of race or to see it as declining owez:tBrazil was basically a class
society” (Wade, 1997:57). In Colombia, black political intellectualst WNESCO
representative. Teofilo Potes was one of them as | show below. Léomaales Mina
also had the chance to meet a representative of the UNESCOQl.irSka sates: ‘I

entered the conservatory here, and here | continued to study dranhayasdery lucky
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to study drama with Enrigue Buenaventura, with Fanny [Mikey], Wigdro Martinez,
Fanny’'s husband, and UNESCO brought a French teacher, a mintautlat us too.”

(Leonor GonzalesMina, interview, January 2012).

This need more study to be proven. However, one can find some pfitlcgples and
racial dynamics of mestizaje in the current racial rulkatTis, the racial logic of
inclusion/exclusion, endurance/denial of racism and race. In 8psct Winant suggests
that the new global racial rule “simultaneously incorporatesdanies the rights, and in
some cases the very existence, of others whose recognition wascorgécently and
incompletely conceded” (Winant, 2000: 35). In this sense, even though black
counterpublic was constituted in Colombia, we cannot deny its conneditims global
racial politics of this time, and to the celebratory and welcoming gaib@sphere of the
cultural and ethnic differences; particularly, this global asltelsy opening for the
cultural difference brought contradictions into the local raciakdyics as | will describe

below.
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CHAPTER 3

The Web Of Relations And Spaces Of The Black Counterpublic

To describe the types of relations and spaces within which btackerpublic emerged,
| assume a theoretical perspective which understands forms ofcpasi complex
process of self-organization (Escobar, 2008). That is, “as self-producitanoanous
entities whose basic internal organizations, despite important chasga®served in
their interaction with their environments through structural couplingscébar,
2008:259). From this perspective, | understand black counterpublic aspaoskited,
ensemble and autonomous network of social relations and spacesimdioskial and
groups' actions shape black counterpublic by converging around possibés spal

relations (see Escobar, 2008:261).

3.1 Assembling Black Counterpublic: the black cultural mobilization as a rashwork

My argument is that my former black political intellectual$ohged to a black cultural
mobilization that can be described as “meshwork”. decentralizdftorganized,
heterogeneous, multi-oriented goals constituted by nodes and o$itesnvergence
(Manuel de Landa quoted by Escobar, 2008: 274). Here, sites or nagtet® neflations,
places and positions from where folkloric musical and dance groups ahdwoiéers

emerged.
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The first site of this meshwork is the black settlementshésé places, blacks learned
black traditional practices as part of their culture. When Ivregered LeonorGonzales
Mina, she remembered the following: “I dance because there, in Robles, liveditdrs
will never forget Tita, black Tita, she used to love all those thiagd at Christmastime
she would dress me and the other girls like littgencitas(ladies) and we would all go
out, and she would teach us songs and help us make musical instruntientsred, all
that and more.” (Leonor GonzalesMina, interview, January 2012). Like L&marales
expresses, blacks get to know how to play musical instrumentsasudharimba —
traditional instruments — and drums, or to recite poems, “decinmasStaries, or to sing
and to dance songs as part of their local cultural traditions. Alscgeglas Annual
Festivities, Christmas Celebrations, Funerals, local carnivaiseqdocal churches and
clubs were sites of the meshwonkhere blacks produce and reproduce autonomously
their cultural and religious traditions such as Lumball in Paledgugan Basilio, and

Alabaos and Arrullos in the Pacific Region.

Much of the music and dancing styles, songs and clothes createdcaedted around
black cultural and religious practices were later taken by lmess bands around 1940
and folkloric dance groups around 1950. For exanmpéter Wade (2008) reports that
brass bands composed of peasants emerged in the late 1930s penfousingriginated
in the Caribbean coast such Cumbia, Porro, Mapale, Vallenato, and Funtéade, (
2000).Cuevas (2007) reports that, in 1940, a local band “La Banda Pellejotreasd
in Barbacoas, a local town in the Pacific Region. Accordingly,yeS8anday the “Pellejo

band” performed their music in open spaces such as parades, catshratocessions
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and funerals in Narifio and Cauca, states of the Pacific Regian QlikvasBirenbaum
(2009) reports similar processes in other places of the Pesgficn. Around this time,
1940, individuals and municipalities created brass bands in places tisacBas, Guapi,

Buenaventura, Narifio, and Robles (Birenbaum, 2009).

The emergence of local bands was not exclusively in the black conesuiiibhey were
everywhere in Colombia. Regularly, they were composed of no les2thanembers.
They were basically local ensembles which played local toaditimusic. Also, they
played European, indigenous and peasants related musical styles. As(19a8ag
describes, they played waltz, Contradanza, Polka and Mazurka, Bambuwiy, Pa
Rumba, Tango and Jazz related musical styles. However, by taaanof the recording
industry and mass musical consumption, a new racial dynamic ednarg the music

consumption in Colombia.

Wade (2000) stresses, “the commercialization of the media in Ca@ombant that
standardization occurred in specific ways. Some Colombian diglemme successful —
and thus pervasive- at the expenses of others which, in the newecaaintlimate,
remained purely local or faded into background (...)” (Wade, 2000:27). Althtinegh
music industry mediated the tension between cultural homogeneithetatbgeneity
(Wade, 2000:26), the pattern of preference for white associated hsiglea and genres
prevailed over those of blacks. The reason for this is, white atsbarausic fit better
into mestizo identity, and, in turn, met the needs of the record indtstrige

commercialized and commodified.
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By the end of the twentieth century, Bambuco, Passillos and Danzones musisaltsgyl
white music styles, were incorporated into the discourses of nataerdity. For white

elites, journalists, intellectuals and politicians from the interBogota and Medellin,
these music styles represented the mestizo nation as whit&éhagis why they praised
it as the national melody (Wade, 1998 and 2000). In contrast, costefio thesiuxed

and less black associated musical style from the Atlantst,caad black music from the
Pacific region were represented as vulgar, foreign, and ttoethte mestizo national
identity (Wade, 1998 and 2000). When local record companies suchcas Bisentes in
Cartagena, Sonolux in Medellin and Discos Vargas en Bogota, thesnaroralized

costefio music related styles such as Porro, Cumbia, Vallenato,ngon@#@/ade, 2000).
Furthermore, from the 1940s on, costefio music acquired an orchestire f&ad was
played mostly by light-brown skin tone players, reducing the preseihdark skin tone

players almost to nothing (Wade, 2000:103).

In contrast, orchestras and musical groups led by blacks did not have the samenhpact a
support of the record companies. For example, Peregoyo's groupav@ua acronym
from Valley, Cauca, and Narifio from which the Buenaventura-residasicians came
from) was the first black musical group from the Pacific Reghat had the chance to
record an LP disc with Sonolux in 1967. Leo&onzales Minavas the main singer of

this group. She recorded “mi Buenaventura” song with this Pepé&ggyoup. Also, this
group was the first in playing Pacific-derived music to becamagionally- and
internationally- known. However, it seems that they did not have the s&hcoming as

their white/mestizo counterparts in the Atlantic coast. Birenbaunssg4infortunately,
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the band was not heavily promoted by its record company, and the nserafused to

tour for fear of losing their day jobs” (Birenbaum, 2009: 172).

The emergence of folkloric dance groups was simultaneous to thegesroer and
consolidation of the music groups. As Birenbaum, (2009) sustains, bpatehd940s,
folkloric dance groups were not exclusive to black communities. In cgnitraad been
“a fairly generalized phenomenon in most of Colombia” (Birenbaum, 2009: A&b),
Leonor Gonzales Mina remembers two groups that reflect tigmitnde of the cultural
movement of that time:

“(...) and then Jacinto Jaramillo showed up, but Jacinto Jaramilloawas

Paisa,a white person from Antioquia; he played and danced other kinds of

music, music from the Llanobambucosevencumbias he brought a lot,

but nothing as pretty as the music we made. Then came Sonia @gbri

her show. | think that that show, her show, was a thing of beautyhbut s

should not have called it a Folkloric Ballet; she should have called it simply

a Colombian Ballet.” (Leonor GonzalesMina, interview, January 2012).
Folkloric dance groups were composed by not less than 15 membersrateeeand
women. Their genres were varied and diverse as Leonor Gonzaleskfilaéns. They
performed indigenous, European and peasants cultural and traditional damnsicgl m
styles. Also, a new form of folkloric organization emergedtras time. It was a
combination between folkloric musical groups or orchestras and folldarice groups.
The number of members increased up to more than 25. Some menayeis mlusical
instruments and others danced. In term of their cultural perfar@ahey played musics,

sang songs, performed dances and wore cloths representative ofetiieirs, racial

group or locality.
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Two of my former black political intellectuals, Teofilo Po#sd Delia Zapata Olivella,
founded their own folkloric dance groups at this time. Tedfilo Potes fautilauarelas
del Pacifico” group in Buenaventura, Pacific region around 1950 (Arbokéd#®) and
Birenbaum, 2009), and Delia Zapata founded “Danzas Folkléricas Colombgoap
in the Atlantic coast in 1954 (Zapata, 1985). | think that we can cortbielse actions as
the result of their vernaculization. If “vernacular intellectuate oppositional public
figures who use the cultural platforms and spaces availableeto tb represent and
speak in the name of their community” (Farred, 2003:23), | found thbk¢dfilo Potes
and Delia Zapata Olivella's projects, there are actions mfagalar intellectuals. They
founded their own groups as folkloric platforms to represent and spdhk mame of
their communities in a context that disgraced and discriminated. tlarough their

groups, they were able to articulate black traditions and national folkloricsspace

In the early 1950s, they went separately to these regions, sadedand stayed in black
settlements to record songs, melodies, sayings, dialects and tegiethds register labor
practices as fishing, mining, sowing, and shepherding, and fupeaetices such as
Lumbalu, Arrullos, Chigualos, Alabaos, etc. Thus, their vernaculizatifensréo their
political agenda were to show black culture and tradition by usiagkbbodies to
perform choreographed black dances that represent the black lite-@fcthe Pacific
region and Atlantic coast. According to Manuel Zapata Oliveifdil these historical
moments, folklore from these areas was “recondito” (not seenplont®ia (Zapata,
1985). Then, | hypothesize that they were pioneers in performing tingdaydife and

traditions of black communities as if they were performing & plaa theater. Because,
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their folkloric dance group performances included dialogues of thé domlect styles,
imitations of the labor and funeral practices, and dance styletadk festivities and

funeralg®.

Other black folkloric dance groups emerged between 1960 and 1970. Eadlo, Fetas

and Delia Zapata Olivella, formed at least three more grougs, Alembers from their
previous groups formed their own folkloric dance groups. For example,eN&sc
Montafio, who was born on the Rosario River, Tumaco, danced and sang in Tedfilo Potes'
“Acuarelas del Pacifico” folkloric dance group, created her grnoup in 1958. Her
group was named “Danzas del Litoral Pacifico” of Buenaventuth similar cultural

agenda to that of Teofilo Potes and Delia Zapata Olivella.

The final cultural phenomenon that emerged parallel to folkloric dandenausical
groups is the emergence of black writers from different placése Pacific region and
Atlantic coasts. Some of them combined their political activigth writing of poems,
novels and doing scientific researches. Others were journalidtpedagogues. Among
them, Jorge Artel (1909-1994), Manuel Zapata Olivella (1920-2004), amdZhpmata
Olivella (1922-2008) from the Atlantic coast; Hugo Salazar Valdez (1926) dVRealpe

Borja (1927), Teresa Martinez Arce de Varela (1913-1998), Marcp&&alrja (1927),
Carlos Arturo Troque (1927-1977), Diego Luis Cordoba (1907-1964), Miguel Caicedo
(1919-1995), Arnoldo Palacios (1924), Carlos Carderon Mosquera (1927-2012) from

Chocé: Helcias Martan Gongora (1920-1984), Natanael Diaz (1919-1964)Claocg;

16 Although it is in Spanish, if the readers ateriested in knowing how folkloric dance groups parf
their dances, you can watch it in the followinglihttp://www.youtube.com/watch?v=k7uBUI0i160
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Lino Antonio Sevillano Quifiones (1928) from Narifio; and Rogério Cagiiladelo
from Buenaventura (sd&iedemann, 1984; Lowis, 198/Prescott, 1996 and 1999; Leal,
2007; Antén, 2003; and Arboleda, 2010). Although this list of black writers, n®velist
and poets is significant, it is not exhausted. There are blaekernituals 1950s who
deserve attention. For exampémthropologist Aquiles Escalante, whoded a Center

for the Study of Folklore in the University of the Atlantic.

My third former black political intellectual, Rogério Velasgy belonged to this group of
black intellectuals. He was an ethnologist and anthropologist from ChAacérding to
Anton (2003) and-riedemann (1984)e developed and created his own anthropological
methods out of the methodology created to study Indigenous culturaliomadit
Colombia. He studied black folklore in a historical moment when stgdyfack culture
was seen as not doing anthropologyi€ddemann 1984)So, likeTedfilo Potes and Delia
Zapata Olivella,l see actions of a vernacular intellectual in Rogério Velassjuez
academic project because he used the academy asiltugal platform and space to
represent and speak in the name of their community. He crneatibdds and theories to
study black communities in a context where the academy in Colondsadesigned to

study almost exclusively Indians (Wade, 1993).

In general, these black intellectuals were black middle chdss had opportunity to
access to education. Some of them managed to be state represanthitemgressman.
Their political affiliations and identifications were diverseng were leftist supporters

(communists) in the liberal political party, for example, Delgoata Olivella and Tedfilo
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Potes, and others were part of the conservative political parggri® Veldsquez. Due to
this diversity of political affiliations, black counterpublic cannotseen as homogenous
(see Thayer 2010). They might agree upon making black culturalidreditisible in a
context where mestizaje denied them, but they had different polaitiliations in

Colombia.

The assembling of the black counterpublic as a meshwork startednfidtiple and
decentralized sites in the Pacific Region and Atlantic coast. It begalfragyamized and
heterogeneous process oriented to the formation of folkloric damtemusical groups
that incorporated black traditional and local cultural practicgmesof their performance.
Then, the record industry and its market dynamics influenced thegenoe of some
local bands over others as the result of the racialized pattgnefefence in Colombia
for white associated musical style. Finally, the assemblirigeoblack counterpublic as a
meshwork was influenced by the emergence of black writers different places in the
Pacific region and Atlantic coasts. As one can see, the projduesd black intellectuals

was to demonstrate that a black culture existed in Colombia.

3.2 Black cultural mobilization: Spaces and relations of Convergence

The spaces where my black political intellectuals convergedeeetwand among other

cultural activists should be understoad sites and nodes of collaborative relation

between black musicians, writers and folkloric choreographers. TDhabarative

relations were possible because of what Raymond William descaibé'structure of
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feeling” “the way meanings and values were lived” in a paldr historical moment
(Raymond William quoted by Hall, 1993: 351). | understand this strudcfufeeling as
an “intimate sufficiency” (suficiencias intimas): “Clust@&experience and values that
are always liberating; a reservoir of operational mental oactgins, a product of the
social relations established by a group throughout its history, wdtkehconcrete form as
effective elaborations and leadership structures, briefly vedahln occasion, which
become guiding principles for their socialization and livelihood’b@eda, 2011:11).
Thus, the intimate sufficiency made black musicians, writer amtbfad choreographers
create the black counterpublic by exchanging experiences and atimnmof their

personal “black life-world” (Hanchard, 2006).

Black counterpublic began as a national relational space since theid 8tipt4, when
black students from the Pacific Region, Cauca and the Atlantst coaverged in central
cities -Cali, Bogota, Popayan and Medellin- in Colombia to devdiep studies. The
convergence of these students in hostel (pensiones), coffees shapgsliland informal
meetings gave rise to the emergence of group dynamics sublose that Delia Zapata
Olivella's older brother, Manuel Zapata Olivella, describekewantate Mulatq1990).
In this autobiography, Manuel Zapata Olivella reports that it was slow laatysgowing
awareness of racial discrimination in Bogota; racial expeés that also were shared by
other black students from Cauca and the Pacific regions (Zapata, IBB890). He
states,

“...we, the students from the Caribbean coast, were led to violent

confrontations, which were evident given our conditionmagatos or

zambosand the pure black complexion of our classmates from Cauca.
During those encounters in the capital, in tenement houses, in classrooms,
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and in the streets, we would discuss, without really knowing, the most
important aspect of a humanist education: our own identity. ‘You are
black, | ammulatg we are both victims of discrimination.’ (...) Slowly,
painfully, my sister (Delia Zapata) and | started to untieuth@nscious
knot of racial complex.” (Zapata, 1988:184)
These discussions about black identity and the racial situationoiomBia were
supported by reading materials, books and articles about Africarmélse Americas,
both north and south. Among the authors they read were the Cuban Fernandth®©rti
Brazilian Nina Rodriguez and the Mexican Gonzalo Aguirre Belthanuel Zapata
Olivella remarks that they read novels such as Romulo Gallegas's “Pegre”nd the

Adalberto Ortiz's “Juyongo”. In using these materials, btaklents were able to discuss

issues not only about class but also about their racial ideBéipata, 1990

Manuel Zapata Olivella narrates lievantate Mulatd1990) all the details of an iconic
public event that took place in June 20, 1943. This was war of maneuvhrcim black
intellectual celebrated the “El Dia del Negro” (The blagy). Zapata Olivella, Delia
Zapata, Natanael Diaz, Adolfo Mina Balanta and Marino Viverosevidack students
who invited others to protest against racism in Colombia. They cothiiilaek culture
and politics to protest. First, they marched in the streets dengaraftial solidarity for
two blacks lynched in Chicago and for the liberation of Africap@a, 1990: 189). |
would argue that this protest represented their politicaleglyato get make racism
visibility, to form collective recognition as black people and to léwkAfro diasporic
connections and solidarity in a country that denied them and their peaidems. When

marching on Bogota's streets, they chanted “Long live blacksBwib with racial
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discrimination!” “We decry the lynching of our colored brothers sisters in the United

States!” “Long live Africa in the year 2000!” (Zapata, 1990: 189).

