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Abstract

The once heavily stigmatized Afro-Hispanic creole of Palenque (Colombia) has undergone two unexpected transformations. First, younger generations, who until recently shunned the local creole, have begun to embrace it wholeheartedly as a symbol of ethnic pride. Secondly, Palenquero has quickly gone from virtual obscurity to con​siderable international fame. Recently, UNESCO proclaimed it a “Masterpiece of the Oral and Intangible Heritage of Humanity,” further amplifying the creole’s newfound notoriety, and casting the village of Palenque into the sym​bolic role of ethnolinguistic epicenter of the Afro-Hispanic world.

Based on 25 years of successive fieldwork in Palenque, this paper retraces why and how Palenquero has under​gone this transformation. In the concluding section, the article examines what (if any) lessons can be gleaned from the successful revitalization of its Lengua (local name of the Palenquero creole), and what it may mean for endan​gered speech communities elsewhere in the world.

Introduction

Within less than a decade, the once heavily stigmatized Palenquero, an Afro-Hispanic cre​ole spoken in El Palen​que (Colombia), has undergone two unexpected transformations. First, younger generations, who until recently shunned the local creole, have begun to embra​ce it wholeheartedly as a symbol of ethnic pride, thereby giving the lan​guage a new life​line. Secondly, Palenquero has quickly gone from virtual obscurity to consid​erable interna​tional recognition. Recently, UNESCO pro​claimed it a “Masterpiece of the Oral and Intan​gible Heritage of Humanity,” which has further amplified the creole’s new​found noto​riety, and cast the village of El Palenque into the symbolic role of ethno​lin​guistic epi​center of the Afro-Hispanic world.

Based on 25 years of successive fieldwork in Palenque, this paper retraces why and how Pa​lenquero has undergone this successful trans​formation. In doing so, the article exam​ines what lessons can be learned from its re​vitali​zation, and what it may mean for endan​gered speech communities elsewhere in the world. 

A principal aim of this study is to contextual​ize the sociolinguistic conditions under which the Lengua of Palenque — known internation​ally as “Palenquero,” also occasionally re​ferred to as “Creole Spanish” (for the latter term, see Holm & Patrick, 2007) — was able to shed its stigma as “poorly spoken (black) Spanish” in the 1980s and beyond. By neces​sity, some of the account is more autobio​graphical than may be customary in a scholarly article of this na​ture. I trust, however, that these “personal in​sights” best describe the na​ture and depth of discriminatory practices that once profoundly conditioned sociolinguistic attitudes in and outside of the Palenquero community. As will become clear, these preju​dicial attitudes were still prevalent in the 1980s and 1990s, after which they began to experi​ence a rapid and welcome reversal.

Section 1 of the article briefly describes the external history of Palenquero, from its incep​tion in the middle of the 17th-century to the present. Section 2 offers an overview of the grammatical structure and lexicon of the cre​ole, thereby hoping to convey that this lexi​cally Spanish-based vernacular is typologically distinct to the point of being unintelligible to Spanish speakers. The article then examines why Palenquero holds special status and significance, and how it has recently been able to shed its former stigmatization. 

Section 3 “Lengua in 2011: Portrait of a Dra​matic Reversal of Fortune” provides the latest evidence for the increased social and cultural vitality of Palenquero. The core of Section 4 is a discussion of the causal factors that during the 1980s and 1990s laid the groundwork for Lengua’s cultural rebirth. A conclusion fol​lows, along with comments about the lessons one may glean from the case of Palenque.
1. Palenque

Palenque is located some 40 miles in the Hin​terland of Cartagena de Indias (Colombia), once South America’s principal hub of the slave trade during much of the first half of the 17th century (Del Castillo, 1984). Never a cen​ter of administrative control (comparable to the cities of Bogotá, Cuzco, Mexico City, or Po​tosí), the port city of Cartagena was unusually well positioned to become an early outpost of New World Andalusian Spanish — one in which African influences would make their presence felt for centuries to come (Schwegler & Morton, 2003; Schwegler forthcoming a). 