They also marched and peacefully occupied the library of the tdrdael Nacional.
There, they requested African American music to honor and to nibere the
assassination of the blacks in US. Later that day, black stutenthed up to coffee
shops where white intellectuals, merchants, students and unemploliededabgether
to meet, chat about national issues and drink beverages. On one occataoageNDiaz
gave a speech referring to the racial discrimination in thisked States, and other black
students recited Candelario Obeso and Jorge Artel's poems, rgaergeom Richard
Wright's novel, “Native Son” (translated in Spanish as Sangged)leand performed and
danced black music such as Cumbia and Rumba (Pisano, 2012). The marcligended
with a police arrest, when the protestors decided to go to tha 8asimon Bolibar in
Bogotd where the Simon Bolivar's statue is located. They camegldo him for not

keeping the promise of freeing blacks after the wars of independencea(ZE§2Q).

The reaction of the white elites and politicians to the “El @dbaNegro” event shows the
logic of racism in Colombia. They attacked the black students wdenmed this event.
Pisano (2012) documents that journals such as “El Espectador”, “Hial’itzand “El

Tiempo” published articles condemning “El Dia del Negro” event.dtearks that these
journals critiqued the protest and classified it as dangerous and @mientvbecause in
Colombia skin color was not persecuted. If racism existed in Cofgntlwas in the past.

It was eliminated after the war of independence and the almobfithe slavery (Pisano,
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2012:68). So, for white elites and politicians, what these black studentsdeing was

promoting a type of reverse discrimination.

“El Dia del Negro” also was important for organizing the “CNibgro de Colombia”.
After the manifestations of “El dia del Negro”, black intellettuend politicians such as
Marino Viveros, Helcias Martan Gongora, Manuel Zapata Oliy&letor M Viveros y
Natanale Diaz funded this organization for the purposes of creatibigck library;
organizing conferences about the afro diasporic conditions in the worlti@pdocesses
of liberation in Africa; the construction of a black neighborhood; tlaelieation of
feelings of inferiority in black populations; and the stimulatodrblack participation as

way to improve the democratic system in Colombia (Pisano, 2012).

In 1947, the “Centro de Estudios Afrocolombianos” was funded. Someipaniis were
Manuel Zapata Olivella, Delia Zapata Olivella, Arcesio Vogr Carlos Carderon
Mosquera, Adolfo Mina Balanta, Marino Viveros, Natanael Diaz, Diegis Cordoba
and Arquimedes Viveros (Friedemann, 1986 and Pisano, 2012). This collective

was meant to be part of the Ethnological National Instituteage $tstitution. The goals
of this collective action reflect their understanding of culturgalgical action. They
wanted to develop historical, ethnographic and linguistic studies ak kdaltural

traditions in order to recognize the ethnic specificity of black populations in Colombia

There are some differences and similarities between théd“®égro” and the Centro de

Estudios Afrocolombianos. These differences refer to the concept ct antity.
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While the “Club Negro” promoted a biological definition of blackn¢ke tdea of negro-,
the latter promoted blackneas a form of ethnic identity using the term Afrocolombian
As to their similarities, both collectivities were organizgghinst the racial invisibility in
Colombia (Friedemann, 1986). Like “Club Negro”, Centro de Estudios Afrocokomobi
lasted for a short time (Pisano, 2012). However, Friedemann, (1986) docutina¢ntse
Centro de Estudios Afrocolombianos became a reality in 1975 whemsitfwally
formalized before the State. There is no enough evidence to sudgghlewor not this
organization disappeared between 1947 and 1975. Nevertheless, this oxamzsti
important for providing a basis for the contributions of the black @iftarColombian

society (Pisano, 2012 and Arboleda, 2012).

Another collective action called “Comite de Asuntos Afrocolombiaremsérged around
1950s. Mosquera (2002) maintains that Natanael Diaz funded this zat@amiin
Bogota in 1950. Its goal was to promote black cultural traditionfioAfh Mosquera
does not provide more details about this organization, he suggedttattkaintellectuals
and politicians such as Manuel Zapata Olivella, Juan Zapata l@liwéstor Urbano
Tenorio, Adan Arriaga Andrade and Diego Luis Cordoba participated iortsization.
Finally, Arboleda (2010) describes what he calls “Colonias”: fasfreutonomous social
institutions composed of black immigrants from the same place gihoithus, by the
80s several “Colonies” had been constructed in central citiésasu€ali, Buenaventura,
Bogota and Medellin (Arboleda, 2011). Colonies became fundamental podithection

and reproduction of black cultural practices in Colombia since that time.
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The convergence of black students in central cities such as&@&@pit and Popayan had
another implication for the constructions of the black counterpubtiteatational level.
The relationships that black students created in the citiesextzrded to their relatives
in their places of origins. When I interviewed Leonor Gonzales Miha described how
she met Delia and Manuel Zapata Olivella in Robles, her hometowre Cauca state
when she was 18 years old. Her brother, Raul Gonzales Mina, who stodiedeaithe
sibling Zapata Olivella in Bogota, introduced her to Delia anchidb Zapata Olivella.

Here is our conversation:

Leonor: My brother Raul, who was living in Bogota and already
studying Law, talked with Manuel (Zapata) and said, Listen, etav
sister! “She’s crazy, stark raving mad,” but, Oh yeah! She can really sing
a tune, and is a great dancer! “She dances like a spinning top.” You
should go and see her. Besides, the music there is really (rettyhen
Manuel said, I'll be there!

Carlos: But how did Raul meet Manuel?

Leonor: My brother was studying Law at the Universidad Libre.

Carlos: What year was that?

Leonor: Oh, | can’t remember!

Carlos: Was it 1944 or '45?

Leonor: Yes, it must have been in or around ’45. My brother then talked
to Manuel and Manuel came along and he loved the music, he loved
everything, but he didn’t tell me that my brother had started it all.

Carlos: You didn’t know who Manuel Zapata was?

Leonor: | knew, more or less, because | had heard about the group.
Carlos: What group?

Leonor: His sister’s group, Delia’s.

Leonor: Oh, yes, then Manuel came here one day and said to me, We'r
organizing a trip to Russia, to Paris. Would you like to come along? |
said, Yes, | want to go, | want to leave this place, | want to be an artist.
Carlos: And where in Cali did you see him?

Leonor: No, he was in Robles, he had gone to Robles with my brother,
and he stayed a whole month there, taking it all in, recording a lmfinch
things. What did he record? The storytif conejg of tio guatin all

that (...) He got help from an uncle of mine that played the viaith a
sang and talked abotib conejg abouttio guatin abouttia chuchaand
scores of other animals, and when he sang he would play something
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symbolic between songs. Manuel recorded all that and later pubbshe
book.(Leonor GonzalesMina, interview, January 2012).

Delia and Manuel Zapata Oivella followed the same procediagehere they went in
Colombia. First, they went to a black settlement, recorded amlledt black cultural
practices and traditions, and recruited dancers, singers and anasiar their folkloric
dance group. Members such as “Madolia de Diego, Leonor Gonzales Mima, Jul
Renteria, Lorenzo Miranda, Erasno Arrieta, Clara Vargas, aéex, Tofio Fernandez,
Jose Lara, Juan Lara and others” were recruited in this vapa(@, 1985:12). Perhaps,
when doing their research, they might have met local musiciatiscammunitarian
public intellectuals such as Mrs Tita or Leonor Gonzales Minade, who taught
Leonor Gonzales Mina how to dance and sing when Leonor Gonzaleschdd. Also,
we have to consider that as Leonor Gonzales Mina's brother, DdlizManuel Zapata
might have had similar invitations from other black students upparters who

participated ifEl Dia del Negro”events.

According to Tompkins and Foster (2001), before Delia Zapata and her brothekesnba
on the year-long research trip throughout the Pacific region, blatdsvsuch as Carlos
Arturo Trugue and Arnoldo Palacios, and the black politician, Diego Larddba, had
already alerted Delia Zapata Olivella about some of theerdifites between the
Caribbean coast and Pacific region and to the cultural riche®raed in the small
fishing villages scattered along the Pacific coast. Thus, it is no¢tiendd to suggest that
Diego Luis Cordoba, who had a political movement in Chocd, and Natreglwho

had a political movements in Cauca (see Pisano, 2012) invited themo¢d &@nd Cauca,
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respectively, to do their research, thereby creating a netefocollaborations between

them and the local inhabitants.

The case of Tedfilo Potes is similar to that of the siblingaZa Olivella He may have
created some collaboration with local intellectuals when doingekesarch in the Pacific
region. Also, he broadcastn a local radio station called tiBnaventura radio station”.
He had a radio program called “Conjunto de la Estrallaig’.played not only black
traditional music but also invited local black musicians and danoceperform live.

Mescedes Montafo was recruited in this way. She was invited tripebofack dance on
Tedfilo Potes' radio program. She was member of his grégpdrelas del Pacifico”.

Peregoyo's vacana group was also invited to play music in Te6filo Potes' @gtianpr

Pisano (2012) suggests that the cultural project proposed by the Cenfstudigos
Afrocolombianos in 1947 ended up being carried by individuals but not coilesti
Although | could not find data to suggest the opposite, | think Pisano (2012)akser
the relational meshwkrwhich paralleledd the experiences 6El Dia del Negro”events,
the “Club Negro” and the Centro de Estudioso&fsilombianos. The web of relations and
spaces composed of nodes and sites of collaborative relationshipsolitigal
intellectuals provided a way to share information and knowledge. This afieb
relationshipswas not massive and confrontational, but worked as political platform f

the visualization and promotion of the black cultural traditions.
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3.3 Negotiating Power Relations

By negotiating power relation | mean the national and internatiogtatork created by
black intellectuals that gave them negotiating power so thgtwieee able to fold their
projects into Colombian society. | will describe how the existemz impact of black
cultural traditions and forms evolved from denial on the part of nraanst to partial
inclusion in Colombia. In negotiating racial power relation, conttexis and

ambiguities emerged as a result of the racial dynamic inside and outsidewib@ol

By the late 1960s, the Colombian State had created state insstufiedicated to
Colombian folklore with many local branches as part of its tracigdture of
governmentality. These institutions are the “National Ethnologicsitute” and its local
branches; the Folkloric National Commission; the Board of Natiomdkldte; the
Colombian Academy of History; The Colombian Institute of AnthropoloQgro y
Cuervo Institute, the National Academy of Music; the Universidadddatde Colombia
and its Folkloric Research Institute, School of Fine Arts and oNalki Music
Conservatory; Colombian Journal of folklore; and the National Publicvifeda and
Radio. Other white dominated organizations of this time were GHDECentro de
estudios folkloricos y musicales Cedefim-, directed by whitdl@ateals worked for the
above institutions; and several Folkloric Festivals, Conferences argté€3sas financed

by the Colombian State.
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All of these State Institutions and folkloric spaces aimed atlystg, collecting,
classifying, preserving and promoting the popular culture of thesesaim Colombia.
However, “no institutes were set up (...) to study blacks, andiglgrno by the state (...)”
(Wade, 1993:35). In fact, “blacks have been of much less interest tctdles,
intellectual elites, and the mestizo population of Latin Amer{®8ade, 1993:34). Few
studied black communities but indirectly; they focused mostly on ‘tisatution of
slavery rather than on blacks. The Colombian State and its pokfiest the racial logic
| defined above. The Colombian State did not unfold in ways simildrose of United
State — i. e. Jim Crow-. However, if we focus on the effetthese racial policies, we
can see similarities between the United States and Colombia farmation. For
example, both racial systems have disdained, excluded and undermuileddnid black
cultures. Leoner Gonzales Mina also remembers how Colombian suvigetyd blacks
at the time. According to her, black folkloric dances and music wepeesented as

shameful, vulgar and obscene:

“Carlos: During the fifties and sixties, was black folklore accepted?

Leonor: No, no, no, don’t believe it for a minuteelia’s struggle was fierce.

Carlos: Yes?

Leonor: Yes

Carlos: Why do you say that? What was happening at the time?

Leonor: Well, | say it because in Bogota for a while peopti’'tiwant that. When |
started, when | got into Delia’s group, she had formed it a longlek, in fact it had
already changed. When | made it to Delia’s she was at bendetage already, but they
say at the beginning it was quite tough.

Carlos: Was it because they thought she was not...?

Leonor: They thought it was shamefuhat they were an embarrassment, that their
dances were vulgar and obscene

Carlos: Who said that?

Leonor: The people, the public, many ignorant people, how else can Yadheca.”
(Leonor Gonzales Mina, interview, January 2012/ italic is mine).

53



At the time that black political intellectuals began to mabhiliheir cultural and academy
projects, black communities were completely invisible (Friedemda®86). Black
political intellectuals were aware of this racial exclusiangd wanted to change this
situation. For example, Delia Zapata Olivella sustained, “in Colartiiére are many
tasks yet to be accomplishexhe of them being the study of ‘African transculturation’ in
our country, so we can establish the influence of blackrandtocultures brought about
by slaves.” (Zapata, 1965b: cover); Rogério Velasquez complaine@pfombia, where
black people have not yet been studied because of the lack of imetest history and
in the patterns they have developed in response to their needsoprthsovspell some of
the names given to the wretched Africans that came to the Negd#n of Granada
thanks to European greed.” (Velasquez, 1962:113); and Tedfilo Potes progldiamsk,
where in Colombia is the vocabulary of the Colombian people compiled?eVihe all
the songs and such, given that we lack a primary institution (...pstitute of Folklore

Research?{Potes, 1975a:14).

Other black intellectuals made similar claims. Manuel Zapated, “Why did it not
exist a section of the black men into the National Ethnologicaitutes?” He replies,
“Answer forbidden even today.” Then, he asked again, “why did it nablesh an
academic program of the black and indigenous art into the FinénAtisite? He replies
silence.” Also, Anthropologist Aquiles Escalante complainedjtifutoday all the
Colombian anthropology’s interests have focused on Amerindian;dittte effort has
been made for the study of the negroid ethnic tree, forgettingldeks have dyed the

skin of a great amount of compatriots and contributed to verity obpean and
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indigenous traditions with rich black culture” (Escalante, 1954:207). kirtak Comité
de Asuntos Afrocolombianos”, Club Negro” and the Centro de Estudios
Afrocolombianos had the same claim as | described above. Theyinterested in

studying and making black culture visible.

| argue that their desire to study blacks reflects the stucif feeling that compelled
them to see the racial exclusion of the black communities; laadst the reason black
counter public was a subaltern and autonomous sphere. It emerged oudrtitthation
and collaborations between black political intellectuals who developedsanee
“intimate sufficiency” against the racist culture of governrakiyt They developed a
collective racial consciousness as members of the black comesuagithe following
expression show: “Yo soy del pueblo” (Potes, 1975a:14) and “el alnmai dazd
(Velasquez, 1960a). | would argue that these expressions represemtays to reaffirm

and contest the invisibility produced by ideology of mestizaje.

When black poets, writers, dancers, politicians, choreographers anorifitkltried to
affirm their black identity, the result was a racial confis Manuel Zapata describes it.
Around 1940s and 1960s, they were ostracized by society for their stssagions of
their racial identities. They were judged even more harshiywwbeplaining about race
and racism in public spaces such as the “El Dia del Negro” eMamiuel Zapata adds,
“The attitudes my sister Delia and | adopted as we affirmeddauntity made us learn

bitter lessons. The surprised and scornful looks we got from the yeungst saw in our
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travels helped us discover the locks on the doors, the laudatory but usmlesents

purporting to change the rigid structures of a racist society.” (Zap298:178).

During the sixties black political intellectuals managed to og&tate positions. Several
phenomena converged at the local level for this racial inclusion @k lpalitical
intellectuals into State institutions. First of all, the radgnamic at the international
level influenced this inclusion. As it is well known, during the niestle century, Latin
American countries developed their own local and particular definiof mestizaj¥.
Like in Colombia, the idea of mestizo excluded blackness: “blacks mech less likely
to be symbolized this way -as a special category that nbedattention of the State,
church and intellectual- and were rarely held up as the symbalgglafrious heritage”

(Wade, 1997:33). For Colombia in particular, mestizaje representestrictlire of

alterity” (Wade, 1997:36) that advocated indigenous -ambiguously- and Europeans

heritages and denied and labeled blacks as backward.

This international context of mestizaje and cultural consumptionxfiircecultural forms
and primitivism opened possibilities to my former black politica¢liattuals. During the
1950s, both Tedfilo Potes and Delia Zapata embarked in a tour thratighAmerica,
European and United State countries. Accordingly, Tedfilo Potesléasalel Pacifico
folkloric dance group “traveled through South America, Spain, France,Afmch,

leaving the message of his Pacific culture” (Cifuentes, 2002:24Kewise, Delia

17 For some countries (Mexico and Peru), indigermus Europeans heritages constituted the cultural

elements used to imagine the nation as mestizalisela Cadena, 2000 and Wade, 1993). For others

(Brazil and Cuba) black and European heritagestitoted the cultural elements that formed theiraiaé
mestizaje (see Telles, 2004 and Sawyer, 2006).
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Zapata's Danzas Colombianas folkloric dance group went “on a tddurope. They
began their trip in Paris and were later invited to perform irckizdovakia, East and
West Germany, the Soviet Union, and China. Upon their return to Paeis,were
invited to participate in the Spanish-American Festival of Art fatilore in Céaceres,
Spain, where they were awarded first prize for their dances afoirpance” (Tompkins

and Foster, 2001:297).

Although, | need further investigation to determine whether or not deBfites and
Delia Zapata embraced the role of black exotic, there is evidbatsuggests that they
did not. Tompkins and Foster (2001) reports that in a personal intervidia, Z2@ata
expressed that she was fascinated by dancers such as JudgbnJdPearl Primus,
Agnes de Mille, and Antony Tour, and she adsorbed as much a®usldefrom them.
However, she concluded that “before undertaking the process of reiraggmethrough
modern dance, it was essential to recover and understand” Colomb@mmahagritage.

As a result, she developed a style that responded and informed thealcultur
transculturation she had been studied in Colombia (Tompkins and Foster, 20@&£98).
this shows that Delia Zapata prioritized Black tradition, and sigatrdevelop a critical

view of the international boom of the black primitivism and 'exotic' cultural forms

In 1965, Delia Zapata was awarded a fellowship to study in thedJBitate. According
to Tompkins and Foster (2001), she “traveled cities, delivered a deatuindiana
University, and taught a course on Colombia dances in the Music tDwpdrof the

Organization of American State” (Tompkins and Foster, 2001:298). Itnaassitrip that
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Delia Zapata met Alvin Alley, Judith Jamison, Pearl Primus,e&gie Mille, and Antony
Tour. Also, Delia Zapata studied African dance at Dunham Schooltefaftd Research
with the famous African American dancer and choreographer Ka¢h&unham; of

whom she said: “I saw that, of all the (U.S.) schools | visiteth&rine Dunham’s was
closest to our spirit because they specialize in the origiheoblack African dances that

have had such an influence on us as well.” (Zapata, 1967a:10).

| argue that this global context of consumption on and interesgimitivism” and
‘exotic’ cultural forms gave possibilities to black politicaéligctuals to negotiate power
relation in Colombia. That is, the art of the possible for blackipaliintellectuals to
diffuse their racial project owed a lot to this internationalaladynamics. Delia Zapata
Olivella, Tedfilo Potes and their racial cultural project waoeepted and recognized
more from outside than from inside of Colombia. As | have shown abovem®Gian
society did not recognize their value, not even their 'primitiviemd 'exotic' cultural
forms. In fact, when musical styles such as jazz, Cuban guarBchzl|ian maxixe
arrived to Colombia as a result of the entrance of the record atoesp and the
international cultural consumption, white intellectuals and politiciartscized them
because their blackness, vulgarness and obsceneness threatenothbiaColational

identity (Wade, 2008). Also, they complained, “modernism requires thiswtiahould

dance like blacks in order to be in fashion.” (Journal Sabado quoted by Wade, 2008:48).

Teodfilo Potes gives some elements to support my argument about tifete possible

opened by the international racial dynamic for black politictdllectuals to negotiate
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power relation in Colombia. He states, “One more thing it hurtayyassthat my hut in

the outskirts of Buenaventura is the folklore capital of the world. Befspin the
Sorbonne have visited, from the University of Paris, from UNESG#x {€ambridge;
from Oxford (...) they come from all around to ask what there fslklore in Colombia.

(...) A hut that offers no security to anyone, not even to its owner.viuthave
endeavored quixotically to sustain this tradition of the blacks fronP#udic, a tradition

that has come close to oblivion.” (Potes, 1975a:14). Notably, International organizations
UNESCO, Cambridge and Oxford - were interested in what Teod6itesPhas to say
about black culture. In contrast, as | have shown, black culture in G@loras not

given importance.

Friedemann (1986) provides another example to support my argument abotitehow
international racial dynamic influenced the inclusion of black celiato the Colombian
State institutions. She states that although Rogério Velasqueamanthropologist, his
anthropological works were never published in the Journey of Anthropolbgy. Were
published as folkloric works in the journey of Colombian folklore. In coptiEtsomas
Price, a white American anthropologist trained by Herskovitz, tivadirst scholar who
published an anthropological work about black culture in this journey. Fifaligcott
(1999) sustains, “from the dawn of this century, Afro-Colombian authescally
those that practice the genre of poetry, have gained renown beyandl@a borders,
mainly thanks to anthologies of Latin American literature del/tderacial (i.e., black) or

social issues.” (Prescott, 1999: 556).
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The art of the possible for black political intellectuals to udi# their black cultural
project in Colombia was constrained by these local and internatiacial dynamics.
The international market of and interests in 'primitivism” ancbtlex cultural forms
required and accepted their folkloric racial project as a @llpmoduct of entertainment
and scientific production of anthropologists. However, in Colombia black alltur
resonated little and were rejected and discredited both as valmablsodern cultural

manifestation and as 'primitivism” and 'exotic' cultural forms.

Finally, in Colombia there were several white supporters tlefied black political
intellectuals to diffuse their black politics of folklore. They wewhite allies that
mobilized state's resources to support black intellectuals. | uadértese alliances and
collaborations between black and white intellectuals as paneahternal contradictions
of the State. These coalitions represent the type of contradi¢hiahseveal how the
State apparatuses have their own resources and powers accordhnag fmolitical party
controls the branches of the State in a particular socianeegJessop, 2007). For
example, Enrique Buenaventura was writer, playwright and essalle was leftists
supporter and the director of the Direccion de Bellas Artes lin li&awas the founder of
the TEC -Teatro Experimiental de Cali-, and the directorhef Instituto Popular de
Cultural in Cali where Delia Zapata worked for a while in 196€3. Between 1957 and
1958, he contacted Mercedes Montafio to bring Tedfilo Potess' AcualeRaaéto
folkloric dance group to perform in folkloric Festival in Manizalesd ahen in the

Municipla Theater of Cali.
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In letters they exchanged, | found that they talked about dates, salseqrlaces and
economic resources that musicians, dancers and collaborators ofudieladel Pacific
folkloric dances group would receive when they accomplish their peafares in Cali
and Manizales. Also, when Enrique Buenaventura was the directotiaftm®opular de
Cultura, Enrique Buenaventura and Delia Zapata's brother wentdnaBentura and
recorded several traditional music and dances such as Alabaosjao and the like
from the Tedfilo Potess' Acualera del Pacifico folkloric dagaup. Also, when Delia
Zapata worked for the Instituto Popular de Cultura as professdarafe, music and
choreography, Enrigue Buenaventura was the director. For whichumasse had
something to do with her hiring due to his previous relation with hathér, Manuel

Zapata Olivella.

Folklorist Octavio Marulanda was another white supporter and friendawsfuel and
Delia Zapata Olivella. They worked togetherldtituto Popular de Cultura, they also
recorded Christmas songs and balsadas from the Pacific regiaily,Fnovel prize
novelist Gabriel Garcia Marques had a close relationship witlsittieg Olivella. He,
Manuel and Delia Zapata went on the tour through Europe in the latdénSthe fifties,
both Gabriel Garcia Marques and Manuel Zapata Olivella defendddioosnusic

against white intellectuals from Bogot4, Medellin and Cali (see Wade, 2000).

After occupying public position as representative of the Conseevaiarty, Rogério

Velasquez was an assistance investigator for the National Ethradldgstitute and

director of the Folkloric section. In the case of Tedfilo Po&ss| said before, Tebfilo
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Potes worked for a local radio station and after he founded anothgr cplled Bahia de

la Cruz, a folkloric dance group composed of musicians and dancershieamral areas

of Buenaventura and Guapi (Birenbaum, 2009), Teofilo Potes and his group were
recorded in field recordings in Buenaventura by Enrigue BuenaveahdaManuel
Zapata Olivella when they worked for the Popular Institut€wature. In 1960, he also

was recorded by the U.S. anthropologist Norman Whitten (Birenbaum, 2009).

Finally, this was also the time when my former black iet#llals achieved to publish
their folkloric work in official and whited dominated journals suclgiRas de Cultura of
Instituto Popular de Cultura and Revista Colombiana de Folkloren®atther hand, this
was the time when Colombian folklorist such as Abadia Moralegitdataramillo and
Oscar Vahos consulted my former black political intellectudsut black cultural
practices and traditions when they were compiling the Colombian folkloriegsipns in

the late 70s.

This proves that how black political intellectuals used the contradibetween branches
of the State to promote their black culture and to network one another.oOthe
benefits they obtained from this contradiction refers to the instiait spaces they used
to consolidate their relationship of collaboration. Delia Zapata (diweorked for the
Intituto Popular De Coltura, in Cali; TELECOM (Colombian's Natigotabne Company)
and the Universidad Nacional de Colombia. In the Instituto Popularuiterg& she
participated in tour to Guapi, Pacific region, to do a fieldworkhla trip she recorded

and collected folkloric data with the collaboration of Teofilo Potdgisialeras del
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Pacifico folkloric dance group. Later, Delia Zapata Olivella wentother places in
Colombian to perform her folkloric work and dances in local feswiand events. The
first National Festival of dance held in Ibague was one of thagéhb Velasquez was
also in this festival as researcher. In 1970, she went to San Aardtd%rovidencia in the
Caribbean to learn Anglo-Creole culture and dances of the region. sla¢erould found

her own Institute for Colombian Folklore.

To work for State institutions implies other negotiations. Blacktipal intellectuals
were accepted as long as they do not complain overtly about rasisra@al exclusion.

In fact, his partial inclusion entails a symbolic exclusion of their fadentity, African
roots and self-affirmationPrescott (1996) sustains that to talk about race and racism;
promotes studies about black communities in schools and universities;owosk|f-
affirmation and racial pride were activities seen as ittt caused social division and
reverse discrimination (Prescott, 1996:109-10). Also, Manuel Zapatalssstiris racial

logic as follows:

“Then, as now, the existence of blacks andlatoswas ignored in
some of the higher echelons of public administration. There has been
no shortage of congresspeople, ministers, governors and mayors in the
history of the country. However, the unspoken truth known by all is
that such “emblems” of the race must stay silent about thginpif at

all they remember anything of their ancestry. They used tdgimoc

that they had those jobs as “Colombians,” not as representatives of their
heritage. As a consequence, they did not identify with their dfss
origin, much less with their race.” (Zapata, 1990:178/quotation marks
from the original).
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Therefore, although black political intellectuals managed to gceuposition in the
public sphere, their inclusions were limited and restricted $yaaial structure and
relation that forbade and condemned them to talk about racial isedesd] it is not a
coincidence, that the presence of radical black political intaléx in State institutions
was limited as Manuel Zapata suggests. On the other handpitascoincidence that my
former black political intellectuals had limited possibilitieslaesources to publish their
books. While white Colombian folklorists Abadia Morales, Jacinto Jdcaamd Oscar
Vahos had the resources to publish several folkloric books, Delia Z@ha&dla, who
was consulted by them as Teofilo Potes, could not publish her book until 19&0s. T
voices and academic projects were in place; however, they vggerered and

marginalized by some white intellectuals and the Colombian State (Arb@@th).

Three aspects | can suggest from these findings in terrhe dldck political intellectual
formation within the racialized field of contestation. First, noynfer black political
intellectuals recognized the need to demonstrate that a blaokecakists in Colombia.
Second, since the ideology of mestizo denied the presence ofchlagie in Colombia,
black political intellectuals unfolded discourses and actions to chiwegsituation of
invisibility. They created and engaged in collaborative meshvaations between black
musicians, poets, writers and politicians to constitute a black cpubtar. Third, to
fulfill their purposes of diffusing and of demonstrating that blackucel exist in a
mestizo society, black political intellectuals engaged severgbtiations to formulate
their oppositional interpretations, identities, interests, and needs. iTsasms that for

black political intellectuals, negotiating power relation entkilee use of some state and
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white dominated spaces, fields and discourses, although it impliedrsstrietions and
liberties. They operated “within the same discursive and rheltditexh of national, even
transnational racial politics (...), but from different subject pwsst and with different
reasons (...)” (Hanchard, 2006: 261). They used terms such as folklorevétptliey re-
signified folklore as a site and form of politics as | have shawe. same happen when
they used the words race and racism. Black political intellectualgméisd the meaning

of race and racism in Colombia as fallows.
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CHAPTER 4

Race And Racism In Black Politics Of Folklore

| present how my former black political intellectuals portchythe racialized social
structure of Colombian society. | use Lao-Montes' definition ofatgmolitics (2010),

“structurally determined and historically contingent process, astad terrain mediated
by state formation, imperial statecraft and the vast asfastruggle that compose the
everyday scenarios of power” (Lao-Montes, 2010:2Bfjund out four elements in their
folkloric works that imply an idea of racial politics. They ar&cial identity, the pattern

of colonial relation, mestizo nation-state and black politics.

4.1 Racial Identities in Black politics of Folklore

The identification of racial identities is one of the elemehts | found in the black
politics of folklore. These identities are associations of bodies witH categories, skin
colors, and social positions, geographical and cultural charactristrst of all, black
political intellectuals use categories that refer expjidid skin colors: black (‘negro’),
negroid (“negroide”), 'people of color' (poblaciones de colores), 'maolof' (hombre
de color) and white (blanco). Then, they associate these raa@godas with the term
'race”. “white race” (“raza blanca”), “black race” (“ramp&gra”) and indigenous race

(“raza indigena”). For Indigenous groups, Black political intellestusde ethnic terms
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such as native' and 'tribe'. Another association | found refetsete tracial terms and
geographical locations: African race (“raza africana”) and Europear(naza Europea).

Racial categories, skin color and geographies are also assowidh racial terms that
imply racial positions and hierarchies. Thus, speaking about the domawmtblack

political intellectuals talk about Europeans (Europeos) as thecamers that colonized
the “new continent” (Potes, 1975b:20); as ‘colonizer' (colonizadores), 'corgjue
(conquistadores), 'colonial master' (amos coloniales), 'mastes),(&lave maters' (amos
esclavistas), 'spanish descendants' (descendientes de los e}pagalamaster' (nuevos
amos), 'creole' (criollos), 'privileged creoles' (criollos pewyiados), 'slave traders'
(negrero) and ‘creoles chapetones'. To refer to the subordinatethegcéalk about the
“black continent” (Continente Negro) as the place from where Spsngdaved blacks.
They also talk about 'black slaves' (esclavos negros), ‘captiie (s negros cautivos),
'human cattle’ (ganado humano), 'black fugitive' (negros fugjtisod 'ebony cargo’
(cargamento de ebano). Particularly, Tedfilo Potes and RogérioguelAasise the term
‘pariahs’ (parias) to talk about blacks' statuses in both the CealodyColombian

Republic. Finally, Zapata uses 'colonial servitude' (servidumbre cqldaighlk about

indigenous and blacks social positions.

These racial categories, the skin colors, geographies andl pasitions are linked to
standard material conditions of living. For example, the Pao#gon is blacks (los
negros del Pacifico) and the 'interior' and/or the 'Andean’ is wiRitgticularly, Rogério
Veldsquez uses these association to describe the racial irniegquahd the type of

relations between black areas and white areas: “in a (blad&yevivithout paths, in
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meanders and beaches of sun, in forests without any type of induastiy, @ver mouth,
and in muddy and bad anchorages, we found out these fables that aarothe f
mankind to other men that fish, plant or hunt or row in curved and rougis;rmen that
die so far away from the “cultured society” that did not know tim&ty existed”

(Veldsquez, 1959a:8/the emphasis is mine).

Culture and terms that imply collectivization are the finabeisdion in the construction
of racial identities in the black politics of folklore. As to cwé, black political
intellectuals talk about oral traditions, folk-dance, folk-musidigieus practices and
rituals, and festivities emphasizing on black communities andaD&lpata also, on
indigenous populations. Although they differentiate black culture from ewhitd
European culture, | did not find evidence that suggests they see blaglalcidentities
as fixed, innate, biological or natural. As | will show later his tsection, my former
black political intellectuals associate racial identitiegghwpower relation and cultural
changes. On the other hand, black political intellectuals use terms sudpkes(paeblo),
‘community’ (comunidad) and 'peasants' (campesinos). Delia Zape¢daCalso talks

about indigenous populations (Delia Zapata).