From Cartagena, small groups of black bozal
 and creole slaves managed to escape the Spanish colonial system early and gain their permanent freedom. One of these early palen​ques (primitive fortifications consisting mainly of palos ‘sticks’ — hence palenque ‘fence or wall made with sticks’) eventually became El Palenque de San Basilio, also known as “San Basilio de Palenque,” “El Palenque” or simply “Palenque.” Today, the village has between 4000 to 5000 inhabitants, many of which also reside more or less permanently in nearby Cartagena.

The precise date of Palenque’s establishment is unknown, but recent research (Navarrete, 2008; Schwegler, 2011) has revealed that the com​munity must have formed shortly after the middle of the 17th century (between 1655 and 1674). Nearby Cartagena (founded in 1533) was the blackest and most ethnically diverse city in the New World, a fact that led research​ers to believe that Palenque’s early inhabitants must have been characterized by an unusually diverse ethnic and linguistic mix. The task of searching for the Palenqueros’ African origins thus seemed daunting. 

Ultimately, these expectations have not been met to date. Rather, linguistic and anthro​po​logical investigations completed over the past quarter century or so (1985-2011) suggest that a single ethnic group — the Bakongo of Cen​tral West Africa, i.e., speakers of the Bantu language Kikongo — may have been Palen​que’s only significant African substrate (Schwegler, 2011). Preliminary results from on-going population genetics research (Schwe​gler forthcoming a) seem to confirm this hypo​thesis of a narrow (rather than wide) Afri​can origin, thus suggesting that, contrary to the assumptions by earlier claims, black slaves in the New World managed to organize them​sel​ves into ethnolinguistically cohesive groups, thereby per​haps furthering their chances of a successful escape from Spain’s oppressive colonial system.

Once established as an “African” com​munity, Palenqueros refrained from genetically repro​ducing with whites or nearby Indians, thereby leading a communal life sui generis. As a result, today they are still the darkest-skinned community in Latin America, a fact that does not go unnoticed when Palenqueros visit near​by towns or the large cities of Cart​agena and Barranquilla, where many have es​tablished residency (about half the Palen​quero popula​tion lives outside of Palenque, a circum​stance maintained for at least half a century). In cen​turies past, Palenque’s geo​graphic isola​tion and its location in the midst of what for​merly was a fairly impenetrable tropical setting are two factors that contributed to the success​ful maintenance of a series of local traditions —many of African origin— that must once have characterized black com​munities in and around Cartagena and beyond (Schwegler, 2006). Curiously, this penchant for the preser​vation of African cultural practi​ces did not extend to language: available evidence (Schwegler, 1996; forthcoming a and referen​ces therein) suggests that, in everyday speech, the Palenquero maroons (‘escaped slaves’) aban​​doned Kikongo (and possibly other Afri​can languages) in favor of a newly-formed contact language — the creole known today as Palen​quero or Lengua. In ritual settings, especially in the Lumbalú (a local funeral tra​dition still practiced today), formulaic frag​ments of Kikongo have survived for centuries, and are still utilized today (cp. Palenque’s most famous Lumbalú song Chi ma nkongo, literally ‘from the Kongo [people] [I am]’). But for the most part, the meanings of such cere​mo​nial expressions escape even the oldest and most adept practitioners of such rituals, and there is good reason to be​lieve that ances​tral jargon of this nature became incom​prehen​sible to Palen​queros rela​tively soon after the establishment of their community in the 18th century.

For reasons not yet fully understood, the early Palenqueros embraced the Spanish language quickly, thus creating a circumstance of Span​ish/Palenquero bilingualism that persists to this day. Reliable early evidence of the widespread use of Spanish (rather than the Palenquero cre​ole, and/or one or several African lan​guages) in the community comes from an 18th-century official document in which Cartagena’s bishop Diego de Peredo reports that the Palen​queros “cortan con mucha expedición el castellano” (‘they speak Spanish with great ease’). The same document also explicitly states that these fugitive slaves employ “a peculiar language of their own” (“hablan entre sí un particular idioma”) — no doubt the forerunner of today’s creole.