Three aspects | can suggest from these findings about théidariaties in the black
politics of folklore. First, racial identities are not only abddh<olor. That is, based on
biological assumptions. They refer to social conditions and positiongyaphical and
cultural characteristics. Secomdhile scholars and state institutions used class categories

such as peasants and pueblo, and ethnic categories such as ethni¢Lg@y2910) to

68



describe the populations of Colombia, my former black politicallettlals used racial
categories to describe the particularities of the human groupsadnef denying racial
distinctions, black political intellectuals use and associat@lreategories with power,
dominant and subordinate positions; and third, in making use of raciabdageghey

unfolded their critical and political thought of the racial identity and ordeo@drgbia.

4.2 Pattern of colonial relation in the politics of Folklore

Their critical memories also reflect their understandindiefdolonial pattern of relation
that gave rise to the racial relation later in the ColombigpuRlic. This pattern refers to
the power relation that came to shape black folklore and culturessiqume in Colombia.
Delia Zapata points out the “racial atrocities” Spaniards cit@dnagainst indigenous
ethnic groups, Africans and African descendants in the colony for eaonmeasons.
First, she talks about exploitations, dispossess and seized indigenous™watidshe
conguest there came the Spaniards. Their greed for enrichmpettess no custom or
belief. Natives were subjugated (...) Land ownership made them ¢Bganiose their
mind and led them to devastate (indigenous) traditions and culturesvehatfully
evolving. It was as though somebody stunted a growing tree withgée sax blow.

Everything positive was destroyed.” (Zapata, 1965a:7).

These atrocities should be understood as one of the mechanisms Spamnsrersol

deployed to destroy not only indigenous' cultural but also their worldviée.lust for

enrichment, the (dis)possession and seizure of the indigenous' landsasimngy ef
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indigenous populations and destruction of indigenous' culture relates toFeagin
(2006) defines as systematic racism. That is, the racial violence and landeisposby
which white descendants gained socioeconomic resources and accdragkdts in the
US. Indeed, the last two sentences of the quote depict the brofatibtonization: “It
was as though somebody stunted a growing tree with a single akX Blowhe end,
“defeated, decimated, the formers owners of the dispossessed éardsubjected to the

new master” (Zapata, 1962:192).

It is evident that for Delia Zapata Olivella the colonial pdrivas the basis for white-
indigenous and black domination; domination that started with the slawughteiltiples
ethnic groups such as 'Chibcha’, 'Calima’, 'Arawak’, 'Guaji@sias’, 'Chocoes', among
many others, which “exhibited a high development of handcrafts andcpdats (...),
goldsmithing” (Zapata, 1967b): “Chibcha people, who had a social, ecoramaiic
religious organization almost as highly developed as those of tieesAand Incas, were
almost completely exterminated and the remaining tribes dexfefZapata, 1967b: 91).
After destroying everything, Spaniards brought about Spanish and Europkaral
forms that were implemented forcefully in detriment of all iceness and originality of

indigenous arts (Zapata, 1965a:7).

This systematic racism includes the slave trade system \blegaening was half century
before the first voyage dThristopher Columbus; slave systevhose founder founders
were European (Zapata, 1962). Thus, blacks were brought as ensl&iehsAto

American continent by ‘hunting' them as if they were 'wild bea€iartagena in
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Colombia and Veracruz in Venezuela were the two ports from wdreskaved blacks
were introduced to Colombia. Delia Zapata's politics of folkloregeizes that before,
those brought from “Senegal, Dahomey, Santo Tome, Cabo Verde, etc haidenkigy

but racial. They were carabalies, Angolas, Congos, Lucumies, Masdir{gdapata,

1965b: 8). As the following quote suggests, Africans becanderaumanized and
commodifiedbodies once they were in the colasbligedto work to supply slave labor at
the mining places, haciendas and other economic activities: “Ontbe lend, history
tells us profusely about the tragedy of black slaves, hunted icaAds though they were
wild beasts, transported to the Americas stacked in ships’ holden\they arrived in

Cartagena, or anywhere else (...) they were sold, branded witiotarons, put to work

in mines, or building walls, or simply bought and sold like cattle.” (Zapata, 1965a:7).

Phrases such as “history tells us profusely about the tragdugalf slaves”, “hunted in
Africa as though they were wild beasts”, “they were sold, brandgkdred-hot irons”, ut

to work in mines, or building walls, or simply bought and sold like &agttove that she
understand the pervasiveness of the systematic racism; asgsti@m that subjugated

blacks and indigenous to the economic benefits of the Spanish colonizers.

These black and indigenous subordinations can also be seen as the ofesul
“segregationist practices”. According to her, Spaniards separdtemselves from
indigenous and blacks' spaces. In describing the racial trajectotlye folk dance
“Cumbia”, Delia Zapata talks about a platform that was builingygenous and black

populations every year when Spanish colonizers celebrated a tradeiahatolonial
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festivity named “la Candelaria”. Part of this festivity asted of this platform that had
two social and racial functions. One function was a mark of pgeil@o get on it was a
sign of being white. The second, this platform built by servantsesepted their
separation from whites. Blacks and indigenous could neither get on nogewsround

the platform. Delia Zapata describes it as follows:

“During that time, blacks and natives inhabited the same sphdrm wit

a feudal and enslaving society. For example, during the traditional

Candelaria celebrations, the subjugated slaves were not allowed to

stand on the platforms that they themselves had built with their

suffering hands so Spanish whites and privilegedllos could stand

tall.” (Zapata, 1962: 192).
This quote also provides information about the black politics of folklof2eira Zapata
Olivella. She places indigenous and blacks at the same level wiresarting them as
discriminated servants. Both have to stay away from the platforhey’ should keep
cautious and respectful distance” from it (Zapata, 1962:192). | foundthlsats a
different view of the racial hierarchy in Colombia. Some theor{see Wade, 1993)
describe racial hierarchy as white at the top, indigenous imitiéle and blacks at the
bottom. On the other hand, what explains that Delia Zapata Olivelites indigenous

and blacks in the same racial position is the result of hereaass of both her

indigenous and black heritages.

In Delia Zapata's politics of folklore there is a referetacthe imposition of the Christian

religion over blacks. The role religion played is crucial to undadsthe spiritual and

cultural subjugation of Africans in Colombia to Catholic religion. hrs taccount, the
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character of Saint Pedro Claver is critical to see howcafis and their descendants
became Christians, and to understand why part of their folkloric ahdautxpressions
contains Catholic practices. Saint Pedro Claver was a Spasmit Joriest and
missionary who took care of slave in the colony.dHeviated enslaved blacks' physical
suffering, and baptized and instructed them in the Christian fegipaZ,1965a:7). Delia
Zapata seems to have a positive view of Saint Pedro Claver \Wwheatescribes what he
did for enslaved blacks. She states that Saint Pedro Claver dedicateditotsiaftaking

care of every slave that arrived in Cartagena (Zapata,1965a:7).

However, her view of Christian religion is different. She seas & colonial mechanism
that helped maintained colonial power relations due to Christianioreliconverted
Africans and, in turn, crushed African culture and legacies (rdoggsrancestrales) as a
process for the subjugation and adaptation to the new situations. Romyvahi also
adaptation from the point of view of the enslaved blacks as she @gency to enslaved
blacks in deciding what to adapt and take. She states, “thegdAfsiaves) held the new
ideas in which they ended up looking for their spiritual and mateablaton”
(Zapata,1965a:7). But “those who did not become Christians redegwsker treatment
They were sent to work in mines, building wall or were sold ati@ic (Zapata,

1967b:91/emphasis mine).

For Delia Zapata this pattern of power put disgracefulness updandléiare. She seems

to recognize that the destruction of culture and identity functioned as a measgibing

and maintaining power. Accordingly, Spaniards cursed African descendauts
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indigenous by imposing them a scorn that disdained and devalued theiralcul
expressions and heritages. As she puts it, this scorn condemned indigadobisick
traditions to disappear: “So, what legacy did the Spaniards leavedBet\ie must say
that for centuries they imposed contempt upon the grassroots astiptiessions that
struggled to survive in our lands: those of the natives, because theyde@med to
disappear, and those of the blacks, because their spiritual prevalasctrbidden.”

(Zapata, 1965a:7).

Tedfilo Potes had similar account to that of Delia Zapata Qifivéle provides some
characteristics about the racial power that has subordinated Idaes the colony.
However, like Rogério Velasquez, Tedfilo Potes focuses more on Afdeacendants
and European-creole descendants relations without including indigenous osulbti
this light, Teofilo Potes recognizes the atrocities commétgainst African descendants,
men and women, in the colonial period when Spaniards discredited timanf
peoplehood in order to make them subalterns. As Teodfilo Potes puts itamfr
descendants had to be converted to paridhs the story of men and women that until
recently inhabited the abyss of slavery, descendants ofeatiorace born under the
tropical sun where they were pampered by the godess of libertyrdught to America
and turned here, to their chagrin, into pariahs (...)" (Potes, 1975b:18). Sddlke
Zapata Olivella, Teofilo Potes recognized that the destructioculbfire and identity

functioned as a means of asserting and maintaining power.
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Tedfilo Potes also describes what Feagin defines as syatemesm (2006); all the
violence and exploitation used against blacks to the benefits of dbseendants to
secure socioeconomic resources and assets. Like Delia Zapéfidp Potes recognizes
that Africans needed to be pariahs for Spanish colonizers to oppresshanglate them

as an inferior race suitable to be exploitable. The lust for panegigoods made Spanish
feel no mercy for Africans?(...) because the slavers and their owners had no mercy
towards them in their hearts; the thirst for power, the unstopmgabkd, their rising
social standing made them feel superior, made them lose ewdmygi of humane
sentiment and desensitized them to the suffering of human beingssédthto have not

just dignity but also noble status...” (Potes, 1975b:18).

Teodfilo Potes represents slavery as terrible event that chalnleehistory of the human
race as whole and enslaved blacks as a particular racial grouprySéad the racial
relations created in the colony have permeated every so@#brel“slavery became a
heartless and aggressive load that weighed on the human spiritiimgpe tenor on
everything, because the whole of society was greatly affdeyeds spirit.” (Potes,
1975b:18). This description of slavery seems to prove that Tedfilo Potesstondiethe
instrumentality of race in the colonial political economy. Fingt,seems to know that
race was an instrument needed to exploit subjects. That is wagnpleasizes on how
blacks became pariahs in the Colony. Then, he connects the ideaialt with the
accumulation of wealth for Spaniards and their descendants: “irfee enpit of pain,

men with pale faces gnawed by hunger and mercy, exhaustedhfeoexcess of work,
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punishment, and inhumanity, turned into machines to satisfy the insatndnliee of

their owners.” (Potes, 1975b:18).

Rogério Velasquez's politics of folklore is similar to those efidZapata and Tedfilo
Potes. From all of his works, it is in his article, “La esdud en la Maria de Jorge Isaac”
(1957a) where Rogério Velasquez explicitly deals with the patteolonial relation
when questioning the popularized romantic portrayal of the slaverplonia which,

indeed, the acclaimed and awarded novel of Gorge Isaacs' “Maria” (1864ygdrtra

Maria is a costumbrista novel which was written under the rombtetiary movement of
the nineteenth century. In this novel, Jorge Isaacs recreatesyantic story that is
developed in the hacienda “El Paraiso” in the Valle del Caueksquez uses this novel
to assess the racial events that Jorge Isaacs did not eagoattto in the hacienda. In
Velasquez's words, “the songster (Jorge Isaacs) that wax#d ilyThe Paradise’ was
not exactly an ideologue. For such an undertaking he (Jorge |saaeded moral
concepts, the courage to criticize the institutions of his tthee,mind of a reformer.”

(Velasquez, 1957a).

Rogelio Veladsquez also points out that there are some descrijptithresnovel usable to
provide a better narrative of what really happened in the haciendgand to the slave
system. In short, he contests or, otherwise, improves Jorge lgasights of racial

relations in the 'Paraiso' hacienda,as follows: “In all, behindidtisn, his themes and

18 Similar portrayal can be found in Eustaquio Biakl novel 'El Alférez Real' (1889).
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procedures, one finds, to an immense degree, the hunger for truth, sontlesttialigns

him with the fathers of contemporary realism.” (Velasquez, 1957a: 91)

The above and the following quotes reveal also the way Rogériedumla situates the
social and political location of Jorge Isaacs, not only in termacé but also class and
ideology. For Rogério Velasquez, Jorge Isaacs does not criti@zeacial relations and
the slave system and, instead, reproduces a romantic and ideadistn of it because of
his social, racial and privileged position. As he puts it, “born in Chasdather a slave-

owner of Anglo-Hebrew descent, Jorge Isaacs could say that ke tkeesubject of

manumission in its most intimate details. When he is wrong,,h@emaps, because it
benefits his family, his race, or his party, or because heagladf arousing latent and

confusing ideas of freedom among the populace.” (Velasquez, 1957a: 91).

There are several critiques that Velasquez made about Gaages'lsMaria” novel.
These critiques include the conditions of habitations, occupations, claitbdssupplies,
freedom, treatment, marriages, musical art, dance, poems, illresbeeaths. For each
of them, Rogério Veladsquez contrasts, contests or improves Joegs' ldascriptions.
However, due to the limited space in this paper, | will talk abowdettof them to
characterize the way Veladsquez understands the pattern of coklat&dn from Jorge
Isaacs' novel. They are: the slave labor, freedom and racmeet of the masters

towards their enslaved blacks.
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As for slave labor, Rogério Velasquez points out that enslavedisbiaorked at the
“expensive and beautiful factory of sugar” (Velasquez, 1957a: 94kenieom the

original), pasture and feedlot for about 14 or more hour per day which deatesshe

“sensibility” of the landlord. Then, Rogério Velasquez quotes seveeakpiof Jorge
Isaacs' novel by which he highlights how slave labor harms edslalaeks as the
brutality of the labor that blacks performed in the haciendaguying a dialog between
two characters, Rogelio Veldsquez shows a conversation that deswibean enslaved

got his arm harmed for putting sugar cane into the sugar mill:

“How did this young man hurt his arm so badly? | asked.

Loading cane into the trapiche (...)” (Velasquez, 1957a:94)
With quotes like this, Rogério Velasquez criticizes the popularized imagé¢haiasters
obeyed the legal dispositions in the Hacienda. In contrast, Rogéldsdvez sustains
that laws were constantly violated. Specially, laws which pretdeenslaved blacks. He
gives an example about how “Spanish black code” dictates that non-acgnashould
not be obliged to work on dangerous activities. Their assignments showddsbkalrsh
than those that men do. However, the black women's realities in haserde different.
Black women worked on dangerous labors as feeding and taking deosesefcolts. Thus,
for Rogério Velasquez the political economy of the hacienda makessrt@eak the

legal dispositions (Velasquez, 1957a).

Rogério Velasquez questions also the process by which magp@sssdly manumitted

enslaved blacks. He quotes a piece from Jorge Isaacs' novel inlgdack affirms, “my
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father eased it all with money. Once the American signecheiae bill of sale with all
desirable formalities, my father wrote a note on it and gavei€alihe paper so that
Nay would hear her read it. In those lines he renounced any right of property havea
had over her and her son.” (La Maria quoted by Velasquez, 1957a:98).

For Velasquez this action of manumission was a fiction, an illusigrure fraud and a
false representation of the real manumission. First, what Jeages describes in his
novel does not even meet the requirements established in the Rir3titkcXXIl, Part
IV (First Act, Title XXII, Part 1IV). For manumitting an ersled black, Rogelio
Velasquez states, the act should be public, in front of a judgeend$;iby a testament or
letter, or in the presence of five witnesses. Then, Rogério Medasclaims, “Were
Feliciana and Juan Angel set free, missing as they wgravidnesses and the public title
ordered by Law XC, Title XVIIl, and Paragraph 111? Let tlaviers decide the matter.
As far as we are concerned, this was a con, a theft of freédorh (Veldsquez,

19572:98).

Right after, Rogério Velasquez quotes another fragment from Jsages' novel in
which Isaacs sustains,“my father let Juan Angel know that he avagletely free, even
if by law he would have to be in his care for a few years tlaadfrom then on he would
be considered a servant in our household.” (La Maria quoted by Velaskpiya:98).
For Rogelio Velasquez being a servant does not mean to be figeisTwhy he states,
“Slave was the same as serf, vassal, freedman, servant, or lackey,vedxd Léle VIII,
Paragraph VII. In that way, Juan Angel could be exemplarily punisiedmanded,

branded, harmed, tortured in trial, captured as a runaway, in whichheaseuld be
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quartered or castrated, have his tongue cut off, his eyes gouged(\beidsquez,

19572:98-99).

Finally, Rogério Velasquez questions Isaacs' depiction of Higrfats a loving master

who takes care of his obedient and passive blacks (Velasquez, 195Ha:@ffjrms that

what really happened is that Isaacs' father treated wslhvweed blacks because of what
Marixa Lasso (2007) describes as elite paranoia of the racem/guerras de colores”
(2007a:129). Thus, it was not that enslaved blacks were obedient, passive and
affectionate for their masters. It was the fact that thetendelt fear of the enslaved black
capacities to revolt, escape, runaway and attack owners and hacemfdaaoding to
Agudelo (2005) these types of black struggles occurred often around 4830galio

Velasquez describes:

“Punishment was doled out in such a way as to prevent escapes, since
runaway slaves would take with them the money spent on their
purchase, and to ensure calm in the plantation. Panama, Cartagena,
Santa Marta, the Patia region, Choco, all had experienced firsti@and t
rage ofBoyanosand Mozambique®iojoesandLepafias Given these
circumstances, prudence and moderation were preferable, a gentle
system of correction like that used by parents on their childeen,
avoid the offspring from snapping as it had done in Santo Domingo,
Saija, or Venezuela.” (Velasquez, 1957a:98).

Two things should be highlighted from this quote. Firs, Rogério Velasghews
awareness of the racial struggle inside and outside of Colombieorects revolts in
Colombia to those that occurred in Dominican Republic, Saija and VelaeSecond,

Rogério Velasquez recognizes that racial struggles and/outhers of race war have

shaped the racial politics in Colombia. He remarks black agapnpyoviding a different
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account of that of Isaacs' depiction of them as passive. Like Bapata and Tedfilo
Potes, Rogério Velasquez has a global perspective of the patteotooial relation in
the history of Colombia. Finally, Rogério Velasquez reveals thatidba of racial
harmony in Colombia was an illusion as Lasso sustains (2007). Behinohthaticized
relations between white-black or master-enslaved blacks, there warsod face war.
The pattern of colonial relation described above is fundamental to wamttetie racial
politics in Colombia as scholars have argued recently in other asi(@mi and Winant,
1996; Winant, 2001; Bonilla-Silva, 2006 and Lao-Montes, 2010). Although Rogério
Velasquez, Delia Zapata and Tedfilo Potes did not use sophistaraedontemporary
theoretical frameworks and concepts, their descriptions about tiaé tragectories of
black folklore allow me to argue that this pattern of colonialti®acontains several
elements that suggest the particularities of the systemic racism in i@aldfor example,
racial domination, violence, exploitation, oppression, racial conflict aglegation;
concepts which also describe the legacy of the colony or colonwlppwer on which
'racialized social structures' have been created (see Quijano,ab@98onilla-Silva,
2006). On the other hand, black politics of folklore provides some elemanmidé¢ostand
how and why black and indigenous population were forced to participdite iglobal
economy by no salary labor relation: blacks as enslaved labor doctéendigenous as

servants.

4.3 Mestizaje and blackness in the politics of folklore
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Scholars have sustained that race is a terrain of contestation (Omi and Winantad994,

Montes, 2010; Bonilla-Silva, 200, Goldberg, 1993 and 2002). | argue that so has been

mestizaje in Colombia. It, as a racial ideology, is a terddi contestation. Scholars

(Wade, 1993; Winant, 2001; and De la Cadena, 2000) have documented theadjenestiz

celebrates racial and cultural mixture as a way of forgingided and homogeneous
national image that, at the same time, reasserts white syakmstemology and

civilization by promoting blanqueamiento/whitening.

However, recent studies have also shown how subaltern, Indians and blacks, ha

advocated for a “radical mestizaje” that is an '‘inclusive emistogical syncretism'
(sincretismo epistemoldgico incluyente- Arboleda, 2010: 456); “mestasap liberating
force that breaks open colonial and neocolonial categories of ¢framci race” (Mellon,
1996: 171); mestizaje as a black history to be told (Zapata-C@A&6); or as “rare’
Indigenous hybridities” that contests the culturalist bio-polibésmestizaje (de la
Cadena, 2006:73). | sustain that we should distinguish between mesbtnajeciow and
from above to differentiate mestizo racial projects that advdoateacial homogeneity
from mestizo racial projects that advocate for racial heggr@ity. | will present what |
consider is the mestizaje from below by comparing and contrastintp mestizaje from
above. | sustain that while criticizing and denouncing mestizaje &bave as racist,
black intellectuals promote their own social and political constmuof mestizaje and/or

blackness.
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The use of racial categories distinguishes my former blackgablibtellectuals from the
common practice of mestizaje in Colombia of 1960. While they useal @ategories to
describe social subordination, white scholars did not use them eitbauseeracial
categories were not accepted in the Colombian academy (Leal) 29l@erhaps,
because what occurred in Germany and the US. Leal (2010) suthgedtse ideology of
mestizaje contributed in not using racial terms in the soci@nse in Colombia.
Mestizaje from above is a racial ideology which idealizestkethnic or tri-ethnic origin,
but “the image held up was always at the lighter end of the mestizo spectrum,”:*thiee
future would bring, almost magically, a whiting of the population thinotage mixture,
and this could be helped along more realistically by immigrationcipsl attracting
European immigrants and keeping out blacks” (Wade, 1993:11). Therefore, some
anthropologists privileged terms such as ethnicity, pueblo, class estizonover racial
categories. Although historians used racial categories, theie usag marginal. Few

used racial categories (Leal, 2010).

In contrast, black political intellectuals advocates mestizgiend eliminating the
racialized others as blanqueamiento does. Mestizaje from belownteams a permanent
interactions and coexistence of different racialized groups. dnmeacial heterogeneity
instead of racial homogeneity as Delia Zapata suggests whekirgpaaout the folk-
dance cumbia: “The origin of thmumbiais tied to the integration stewed in the melting
pot of the new world and reaches the roots of our tri-ethnicsaycevhose three
ingredients, mixed in different proportions, synthesize the Colombigonndhe sound

of the instruments that accompaoymbia dancing prove it: pounding drums of black
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origin, flutes that whine like the natives of the Americas, eatind singing that are

unmistakably Spanish (i.e., white) in style.” (Zapata, 1962:190-191).

| would argue that mestizaje in Zapata's politics of folklore lidackening of the national
identity rather than a blanqueamiento of it. | mean the factthadntrast to the idea of
mestizaje from above, for Delia Zapata, blackness and Indigateeitgt disappear from
the public and national scene because of the racial mixture. For example, aysetalis

about “the three races that gave birth the Colombian folklore {4zss que dan origen
al folklore colombiano™Delia Zapata, 1965a). Arguably, the razsdli others are
constitutive elements of the Colombian national identity which, in tuegans putting

darkness into the idea of mestizo nation from above as she imgpltiggests,

“notwithstanding the strong implementation of European culture, Indian (awik)bl
influence played an important role during this period of development of@®@wh culture”

(Zapata, 1967b: 91).

Blackening the mestizo nation can also be found in Velasquezofde@gredumbre'
(blackness) (see Velasquez, 1959a and 1961b). Rogério Velasquez did radiotalk
mestizaje. However, he invented a term that emphasizes on blacKhesserm is

'‘Negredumbre'. | did not find any definition of what negredumbre means. Nevssthele
a recent compilation of Velasquez's work, Patifio (2010) sustainRalgétio Veldsquez
coined this term to refer to black conglomeration that wasgdrts investigations. In
this light, 'negredumbre’ connects two meanings, black people antudilti will argue

that this black multitude (muchedumbre) represents what Hanchard (200) calls as
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‘political community’ which is 'defined not only by its circle cbmmonality but
implicitly by the negation of another community’ (Hanchard, 2006:6). Thegel®
Velasquez's idea of 'negredumbre’ represents the margimmainlthe black community
in relation the white “cultured” society in the Andean. Although Riog&elasquez
assumed a different approach — not embracing the idea of mestizelia Zapata's-, he

thought Colombia society should be seen white as well as black.

Negredumbre “is about those qualities that blacks of the Paetion always appear
collectively and in communality, and never, or almost never as individisa category
that corresponds to those premodern societies in which individualityndbesunt but
collectivities” (Patifio, 2010:12-13). Negredumbre is then what have produeddack
Palenque literario (see below); black collective usage of land; the black racial
solidarity that is expressed for instance in “la minga” angjicels practices, etc.: “A
maracas player from Guapi or Quibd6 does not transcend his statughthnis art. He is
always a man, plain and simple, someone that makes an effoncagparate the
emotional life and the heartbeat of the black community, the efgngs and the life
of the townsfolk, the subjective and objective motives that drive hunfamgeople’s
urge to move forward and live on that are reflected in song.” (Rod&elasquez:
1961b:81). Neither modernity/colonialization nor whitening could erase #ds=mce of
blackness in Colombian nation as negredumbre implies. Rogério Velaspogmnizes
Colombian national identity as consisting of racial heterogenetdhsa strong presence

of blackness than simple racial homogeneity of whiteness.
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Likewise, Tedfilo Potes' politics of folklore affirms blacknessicountry that pretended
to deny it. In this regard, Tedfilo Potes used to say, “we have to fill the Wohdlaitks”
(“Hay que llenar el Mundo de Negros”) (Castrillon, 1994:99). Then, hel fllelombia
society with black music and dance. He created choreographiedaands from black
culture and traditions. As Arboleda (2011) sustains, Teodfilo Potes coattittatthe
construction of the field of the national folklore with his studibeut afrocolombian
ancestral wisdom and cultural practices. Two examples |desicribe to support my
point. First, the way he promoted a folk-dance named “Currulaoc’brise¢he meaning

of a musical play named “la Mina”.

Accordingly, Tedfilo Potes came up with the term “currulao” tdedéntiate bambuco
played in the Pacific region from the one popularized in the Andean. Ahlhihiege is

not conclusive evidence that suggests Teodfilo Potes created rimistdemake racial
distinctions between them, | can suggests that it might occurredisgeed eodfilo Potes
came up with the term, currulao, when white politicians like JMemea Samper began to
incorporate bambuco into discourses about national identity, and “ibambuco of the
interior regions' string ensembles that took pride of place' Va898.7) not the one
popularized in the Pacific region. So, | guess, because officiahaést discourses trend
to deny blackness in bambuco music, Tedfilo Potes proposed the temma@utio

distinguish the black bambuco that he saw in the Pacific regioArlsleda has

hypothesized: “currulao was mainly, for Tedfilo Potes, a choegdge and musical
invention that came to be from rural tradition of the bambuco, orah igrban product

that corresponds properly to the folklore or artistic work” (Arboleda, 2011: 346).
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Tedfilo Potes invented a choreography called “La Mina” whichihkt is a living
memory of the black struggle in the modern and mestizo nation. tha’Monsists of a
dramatization of the enslaved black resistance against Spamshésition and
exploitation at the mining. While performing it, dancers portray dlsmbedience of

enslaves to work at the mining. Also, the dancers sing a song that says the following

- Spanish version

Manque (aunque) me amo me mate A la mina no voy
A la mina no voy

No quiero morir

De un canalon

A la mina no voy

Mi amo pegado, yo lo digo

Con justicia y con grador

A la mina no voy

Que a lo' hombres no 'e venden
Porque tienen corazon

A la mina no voy

Manque (aunque) mi amo me mate
A la mina no voy

-English Version

Although my master would kill me
| am not going to the mine

| don't want to die

In the waterway (of gold placering)
| am not going to the mine

My master punishes, | say it,

With justice and with willingness

| am not going to the mine

Don't sell the men

Because they have courage

| am not going to the mine
Although my master would kill me
| am not going to the mine (quoted by Written, 1967).
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According to Teodfilo Potes (1975a), “la mina” emerged from a piddestory that he
found in Iscuande River, Pacific region. He was able to get ¢oes document that
refers to enslaved blacks who escaped from the hacienda “La &adarthe state of
Cauca. They went down through the Patia, Iscuande and Guapi lookifrgedom.
Then, he states, “I saw a record which says “La Mina”, lettet music of some guy.
Que dios lo haya! Bien” (Potes, 1975a:17). Like Delia Zapata did with othérddaces
and choreographies, Teodfilo Potes performed ‘la Mina' in sesiied and towns when
he went on tour through Colombia. Their performances should be understood as re-
affirmation of blackness: racialized bodies, black dancers, andiexpes of black
women and men from the Pacific region were shown in their peafuzces. On the other
hand, “La Mina”, as a living memory of the slavery and black t&st®, is a reminder of
the misery in which societies have been structured. Whiletamieg multiples audience,
the performance of the 'Mina' portrays the atrocities of ttismain Colombia by calling
attention to white-black racial exploitation and strugge:) it is one of the best works
that can be shown in Colombia, the reality of the Colombian peopledmetaere has
always been misery and “The Mine” is misery. Men that work atay night, with ever
less food and ever more flogging, all to enrich a single mandcBielro Iragorri Diez.
This is the reality of the Colombian people that is called comsnunvhen performed

onstage.” (Potes, 1975b:17).

The above quote is so interesting to understand how race has operatbéeeand

constructed in Colombia. First of all, the play “La Mina” is@ac manifestation of racial

conflict. But as Teofilo Potes suggests in the quote, racial icomdél seen as class
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struggle; a communist manifestation. And second of all, this episosleeaig the play
“La Mina” as a communist manifestation speaks us about the coityglexvhich class
and race overlap to oppress black communities in Colombia. Authoritigsraes and,
instead, see class. Thus, Tedfilo Potes' experience makes puamplex the
interpretation that Stuart Hall (1990) describes when he sustaiase ‘R thus, also, the
modality in which class is "lived," the medium through whiclassl relations are
experienced, the form in which it is appropriated and "fought througgl, (1980:55). |
am not saying that what Hall sustains does not apply to Colombizayit What | am
suggesting is that the dynamics of race and class are ¢cougblex than he describes. In
a racialized filed of contestation that denies the existenefand racism, class is seen
as the variable that explains inequalities and struggle whdistraractices produce

inequalities between whites and blacks:

| performed “The Mine” in 1961 in the Palacio de la Guerra.
Dr. Alberto Lleras Camargo was the president then. | sang tihe
streets of Bogota and was put in jail. There was a huge rioy. Sdié

it was a communist work. | returned to the presidential palace to
perform “The Mine” and | asked Dr. Lleras, Why did you like &Th
Mine”? Because it is beautiful, he said. | asked what was comtrarnis
socialist about it. Would it be when the owner slaps his blaale sla
José Domingo, or when he says to his young child, “Son, | have to
return to work, to that lethal mine,” and the child asks, “Dad, won't the
owner’s heart show mercy,” and José Domingo responds, “Son, white
hearts never show mercy!”. (Potes, 1975b:18).

The quote shows that Tedfilo Potes was critical about the my#ciail harmony (Lasso,
2007 and Munera, 2005). This quote shows that racial conflict between atatkéites

in Colombia was permanent despite of being denied by whites, thigsivay authorities
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treated Teofilo Potes for presenting a critical performanee“lia Mina”; and second,

the play “La Mina” itself represents a racial struggle between nsaater enslaves.

The idea of racial harmony was confronted by other interppestiBlack political
intellectuals describe Colombian society with racial hierasghieequalities, exclusions
and marginalization. Delia Zapata reports that black culturalesgmns have been

discriminated against by acts of disgracing them:

At first, the primitive cumbias had no singing; they were plain

melodies. With the chanting and the wardrobe, the Spanish

idiosyncracy entered theumbia as a third factor that added to the

tension, or better, to the harmony. This third component of our three-

legged folk culture has been the cause of controversies that persist

this day, most of them consisting of racial prejudice againsAfitiean

element and in favor of the Spanish one.” (Zapata, 1962:191).
This is the only reference that | found in which Delia Zapataed, or any other black
intellectuals, utilize the word harmony. She seems to be cortvadicere. First, she
says that the Hispanic idiosyncrasy comes to relate to blagkndigenous cultures in
discord, but then, she says in harmony. This contradiction has to ddcheitway of
approaching black and indigenous agencies. She views individuals asagbeis own
reality. Subalterns are capable of choosing what they want and whatantgsror them.

She sees harmony in this way; in a way in which subordinate grangpsble to

incorporate and absorb other cultural practices and traditions:

The Spaniards brought the quadrille, danza, counterdanza, and other
dances. These were adopted by the Indians and the negros but in the
assimilation each race chose what was most in accord withwits
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preference in kin-esthetic expression and introduced in them elements
of their won folklore thus creating new hybrid forms. In some regions

the mixture of all there races gave rise to a third tydelkfdance, tri-
ethnic in character, thus increasing the gamut of ancestrampaiyi
(Zapata, 1967b: 92).

Second, Delia Zapata Olivella is aware of the racial disoation, especially the way
whites have treated blacks in Colombia. When she says that pleiotyhybrid forms,
which includes blackness, indianness and whiteness, has been stibgewt@rejudice
against African culture, | think she is contesting the raeigiressions that had been
made by white intellectuals and politicians (e.j. Jiménez Lopais Lopez de Mesa,
Laureano Gomez and Bernal Jimenez) whose arguments agairadt maciure in
Colombia say that racial mixture is danger to the ColombianegocThese white
politicians and intellectuals sustained that the cultural and @iysiesence of black and
indigenous in the national identity and racial composition would degenibie national
race by holding the Colombian society back in a state of banbarid pre-modernity

(see Patifio, 2010).

In Rogeério Velasquez's politics of folklore, racial conflict agoge for instance, in his
critiques to Jorge Isaacs' novel and the white-black courteousmslainother example
of racial conflict can be found in Velasquez’s description of ttwS of the three rivers”

(Velasquez, 1960b) in the Palenque Literario (see below). Here he states,

“These verses contain racial complexes, differences of d¢hstelash

of cultures. The African that was starting to climb the sliba¢ leads
human dignity, and the white European Spanish civilization that
tackled problems in its own way and depending on the circumstances,
both produced this tension between ways of thought that, when set in
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rhyme, lived on in the memory of mine workers and landowners of the
defunctCauca Grandeemotions that flare up from evening to evening
as guides to behavior or like hooks that dig deeply and painfully under
the flesh.” (Velasquez, 1960b:13).

In the Palenque literario, racial couplets and story-tales fldvese folk verses, stories
and songs not only speak of whites against blacks but also of blackstaghites. For

example, here is a verse of white against black:

Spanish version

Los blancos los hizo Dios
y a los mulatos san Pedro,
los negros lo hizo el Diablo
para tizon del infierno

English version

God made whites,

Saint Peter made mulatos,

The Devil made blacks

As embers to stoke hell. (Veldsquez, 1960b:14)

Now, let's see how one verse portrays the racial tension of black against white

Spanish version

El ser negro no es una afrenta,

ni el color le quita fama,

porgue con zapatos negros

se viste la mejor dama.

English version

Being black is not an offense,

And color is not infamous,

Since even the most elegant ladies

are shod with black shogd/eldsquez, 1960b:14)

There are hundreds of these types of folk verse, songs and storids Ivdefine as

repertoires of Palenque literario (see belovome disgrace blacks and black culture,
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and some other position and value positively blacks and black culture &ga previous
verses show. The repertoire of the Palenque literario reflleetsvays in which racial
conflict has taken place in Colombia: “because those folk songdilhnesed by whites
against blacks and by blacks against whites. They come and gotikeatarrows that
pierce the heart of the other and make him bleed. They are weafdaksquez,
1960b:13):

Spanish version

Los blancos huelen a rosa,

y los morenos a clavo,

y los negros, negro-negro

a gallinazo mojado

Morena tiene que ser

la tierra para ser buena;

y la mujer para el hombre

tambien debe ser morena (Velasquez, 1960b:14)

English version

Whites smell like roses,

Swarthies smell like clove,

And blacks, black blacks,

Smell like wet buzzards

Just like soil must be dark

to be fertile and good,

a man must get himself

a dark woman(Velasquez, 1960b:14)
Racial discrimination is another element that differentiatestizaje in the black politics
of folklore from the one from above. Scholars have pointed out that theoggeof
mestizaje means the absence of racial prejudice and raaahdigtion as mestizaje

promotes legal and social equality (Pisano, 2010 and Lasso, 2007). lastohtack

politics of folklore makes racism visible by denouncing and questionireg Goldberg
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defines as thefield of racialized discoursg1993), which consists of racist expressions
that include “beliefs and verbal outburst -epithets, slurs, etc.-aadtgheir consequences,
the principles upon which racialized institutions are based” (Goldt8a8:41). In this
light, I contend that what black politics of folklore revealsthe field of racialized
discourses that legitimate the implementation of what Marisolad€adena (2005)
describes as theulturalist bio-politics of mestizajat occurred Peru. Accordingly, this
culturalist bio-politics of mestizaje consists of using and impleing public policies as
mechanisms to modernize, to educate and, at the end, to whiten indigenbus\d
culture: “education was the requisite to acquire citizenship” |D€adena, 2005: 65).
Thus, this culturalist bio-politics of mestizaje led Peruvianestat let the traditional
indianness die and to make modern (educated)-rural people lives (aeldma, 2005:

66).

In Colombia white politicians and intellectuals developed a cuistirbio-politics of
mestizaje similar to that of Peru between 1930 and 1946. AccordinganoP(2010),
white elites and the Colombian State promoted what he callsulisral approach'
(“aproximacion cultural’- Rafael Bernal Jimenez quoted byrRig2010:49) which is a
racial project whose goals were to whiten black and indigenous populbji@tiicating
them using European morals and hygiene values. In addition, the Colonthien S
enacted racial policies to bring Europeans to this country and, in turn, by mixmgride
Polishes (who were not Jewish), Swisses, Germans of Bariviallsréhn with
Colombian population, Colombia would become much whiter. In other words, the

Colombian State wanted to let blackness and indianness die and makewkiizo live.
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Among other arguments that white and mestizo politicians andectigdls made for the
implementation of this culturalist bio-politics project of megéazare: a. the black people
lack of intelligentsia and morality (hygienist Jorge Bejarabojlacks were lazy, sexual
and barbarian (politicians Sergio Arboleda); c. blacks liva iprevailing childishness

(politicsian Laureano Gomez); and so forth.

Black politics of folklore denounced and questioned this field afliaed discourses
that denigrate and devalue blackness and Indianness to legitimeateplementation of
the culturalist bio-politics of mestizaje in Colombia. For Bélapata Olivella, it is about
those “polemic attitudes” that she defines as “merely racggtidice” (Zapata, 1962:191)
because they devalue mestizaje as a racial mixture beblasel) indigenous and white
cultures. She does not mention anybody in particular. However, accdadiRgano
(2010) those who used these types of racist expressions were pshiteians and
academics Jiménez Lépez, Luis Lopez de Mesa, Laureano Gomezaral Bmenez
that later campaigned for bring white Europeans to Colombia. Fintdie/ second
reference about racist expressions is when she describes howr8pamposed a curse

(menosprecio) on black and indigenous population (see above).

In Tedfilo Potes' politics of folklore, racist related expressifers to phrases such as
'repugnance’ (repugnacia) amismissivenesgdesprecio) used to denigrate blackness.
He states, “one of the things that has caused repugnance aracddsgrards blacks in
Colombia -coasts and elsewhere- from whites of all timese sihmeconquest until today,

has been the magic practices, also called "brujeria”, "hetdiice "supersticiones",
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"curanderia”, etc.” (Potes, 1975b:20/quaternions marks from the orighksl) see it,
Tedfilo Potes complains about whites who have been treating b#ickous and
traditional practices with disgrace and repugnance, which is alstear complaint

against racist culture (Goldberg, 1993).

He also seems to be upset with the terms that are in quotatites. rhahink that he
rejects them and what white intellectuals have said about thesc#ust make black
communities be in backwardness. Right after the words ‘witithcraorcery’,
'superstitions’, ‘curanderia’ and “magic”, he states, “it has baid that the backwardness

of the black race is because the dedication to these religicigesa’ (Potes, 1975b:20).

Tedfilo Potes rather uses the term ethnobotanic through which he ashase religious
practices such as “voodoo” in Haiti: “There is something eveatgr in ethnobotany and
it is this: In our region there are shamans that take partitnad calledmaginathat is
identical to Haitian voodoo.” (Potes, 1975a:16). There is not expli@taete of what
magina means or is. For the context in which he uses it, mageras to be a “ritual in
which only black (curandero) can get in” to treat a sick persote$P1975b:16). | think
that in this account, Tedfilo Potes gives a different treatmktitese religious practices.
He values them positively. He thinks that the “curandero achievesre illnesses that
the doctor does not” (Potes, 1975a:15). So, this is the reason why h8Mskdasn’t
medical science embraced that bountiful wellspring of knowledgeepsed by the
shaman (curandero)? It is part of folklore, but why hasn't medicence taken

advantage of that immense sea of knowledge? It is part of falkhmtewhy hasn’t
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ethnobotany been practiced in Colombia? Why have we not agreed to p6t 4,&)d 8

together and start looking around the country? (Potes, 1975a:16).

From Tedfilo Potes' point of view, the Colombian State does not dbiagyto learn
from and preserve the cultural traditions of the black people. ldesalgs that he does
not know “To this day, how has the Colombian government benefited folkltr@”1no
idea. | have looked around everywhere and have yet to find anything gootk’s,(P
1975a:15). In my opinion, he criticizes the culturalist bio-politics e§tmaje that, from
the state, seeks to let black curanderia and traditions die.akds,stNobody has done
anything for ethnobotany here. When a man knows the secret of an hisrlcdiled a
medicine man, a witch doctor, a weed prescriber, a wizard, a quackaecon man, but
then the herb is taken to a lab and it becomes an antibioticathatuce not the illness

that the shaman cures but another.” (Potes, 1975a:15).

There is one more final distinction between mestizaje from Ilgatkcs of folklore and
mestizaje from above. For the latter, “Patriot nationalism sterdly gained power and
cohesion by setting itself in sharp contrast to Spain (colonygsgh, 2007: 49). The
ideology of mestizaje therefore was built as myth in whicho@bla was constructed
and represented in opposition to the Colony and its racial higrameti distinctions
(Pisano, 2010 333. In contrast, mestizaje in black politics of folklore does not deay

link between Colombian nation and the Colonial period. In other words, blatk$oli

19 Accordingly, this culturalist bio-politics ofestizaje consists of using and implementing pytdiicies
as mechanisms to modernize, to educate and, anhtheo whiten indigenous' soul and culture: “edioca
was the requisite to acquire citizenship” (de lad&w®, 2005: 65). Thus, this culturalist bio-potitiof
mestizaje led Peruvian state to let the traditiondianness die and to make modern (educated)-rural
people lives (de la Cadena, 2005: 66).
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folklore recognize the legacies of the Coloniality of power in Colombian gd€etijano,
1993). For instance, the fact that black intellectuals track blaklofelsince the Colony
showing the terrible and racial conditions of the enslaved blacksdimgknous groups,
their use of racial categories are, arguably, clear evidémae for black political

intellectuals Colombian society has inherited a lot of racial practicesthe Colony.

That is why | found Tedfilo Potes arguing that slave systemmb®aa burden for all
societies due to the type of racial relation established hastconstituted the basis for
racial inequality today- the Mina, as a living memory of thecklstruggle, is another
example of this legacies -. For Rogério Velasquez the mateoiaditions of black
communities have not changed much from the Colony to the Republic.ghsisstains,
“The liberators of Colombia never thought to improve the lot of thetaclasses. They
fought in their own interest, for their jobs and benefits, to charfgeeign dynasty for an

American one.” (1957:96).

4.4 Black politics in Black politics of Folklore

Black politics refer to a plurality of black actions; actiahsfined as a plurality of
“behaviors, ideals, and ideologies in societies where self-Bescifrican-descended
populations participate and deliberate over the distribution of resoumsades of
inequality, racial identity and identification, and matter of powsestige and inequality”
(Hanchard, 2006:6). Accordingly, black politics also involve “deliberatioer matters

of self-representation, citizenship, notion of racial pride and s@tédl, gender, and
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sexuality, and the antinomies of individual and collective actionsh¢hard, 2006:6).
What | am about to describe will remind the reader that blackgsolit the black politics
of folklore goes beyond the limits that social movement theomes theorists have
established in the common understanding of social struggle.

In Delia Zapata's politics of folklore black politics refer $trategies developed by
enslaved subjects, blacks and indigenous to escape and to form blaukgenous
communities. In Omi and Winant's words (1996), these strategiestatenat 'racial war
of maneuver®. For Delia Zapata, black communities, for instance Palenques -fre
settlement- or the Pacific region as whole, were fundamentaiderstand how enslaved
blacks and, later, free blacks preserved their African legatidsculture. She remarks
the role played by the emblematic figure of Benkos Biohd. Aérrenslaved leader who
led thousands of enslaved blacks to their liberation and creation afc@mcommunity
named 'San Basilio de Palenque’, where “for the first time gejml together in this
continent to proclaim and defend their independence” (Zapata, 1962:19®xdkgly,
“Such was the racial solidarity that they attained, thetaifreedom that they possessed,
that Spaniards never managed to make inroads there.” (Zapata, 1965a:@peShmt
develop her notion of racial solidarity. In my opinion, she means by cthraimon
interests among subjugated subjects to escape and form Paléfidneesaptive blacks,
wall masonry fodder, had only one obsession: escape. They becameaysinavehrug
off slavery, and sometimes managed to fool the search hounds anddaftagcom.

They entered the jungle, and the ones that gathered there undsadaeship of Becos-

20 It is defined as “a situation in which subordingroups seek to preserve and extend a defimiiéoty,
to ward off violent assault, and to develop anrima society as an alternative to the repressiaako
system they confront” (Omi and Winant, 1996: 81).
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Bihio, the black king, founded a town that to this day is stillecaPalenque.” (Zapata,

1962:192).

It seems that this racial solidarity was not only built vathimarrona communities. Delia
Zapata also points out some moments in which racial solidarity oneated between
enslaved blacks and subjugated indigenous in the Colony. For example, whatkshe
about 'cumbia’ dance and the condition in which ‘cumbia’ emerged fag&aa, she
states, “The continual contact between natives and blacks underatoldaj and their
common circumstance of oppression by slaveowners, had to resué¢ meiding and
fusing of their musical expressions: The melanclyalifa (native flute) contrasted with
the gay and impetuous resonance of the African drum.” (Zapata, 19621161)
description of black politics is not only to remark enslaved blacksupuos freedom.
For example, Palenques's dynamics allowed blacks to retain tytadices such a
‘Lumbalu’, which is a funeral religious rite; and for the Rac#gion, they achieved to
preserve 'Alabaos’, 'Chigualos' and 'Arrullos’, which are mixedatfidic and African
religious manifestations. For her, these communities allowedawatsl subjects to

preserve, as much as possible, their cultural traditions.

Delia Zapata's politics of folklore portrays black culture agéisalt of the racial politics.
That is, a perspective which gives agency to subaltern actothe asubaltern studies
group' famous phrase, from below, but she does not dismiss structure ardIpasher
words, solidarity, within and inter groups, occurred by the intenactbetween

subjects/structure, between power-resistance: “The environmenguttatinded blacks

100



when they arrived in Colombia helped determine their new persondhigy. kept some
of their characteristics despite prohibition and punishment, but thergenet as vigorous
or rich as in Haiti, Brazil, or Cuba, where they evolved but st$pire artistic

manifestations.” (Zapata, 1965a:8). As the above quote suggests, aléheugitognizes
the African legacies in the Colombian folklore, she also recognimscircumstances

have reduced a much stronger presence of African heritage in Colombia.

This argument in Delia Zapata's politics of folklore shows twngs. First of all, she is
aware of a black diasporic presence in other countries. Second, herisomp&tween
Haiti, Brasil, Cuba and Colombia in which the survival of Africarturel and legacies
are stronger than in Colombia may speak of the possible intellenfiieence from

anthropologists Melville Herskovits and Thomas Price who made siamtpuments at

the time (see Birenbaum, 2009:14; and Wade, 1993: 268).

Rogelio Velazquez and Tedfilo Potes present a collection of adititm and wisdom as
the place for black politics. Particularly, the former usepexific term to highlight this
phenomenon. He calls it, “Palenque Literario” (literally, litgr®alenque) (Velazquez,
1960b: 83). Rogelio Velasquez does not define what Palenque literario oreend

assume Palenque literario as the symbolic “Palenque Cimarron”ye whiack

communities have been able to develop their abilities to tellestorlated to their
everyday life and, in turn, preserve their black culture and traditelengue literario is

the ability of black people to produce local cultural art fornagnfitheir oral traditions
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and experiences. It is the place where the black literatoweished as the following

qguotes imply:

“The rhymes that led to disorder were almost always amtoga

boastful. Sung with the deliberate aim of advancing someone’s status

in the Palenque literario, or to steal a love interest thatviedl the

harmonious challenge with gaze and intelligence, or to revive old

guarrels lost in the far reaches of memory, the adventuroussvans|

the passionate candor (...).” (Velazquez, 1960b: 83).

“Divided the cantadores (singers who sing traditional songs to itis $a

say goodbye a loved one, etc.) into two groups, each group has a

spokesperson that gives or improvises news of the land and of theofiver,

tree, of the love, and of the death, according to the cantador opponent”

(Velazquez, 1960b: 83).
They sing personal experiences; they lie to have fun; they talk ppmjtdesires, feeling
and the landscape in the Pacific region. In the Palenque literiaeiytleing becomes art,
subject of saying and joking until violence comes (Velazquez, 1960b). Inwtrds,
what we know as oral tradition constitutes the Palenque literariRdgelio Velasquez
and, | would argue, for Teofilo Potes as well: “Just hear timess in the voices and the
turns of phrase put in a simple riddle by peasants that never eadtesathool. With
slightly archaic language, slowly, deliberately, the native lo6d® holds his audience

still as he asks and responds using a simple parlance that waitshipast and gives

comfort for the future.” (Velasquez, 1960c:104).

Rogelio Velasquez and Teofilo Potes concur in appraising blacétliterand their oral
tradition as vital. It is black literature what “The black A&n descendant from the
Pacific is, just like his forebear, a good live narrator. Alhisfliterature is oral, rich, and

above all quite diverse in its deep motives, but does not go furthkertihac the late
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fifteenth century.” (Potes, 1975b). On the other hand, they also concunankieg what
have been the causes that have made Palenque literario keep omguooigalization,
state abandonment and the seeking for freedom. So, the reader cam thaethey
recognize a historwhich forms the basis for the oral tradition. As the following quote
implies, what occur in the Palenque literario is history narrayedlack actors who are

officially invisible but not extinguished. They live and survive in the Palenquariitr

“When a people has no history, it is up to the artist and his creative
faculties to fill in the documentary holes. One does not know wehat t
admire most in this work: would it be the clear, cold beauty aityle,

full nonetheless of extraordinarily lively images, or the savag
grandeur of its happenings, or the relentless rhythm of its’t?es,
1975b:19).

“It could not be any other way. Denied the schooling to which he is

entitled because of the remoteness of the villages and the mental

deficiencies of those who ruled them with arrogance and spite,she ha

to philosophize in his own way, without any book save for a grand one,

that of nature, and without any systematic teachings extese t

instilled by his own pain.” (Velasquez, 1960b: 35).
Palenque literario then is a place- Pacific region- wherekbteeople have recovered
their peoplehood; their humanity from the atrocities of the slagéesy From their
relation with the rivers, plants and animals black communitidainedheir ancestries,
cultural legacies and freedom. From all of these, blacks developPéleinque literario:
“There, amid his rivers, yoked by slavery and the law, burned by infhamd antisocial

markings and by the branding iron, feeling his African heritagbe instinctive urges of

his blood, he attained the state of consciousness that allowdd kitow himself. As he

21 | thank Millie Thayer for this suggestion.
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saw his manhood, in his fledgling effort to break free, he sdrtgs oneness with life

and with the universe.” (Veldsquez, 1948:21).

“Because black man sings to break free, to love or to hate, heisirggmembrance, in
social conflict, in the superstitions of groups not yet transforraédrally, in myth and
legend, in food and drink. One could say that his song igltrevital that puts him in
tune with the heavenly according to his traditions and his habits sitaniguage, his art,
his religion, and his destiny, which fells him and makes him agan.” (Velasquez,
1948:22). Palenque literario means liberation. Not only physically batsairitually and
mentally. It is about becoming a human being in connection to theoamant and the
land; it is the place where to live and grow, “Once they had coeduke land on which
to build their palm-frond huts, secured the sun and the will to move, unoldrdie
primal law—that they should let no one corner them—and found the wayptess their
conscience, their morals, and their philosophy, they summarizediirvérses the creed

of a proud people.” (Velasquez, 1948:23).

Rogério Veladsquez and Tedfilo Potes mention and describe mutgdléradition genres
in their works. The Palenque literario consists of a repertoitaeoPalenque literature
from black oral traditions. Because of the limited space &hawhis paper, | will just
mention them by using the next quote. So there are “LOOSE or rsauiéng’
RHYMES; GLOSSED RHYMES or ‘décimas’; LEGENDS, both myatiand secular,
that latter due to the daily workings of a people’s fantasy;[RIES, either TYING

(SIMPLE) RIDDLES or UNTYING (DIFFICULT) RIDDLES; MYHS and FABLES
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that have to do with real and fantastic animals, in which onedrarethe sublime and

the grotesque.” (Potes, 1975b:22-23/capitalized words from the original).

Black politics is represented as both war of maneuver and war iibppsgvhich in turn

refer to two different strategies in the spectrum of blackggte. Radical actions for
freedom and the construction of Palenques and the other less cordmattdRalenque
literiario. Both were the result of the racial relations widinbia since the Colony. For
black political intellectuals, both strategies allowed black pvestheir cultural oral and
religious traditions and practices; cultural expressions that D&lpata Olivella and
Tedfilo Potes performed in their folkloric choreographies and Rwmg¥klasquez

describes in his articles.
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CHAPTER 5

Conclusion

This thesis is an initial attempt to comprehend the black cultm@bilization that
occurred around 1960s in Colombia. | analyzed the black politics of folatoeesite of
politics to argue that black politics' trajectory include formd aites of politics that go
beyond modalities, strategies and tactics ascribed to “comtenpolitics” and social
movements' dynamics. In doing so, | described some characten$tibe Colombian
State, black counterpublic, the meaning of race and racism, and the palbtical

intellectual. In using my findings, | will turn my attention to tight some contributions
to understand politics, race and racism, folklore and black politicalldotual in

Colombia.

My findings suggest that politics should be understood esnéingent and relational
ensemble of actions and discouri@®ugh which actors in difference positions negotiate
power relation. Politics are contingent and relational becausesa¢ploy tactics and
strategies in regard to “the art of the possible.” For exammale the need to define and
unify Colombian nation as mestiza and the entrance of the internatapishl, white
dominants deployed a racist culture of governmentality through whécBtate played a
fundamental role at the national level. This racial project usétbfelas its mechanism
to fulfill this goal of unifying Colombia when a global consumpticr the black

‘primitivism” and 'exotic’ cultural forms, and the global consciousreggainst racism
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were growing up. Thus, these structural phenomena constrained, simappceded
possibilities seen as such by black political intellectuals wasignified folklore to
contest the meaning of race, racism and black identity embodied radise culture of
governmentality. By the unfolding their actions and discourses, domiremts
subordinates make folklore a site of politics for the meanir@otdmbian racial identity.
For this, folklore is not only entertainment, apolitical or essesrnallt is also a site of

politics.

For this reason politics are ensemble of actions and discourdeslaiminants and
subordinates create and combine to preserve or subvert the powernrelad/or
conditions of inequality. For example, | described how white andiznedbminant
groups, who possessed the control of the Colombian State, unfolded stateratsons
and discourses to preserve power by unifying Colombia as mestmang their actions,
the Colombian State promoted the Chorographic Commission, the 1886 Constitution,
State institutions such as Ministry of National Education, Nationakeums, State
Journals, etc. and cultural programs such as “cultural extension'tut@wldeana” and
“cultural approach” to make white and mestizo related culturaitipes live and to let
black related cultural practices die. To contest this racialegrojblack political
intellectuals created a black counterpublic understood as a welatodreland spaces of
collaborations between black musical groups, black folkloric danoepgr black
folkloric choreographers, black poets, writers and novelists, black poisic black

diasporic relations and white allies. Black political intdleds' actions were non-
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confrontational individual and collective actions against the racigture of

governmentality.

This relational definition of politics also challenges our understgndif micro and
macro politics from the subaltern point of view. Like Michel de €amuts idea of
“poaching”, Robin Kelly, James Scott's idea of “infrapolitics”, &dhael Hanchard's
idea of “coagulate politics”, black counterpublic is not a confrontaltimmen of politics.
Indeed, this perspective doesn't it contain a spectrum of politiocshwhcludes non-
confrontational forms of folklore and protests like i@ del Negro that | described at
the beginningBlack counterpublic is not massive and well-structured social aragom
as social movement organization (SMO), social movement industry) (&hdl social
movement sector (SMS) are. Also, | cannot argue that black counterdigslipted the
public order or represented a directly threat to the relatiorprotiuction in the
consolidating capitalist system of Colombia. However, black countegpubhnot be
classified simply as an expression of a quotidian form of politishares some elements
that classify it into the macro politics type of expressiorkelLsocial movements,
revolutions, strike waves, nationalism, protests, rebellions, warseshtgroup politics
and electoral politics, black counterpublic contested the racial gtagect that sought to
make white and mestizo related culture live and to let black eudlia: In other words,
black political intellectuals' action and discourses targeted dlceaRState and contested

and challenged its meaning of race.
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Although decentralized, self-organized, heterogeneous and multi-oriegtals
meshwork, black counterpublic developed a form of politics that transtehddocal
and the private spaces. Black counterpublic was a web of relaimhsspaces that
include state institutions, white dominated audonomous black spacesn#tworks the
local, the national and the global. So, black counterpublic suggesitstierpretation
should go beyond binary analysis that studies social phenomenon eitheachy on
micro analysis. For this reason | propose a working definition ofigwlihat assumes it
as contingent and relational ensemble of actions and discourses thrieigghaators in
difference positions negotiate power relation in a given soaiedyhistorical context. As
| showed above, these actions and discourses involve macro and midos pybié of
expressions; private and public spaces; local actions and spalkegolial connections

and relations.

The web of relations and spaces that composes the black counterpublistsubge
presence of different types of black intellectuals. The fyjs¢ refers to Mrs. Tita, who
taught Leonor Gonzales Mina how to sing, dance and make musicalmests in
Robles, and Leonor Gonzales Mina's uncle, wplayed the violin and sang and talked
about tio conejo, about tio guatin, about tia chucha” and shared all dismwvend
knowledge to Manuel and Delia Zapata Olivella when they recordexk [dialtural
traditions in Robles, Caucdrs. Tita and Leonor Gonzales Mina's uncle represent a
committed black intellectual whose social functions were to thesss knowledge about
black culture on new generations. They were “black vernaculatlecatuals” who

operated within a local public realm in which they were vesidnhd recognized as such.
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So, Mrs. Tita and Leonor Gonzales Mina's uncle was black intelleatuahe
“micropublic sphere” that Nancy Fraser talks about (quoted by HeshcB@06). Thus,
this also means that the black counterpublic was composed of multigie public

spheres.

The academic intellectual (“Intelectual ilustrado”- Arboleda, 30%lanother type of
black intellectual that participated in the black counterpublic. ferseto black
intellectuals linked to the formal academy and education. They ef&kmown for their
production of academic texts, books, and articles. Rogelio Velasquembeb this type
of black intellectuals whose production of knowledge was committed to ivlak&
culture visible. The traditional black political leaders (Arbole2i#l 1) are the third type
of black intellectual who participated in the black counterpublic.rTdwgial function is
to produce ideas that become political projects into State instituficongress) (see
Arboleda, 2011 and Pisano, 2010). This type of black intellectual is petcasvienked
to the political community when it has developed works and concrete actions fmoithe
of the communities (Arboleda, 2011). Juan Zapata Olivella, Miguele@ajcArnoldo
Palacios, Natanael Diaz, Diego Luis Cordoba, etc., are part &ftype of black

intellectual.

The final type of black intellectual refers to the culturaivists such as Teodfilo Potes
and Delia Zapata Olivella. As | described above, they were ofidks and
choreographers committed to preserve black culture traditions and.féithough they

were not academic intellectuals, they managed to publish thairaluiorks in journals

110



and books. Their work basically was focused mainly on organiziridofm dance
groups, and cultural festivities. They take the black traditions, ftnansthem into

popular art and perform them on stages.

The presence of several types of black intellectuals sugytiegtblack counterpublic was
composed not only of multiple micropublic spheres but also of blacKertigal of

various hues (Hanchard, 2006). They occupied different positions in thé dad

national levels; inside and outside of the state institutions and diitenated spaces;
and networked the local, the national and global spaces and relat®ohargued above,
it is the racial logic of inclusion/exclusion that generates type of black intellectual
constructions, relations and spaces. It reflects the partialsinalexclusion of the black

communities in Colombia.

Although these differences, my former black political intelldstuaveal a set of
practices, actions and discourses that show a “critical memihigt maintains a
collective record that “draws into relationship significant insgaof time past and the
always uprooted homeless of now” (Baker, 1995:7); vernaculizatiorhes draft

subaltern political positionalities from which black political itgetuals speak “as they
address the issues of the day that directly affect theinwunity” (Farred, 2003: 22); and
radical and anti-systemic discourses and actions that go aghmstacial order

(Valderrama, 2012; Lao-Montes, 2010 and Bogues, 2003). Their radicalismitacad cr
memory consist of their abilities to reveal the racial calitteons of the mestizo nations.

They talked about the racial identities, the pattern of coloniioek (racial domination,
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violence, exploitation, oppression, and segregation) and its relatioe twtiitions of
exclusion of the black communities; they critiqued mestizo natida-atad proposed an

idea of mestizo that blackened the national identity; and recogtiea@cial conflict as

part of the racial heterogeneity.

112



WORKS CITED

- Primary sources

ZAPATA, Delia. (1962). La cumbia, sintesis musical de la nacién dmbom. Revista
Colombiana de Folklore, segunda época, no. 7: 185-210.

ZAPATA, Delia. (1964a). Lo folklérico y lo popular. Paginas de ta. Instituto
Popular de Cultura. Cali.

ZAPATA, Delia. (1964b). Danza y Folklor. Paginas de Cultura. InstiRapular de
Cultura. Cali

ZAPATA, Delia. (1965a). Las razas que dan origen al folklore colombRaginas de
Cultura. Instituto Popular de Cultura. Cali

Entrevista a Delia Zapata Olivella (1965b). Las Danzas Negr&olombia. Paginas de
Cultura. Instituto Popular de Cultura. Cali

ZAPATA, Delia. (1967a). Ballet o Danzas Modernas. Paginas d&r@u Instituto
Popular de Cultura. Cali.

ZAPATA, Delia. (1967b). An Introduction to the Folk Dances of Colombia.
Ethnomusicology. 11:1

ZAPATA, Delia. (1970). El bullerengue. Colombia llustrada. La Ravie Coltejer al
servicio de la cultura colombiana, no. 2: 189-210.

POTES, Tedfilo (1975a). Intervencion del Maestro Potes, Tedfilo eneprioro
Nacional de folcloristas. Aleph, Vol 10. Manizales, Colombia.

POTES, Tedfilo (1975b). La mina, el negro y la magia; coreografiautilao. Aleph,
Vol 13. Manizales, Colombia

VELASQUEZ, Rogério (1948). Notas sobre el folklore chocoano. Revistdade
Universidad del Cauca, N° 12, Popayan,

VELASQUEZ, Rogério (1957). La esclavitud en la Maria de Jorgacts Revista
Universidad de Antioquia, N° 128, Medellin.

VELASQUEZ, Rogério (1957). La medicina popular en la Costa Colarabigel
Pacifico. Revista Colombiana de Antropologia, Vol 6, Bogota.

113



VELASQUEZ, Rogério (1957). “La medicina popular de la costa colomabidel
Pacifico. Revista colombiana de antropologia. No 6

VELASQUEZ, Rogério (1959). “Cuentos de la raza negra.” Rev@itbmbiana de
Folclor No 3, Bogota

VELASQUEZ, Rogério (1959). Leyendas y cuentos de la raza negvist® de Folkore,
Vol 2, N° 3, Bogota.

VELASQUEZ, Rogério (1959). La canoa chocoana en el folklore. Re@iskambiana
de Folclor, N° 3, Bogota.

VELASQUEZ, Rogério (1960). “Cuentos y leyendas de la raza negravisf
Colombiana de Folclor No 4

VELASQUEZ, Rogério (1960). Cantares de los tres rios. Revista Caombe Folclor,
Vol 2, N° 5, Bogota,

VELASQUEZ, Rogério (1960). Adivinanzas del Alto y Bajo Choc6. Rewst&olklore,
N° 5, Bogota,

VELASQUEZ, Rogério (1960). La fiesta de San Francisco de ésiQuibdo. Revista
Colombiana de Folclor, Vol 2, N° 4, Bogota.

VELASQUEZ, Rogério (1961). Vestidos de trabajo en el alto y bajo CRedista
Colombiana de Folclor, N° 2, Bogota.

VELASQUEZ, Rogério (1961). Instrumentos musicales del alto y bajo Cimdsta
Colombiana de Folclor, Vol 2, N° 6, Bogota.

VELASQUEZ, Rogério (1961). Ritos de la muerte en el Alto y Bajwco. Revista
Colombiana de Folclor, Vol 2, N° 6, Bogota.

VELASQUEZ, Rogério (1961). Voces geograficas del Choco en la iaisyoen la
toponimia americanas. Revista de Folklore, N° 6, Bogota.

VELASQUEZ, Rogério (1962). Gentilicios africanos en el occidette Colombia.
Revista Colombiana de Folclor, Vol 3 N° 7, Bogota.

- Secondary Sources

ARISTIZABAL, Margarita (2002). El festival del Currulao en Tumaddnamicas
culturales y

114



construccion de identidad étnica en el litoral pacifico colombiano. MhAsi§, Facultad
de Comunicacion, Universidad del Valle.
<www.idymov.com/documents/Documento_idymov3.pdf> Accessed in December 2008

AGUDELO, Carlos (2004), “No todos venimos del ri6: construccion de ulkhtis
negras urbanas y movilizacion politica en Colombia”. En: RESTREEQardo. ROJAS
Axel. (ed), Conflicto e (in)visibilidad. Retos en los estudios de dateg negra en
Colombia, Universidad del Cauca.

AGUDELO, Carlos Efrén (2005), Multiculturalismo en Colombia paditicclusion y
exclusién de poblaciones negras. LA cometa, ICANH, Universidad Nacional. Medell

ALMARIO, Oscar (2001). Tras las huellas de los renacientes. Plaberinto de la
etnicidad e identidad de loos grupos negros o afrocolombianos dec®amifi. En
PARDO, Mauricio, (editor) “Accion colectiva, Estado y Etnicidad €olombia”,
Colciencias, Bogota

ALMARIO, Oscar (2010). Anotaciones sobre una posible periodizacion de las
representaciones raciales en Colombia. In ROSERO-LABBE, Claull@;MONTES,
Agustin and RODRIQUEZ, Cesar (ed) Debates sobre ciudadaniatiggadiraciales en

las Americas Negras. Universidad Nacional de Colombia. Bogota.

ALVAREZ, Sonia E., EVELINA, Dagnino, and ESCOBAR, Arturo (1998).
“Introduction: The Cultural and the political in Latin American Sbéivements,” in
Alvarez, ALVAREZ, Sonia E., EVELINA, Dagnino, and ESCOBAR, Artured.),
Cultures of politics, politics of Cultures: Re-Visioning Latin Amgan Social
Movements. Boulder: Westview.

ANTON, S., John (2003). Rogerio Velasquez y su aporte a la teorial stecila
diversidad en Colombia. En, IV Catedra anual de historia. Ernesteefedtirado. 150
afios de la abolicibn de la esclavizacion en Colombia. Desde lginalatad a la
construccion de la nacion. Ministerio de Cultura. Aguilar.

ARBOLEDA Q., Santiago, (2010). El mestizaje Radical de Manuel Zapktella: raza,
etnia y ciudadania. In ROSERO-LABBE, Claudia, LAO-MONTES, ustgn and
RODRIQUEZ, Cesar (ed) Debates sobre ciudadania y polittesées en las Americas
Negras. Universidad Nacional de Colombia. Bogota.

ARBOLEDA Q., Santiago, (2011). “Le han florecido nuevas esselal cielo.
Suficiencias intimas y clandestinizacion del pensamiento afrocolombibesis doctoral.
Universidad Andina Simon Bolivar Ecuador.

BAKER, Houston A. (1995). Critical memory and black public sphereThe black
public sphere collective: the black public sphere. University of Chicago Press.

115



BOGUES, Anthony (2003). Black heretics, black prophets. Radicalgadlititellectuals.
Routledge. London.

BALIBAR, Atienne ([1988]1991) Racism and Nationalism. In: BALIBAR,&tne and
WALLESSTAIN (ed). Race, nation and classVerso. London and NY

BONILLA-SILVA, Eduardo (2006). Racism Without Racists: Color#liRacism and
the Persistence of Racial Inequality in the United States. LanhawmBn & Littlefield
BIRENBAUM, Q., Michael (2009). “The Musical Making of Race and cBlan
Colombia’s Black Pacific’. Thesis doctoral. New York Universityegartamento de
Musica

BRACEY, John el at. (1970). Black Nationalism in America. Bobbsri&ompany,
Inc. Indianapolis.

CASTILLO, Luis Carlos (2007): Etnicidad y Nacion. El desal® la diversidad en
Colombia, Coleccion Libros de investigacion, Cali, Programa Editoralersidad del
Valle.

CASTRILLON, Maria Del Carmen (ed) (1994). El Pacifico Coloama... Una historia
por Contar. Re-conocimiento de su Cultura. Imprenta Departamental Vallewtal. Ca

CIFUENTES. Ramirez (2002). Memoria cultural del Pacifico. Usidad del Valle.
Santiago de Cali:

CUEVAS S. Jose A. (2007) Historia de la Musica del PacificBeregoyo y su combo
Vacana. Centro de estudios historicos y sociales. Fundacion Colonia eBemse/
Pacifico.

DE LA CADENA, Marisol (2000). Indigenous Mestizos: The politics odcR and
Culture in Cuzco, Peru, 1919-1991. Duke University Press

DE LA CADENA, Marisol (2006). “¢,Son los mestizos hibridos? Las ipakt
conceptuales de las identidades andinas”. Universitas Humanistica, no. 61.

DAWSON, Michael (2001). Black Visions. The roots of comtemporary african-iksarer
political ideologies. University of Chicago Press.

ESCALANTE, Aquiles (1954). Notas sobre el Palenque de San Basilia;aumanidad
negra en Colombia. Divulgaciones etnologicas. Vol 3, Issue 5. Universidad
Barranquilla.

ESCOBAR, Arturo (2008), Territories of Difference: Place, Moeats, Life, Redes.
Durham NC: Duke University Press.

116



FANON, Frantz ([1963] 2004). The wretched of the earth. Grove Press. NY.

FARRED, Grant, (2003). What's Name. Black vernacular intellectlusversity of
Minnesota Press.

FEAGIN, Joe R (2006). Systemic Racism. A theory of Oppression. dvigat] NY,
London.

FOUCAULT, Michel (2009) Governmentality. In Sharma & Gupta (Ed).The
Anthropology of the State: A Reader. Blackwell. USA

FOUCAULT, Michel (1975) Society must be defended. Lectre attiiege de France,
1975-76.

FRIEDEMANN, Nina S. de (1984). Estudios de negros en la antropologia ialwen
presencia e invisibilidad. En Nina S. de Friedemann y Jaime Afeditares), Un siglo
de investigacion social. Bogota, Etno, pp. 507-572.

FREISAR, Nancy. (1990). Rethinking the Public Sphere: A Contribution t€thigue
of Actually Existing Democracy. Social Text, No. 25/26 (1990), pp. 56-8

GARCIA C, Nestor (1987). Politicas culturales en América Latina,. EdalBuij México

GOLDBERG, David T (1993). Racist Culture. Blackwell press. Cambyidge
Massachusetts. USA

GOLDBERG, David T (2002). Racial State. Blackwell press. Massachusetts.
GRAMSCI ([1971] 1992).

GRAMSCI, Antonio (2006). State and Civil Society. In Sharma & Gugd).The
Anthropology of the State: A Reader. Blackwell. USA

GREGORY, Steven (1998). Black Corona, Race and the politics of plageurban
community. Princeton University Press. US.

HALL, Stuart (2006). Popular Culture and the State. In Sharma & GigmtpThe
Anthropology of the State: A Reader. Blackwell. USA

HALL, Stuart. (1993). Culture, Community, Nation. Cultural Studies. Volumen 7.
HALL, Stuart, (1985).Popular culture as a factor of intercultural uteleilsg the case

of reggae. On ocsasion of the international day for the elimination of raciahdmsation.
UNESCO.

117



HALL, Stuart (1999), Identidad Cultural y Didspora, en Santiagor€&bdmez y otros,
Pensar (en) los intersticios. Tedrica y practica de tecarpostcolonial. Ceja. Bogota
Colombia.

HALL, Stuart, (1980) Race, Articulation, and Societies Structuredaminance."
Sociological Theories: Race and Colonialism. Paris: UNESCO. 305-345

HALL, Stuart, (2006). Black Diaspora Artists in Britain: Thrédoments’ in Post-war
History. Oxford University Press on behalf of History Workshop Journal, Issue 61.

HANCHARD, Michael, (1994). Orpheus and power. the movimento nefjRi® de
Janeiro and Sao Paulo, Brazil, 1945-1988. Princeton University Press. US

HANCHARD, Michael (2006). Party/politics: Horizons in Black picl Thought.
Oxford University press. NY.

HERNANDEZ, Tenya K (2013). Racial Subordination in Latin AmericamBrige
University Press.

HURTADO S, Teodora (2001). La protesta social en el norte del gaelcaurgimiento
de la movilizacion etnica afrocolombiana. En: PARDO, Mauricio, (editccion
colectiva, Estado y Etnicidad en Colombia”, Colciencias, Bogota.

JESSOP, Bob (2009). State power. Polity press.

KELLEY, Robin (1994). Race rebel. Cultural, politics and the works wgrkiass. The
free press. NY.

LAO-MONTES, Agustin (2010). Cartografias del campo politicso afrcelediente en
America Latina. In. ROSERO-LABBE, Claudia, LAO-MONTES, Aguos and
RODRIQUEZ, Cesar (ed) Debates sobre ciudadania y polittesées en las Americas
Negras. Universidad Nacional de Colombia. Bogota.

LASSO, Marixa (2007) Myths of harmony. Race and republicanism dunm@gge of
revolution, Colombia 1795-1831. University of Pittsburgh Press

LAWRENCE, Neuman, W. (2007). The basics of Social Research. aitand
Quantitative Approaches. Pearson Education.

LEAL L, Claudia (2010). Usos del Concepto de raza en Colombia. INnEROS_ABBE,
Claudia, LAO-MONTES, Agustin and RODRIQUEZ, Cesar (ed) Debatebre
ciudadania y politicsas raciales en las Americas Neddasversidad Nacional de
Colombia. Bogota.

118



LEWIS, Marvin A (1987). Treading the ebony Path. Ideology and Violeimce
Contemporary Afro-Colombian Prose Fiction. Univesity of Missouris®r€olumbia,
1987.

MINANA, B., Carlos. (2006). Entre el folklore y la etnomusicologia. B0sade estudios
sobre la musica popular tradicional en Colombia. Edicion digital ebABDROPOS
www.humanas.unal.edu.co/colantropos/ 2006. Originalmente publicado en Comtcatiem
Revista de musica en la cultura, Bogota, N° 11 (2000) pag. 36-49. ISSN 0121-2362.

MALLON, Florencia E (1996). “Constructing mestizaje in Latin émca: Authenticity,
Marginality and Gender in the Claiming of Ethnic Identities”. daliof Latin American
Anthropology 2, no. 1

MELUCCI, Alberto (1999). Accion colectiva, vida cotidiana y democragi&olegio de
México.

MOSQUERA, Claudia y RODRIQUEZ, M., Margarita (2009). Hablarrdeismos y
discriminacion racial: elementos para cuestionar la ideologil dgualdad racial en
Colombia. En MOSQUERA, Claudia y BARCELOS, LUIS: Afroreparaesn
Memorias de la esclavitud y justicia reparativa para negfas;olombianos y raizales.
Universidad Nacional de Colombia, sede Bogota.

MOSQUERA R. José E (2002). Los grandes Retos que debe resolver b Pue
Afrocolombiano. LICHER, Medellin, Coolombia.

MULLINGS, Leith (2009). Introduction. In, MULLINGS, Leith (ed), Newocial
Movements in the African Diaspora: Challenging Global Apartheiyr&ze Macmillan.
NY.

MUNERA, Alfonso (2005). Fronteras imaginadas. La construcciorasleédzas y de la
geografia en el siglo XIX colombiano. Planeta. Colombia.

OMI, Michael and WINANT, Howard (1994). Racial Formation in the EhhiStates
From the 1960s to the 1990s. New York.

RESTREPO, Olga (1984). La comision coregrafica y las ciesoe@sales. In: Nina S. de
Friedemann y Jaime Arocha (editores), Un siglo de investigacida.g8ogota, Etno, pp.
507-572.

OSLENDER, Ulrico, (2001). La logicas del rio: estructuras dsfesc del proceso
organizativo de los movimientos sociales de comunidades negras en
Pacificocolombiano. En: PARDO, Mauricio, (editor) “Accion colectiviastado y

Etnicidad en Colombia”, Colciencias, Bogota.

119



PATINO, German (2010). Prélogo. Rogelio Velasquez. Ensayos Escogiduisteko
de Cultura, Colombia.

PASCHEL S. Tianna and SAWYER, Mark (2009). Contesting politicEsasal: black
movements, Globalization, and Race Policy in Latin America. In, MNGS, Leith
(ed), New Social Movements in the African Diaspora: Challenghtobal Apartheid.
Palgrave Macmillan. NY

PISANO, Pietro, (2010). Liderazgo politico negro en Colombia 1947-1964. Udxers
Nacional de Colombia. Facultad de Ciencia Humanas. Departamento de Historid. Bogot

PRESCOTT, Laurence (1996). Perfil histérico del autor afrocolombiBrnablemas y
perspectivas. América Negra, N 12.

PRESCOTT, Laurence (1999). Evaluando el pasado, forjando el futuradoEst
necesidad de la literatura afrocolombiana. Revista Iberoamericahd ¥ .

QUIJANO, Anibal (1993). Colonialidad del poder, eurocentrismo y Amérataa, en
LANDER, Edgardo (compilador), “La colonialidad del saber: eurgtnb y ciencias
sociales perspectiva Latinoamericana”, CLACSOM, Buenos aires.

REED, T.V. (2005). The art of the protest: cultural and activism fiieencivil rights
movement to the street of Seattle. University of Minnesota. US.

SAWYER, Mark. (2006). Racial politics in Post-Revolutionary Cuba. NewarkyY
Cambridge University Press, selections.

SEIGEL, Micol (2009). Uneven Encounters: Making Race and Nation in|Emadithe
United States, Durham, NC: Duke University Press.

Silva, Renan (2005). Republica Liberal, Intelectuales y Cultura Popukdellin, La
Carreta Editores,

SLATER, David (1998). Rethinking the spatialities of social movemeptgestions of
(b)orders, culture, and politics in Global Time. In Alvarez, ALVAREZpnia E.,
EVELINA, Dagnino, and ESCOBAR, Arturo (ed.), Cultures of politics,itms of
Cultures: Re-Visioning Latin American Social Movements. Boulder: Westvi

STAINMETZ, Goerge (2006). Imperialism or Colonialism? From Windhde
Whasington, by

Way of Basra. In, CALHOUN, Craig, CCOOPER, Frederick an@QIRE, Kevin (ed)
Lessons

of Empire. Imperial histories and American power. Social Sci®esearch Council. NY.

120



SINGH, Nikhil Pal (2004). Black is a Country: Race and the UnfinisG&uggle for
Democracy. Harvard University Press

TARROW, Sidney ([1994] 2011). Power in Movement. Social movements and
Contentious politics. Rivised and Updated third edition. Cambrige. NY

TELLES, Edward (2004). Race in another America. the significancskiof color in
Brazil. Princenton University Press.

THAYER, Millie (2010). Making Transnational Feminism: Rural WameNGO
Activists and Northern Donors in Brazil, (New York: Routledge,)

TILLY, Charles and TARROW, Sidney (2007). Contentious politics. Paradigm. London.

TOMPKINS, Cynthia M and FOSTER, David W (2001). Notable Twentiethu@g
Latin American Women: A Biographical Dictionary. Westport,Conn.: Greeenwoag.Pre

VALDERRAMA R, Carlos Alberto (2008). Dinamicas de la Identidad Einiy
Constitucion de Sujetos Sociales y Politicos en Organizacionefeso&feocolombianas
en Cali. Trabajo de Grado. Universidad del Valle. Escuela aleajo Social y Desarrollo
Humano.

VALDERRAMA R, Carlos A (2009). Contribuciones situadas a la teso@al de las
acciones colectivas y movimientos sociales. Practicas y Accidhaiticas del
Movimiento Social Afrocolombiano Apuntes para una investigacion. In, RGDEE,
Alba (de). Sujetos sociales, acciones colectivas y Trabajo Social. Utacedel Valle.

VALDERRAMA R, Carlos A (2012). The Complex Field of Black poliéctions in a
Historical Sociology of Black Struggle perspective. Re-thinkitackB Social Movement
in Colombia. Comprehensive exam. Sociology department, University séddhusetts,
Ambherst.

VILLEGAS V, Alvaro (2008). Nacion y alteridad en Colombia: la poblamegra y la
colonialidad del poder. Revista de Antropologia, Vol. 44, # 1.

WADE, Peter (1993). Blackness and race Mixture. The dynamic @l raentity in
Colombia. The Johns Hopkins University Press.

WADE, Peter (1997). Race and Ethnicity in Latin America. Plutos®ré.ondon,
Chicago, lllinois.

WADE, Peter (1998). Music, Blackness and National Identity: threements in
Colombia History. Popular Music, Vol 17, No 1. Cambridge University Press.

121



WADE, Peter (1999). Trabajando con la cultura: grupos de rap e idintetga en
Cali”. In: Juana Camacho y Eduardo Restrepo (ed.): De montes, rodsdgdes.
Territorios e identidades de la gente negra en Colombia, Bogota. ICANFENDO.

WADE, Peter. (2000). Music, Race and Nation: Musica tropical inrGoia. Chicago:
The University
of Chicago Press.

WADE, Peter. (2008). African Diaspora and Colombian popular music invéastieth
century. Black musci research Journal Vol 28, No 2.

WALLERSTEIN, Immanuel (1991). The construction of peoplehood: racism,
Nationalism, Ethnicity. In Balibar and Wallerstein: Race, dgtiClass: Ambiguous
Identities. La Découverte. IEPALA

WINANT, Howard (2001). The world is a ghetto. Basic Books. US.

ZAPATA-CORTES, Diana C. (2010). Mestizaje nacional: una histoegra’ por contar.
Memoria y Sociedad 14, no. 29: 91-105

ZAPATA OLIVELLA, Manuel (1990). Levantate Mulato: Por mi raza hablar&pirgu,
Bogota, Rei Andes,

ZAPATA OLIVELLA, Manuel (1985). Presentacion. In: Zapata O. Delnl Massa Z,
Edilma: Manual de Danzas de la Costa Pacifica de Colombiai€@daximo de las
Academias Colombianas. Patronato Colombiano de Artes y Cienciatadiam Joaquin
Pifieros Corpas. Junta Nacional de Folclor.

122