Although much debated (cp. Lipski, 2005: 302; Schwegler, 2001), the evolutionary steps that led to the formation of the local creole remain mired in uncertainty. It is not clear, for instan​ce, whether Palenquero developed in situ, or is the last remnant of a formerly widespread Afro-Hispanic creole employ​ed in many parts of the Spanish Caribbean. How​ever, scholars have reached consensus that over the past 100 years, Palenquero has not undergone signifi​cant decreolization, con​trary to expectations and earlier claims (cp. Megen​ney, 1986 vs. Schwegler, 2001). The creole has thus remain​ed surprisingly stable, shun​ning fundamental changes to its grammar or pronunciation. As a result, the creole has not trended in the direc​tion of socially dominant Spanish. To this day, Palenqueros neatly dis​tinguish between the two codes (Schwegler & Morton, 2003), even when rapid Spanish​/cre​ole code-switching oc​curs (such code alterna​tions are commonplace in everyday language, and are one of the hallmarks of local speech). 

2. The Lengua of Palenque
The Lengua of Palenque shares most of its everyday vocabulary with that of regional Caribbean Spanish, the remainder consisting of mostly esoteric “African” words that, until recently were either archaic and/or reserved for ritual speech (Lumbalú). Spanish and Palen​quero also overlap extensively regarding pho​netic and phonemic inventories (Schwegler 1998; Schwegler & Green, 2007).
 Despite such lexical and articulatory similarities, fluent Palenquero discourse is by and large unintel​li​gible to outsiders (speakers of Spanish includ​ed). The main causes for the absence of mutual intelligibility between Palenquero and Spanish (or other languages) are: (1) profound differen​ces in grammar, some of which were triggered by substratal influence from Kikongo and possibly also other Bantu languages; and (2) the high-frequency use of a small set of gram​matical particles of African origin. Prominent among these particles is the (pro)nominal plu​ralizer ma, derived from Kikongo ma ‘class prefix (Class 6 in Guthrie’s classification)’, as in ma mano ‘the hands’, ma hende ‘(the) people’, ma ri aquí ‘those from here’ (see also example (2) below).
 Similarly frequent and equally obscure (for Spanish speakers) are preverbal particles —ar​chetypical of the morphosyntax of creole languages— such as those shown in the paradigmatic examples in (1), where approximate Spanish equivalents are provided for ease of comparison:
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(1)
a.
Uté
asé
kandá 
mucho
nu.


b.
Uté
asé-ba
kandá 
mucho
nu.


c.
Uté
tan
kandá 
mucho
nu.


d.
Uté
aké
kandá 
mucho
nu.


e.
Uté
a
kandá 
mucho
nu.



you (s.) 
tense/
sing 
much 
no




aspect

Approximate Spanish equivalents:

 (1)
a.
Ud. no
suele cantar 
mucho.



Ud. no
canta 
mucho

b.
Ud. no
solía cantar 
mucho.



Ud. no
cantaba
mucho

c.
Ud. no
va a cantar 
mucho.



Ud. no
cantará
mucho

d.
Ud. no
cantaría 
mucho.

e.
Ud. no
ha cantado
mucho. 



Ud. no
cantó
mucho.
Examples (2)-(4) below are intended to pro​vide readers with a glimpse into the general nature of Lengua.
 Spanish glosses and word-for-word translations accompany the Lengua samples to illustrate the extent to which the lexicon tends to be shared. Kikongo-derived items are underlined for ease of recognition. Readers will note that in some words, phonetic change has obfuscated their Spanish origin (cp. ngalá < Span. agarrar ‘to grab’ in example [4]). This phonetic trending away from Span​ish has had an important consequence: local bilinguals now routinely consider such items an integral part of their African legacy. In re​cent years, this has converted words like ngalá ‘to grab’ into prominent linguistic identity markers and a newfound source for Palenquero ethnic pride.

(2)
Ma
hende
kelé 
komblá-lo
nu.

PL
gente
querer
comprarlo
no


PL
people
want
buy-it
not


‘La gente no lo quiere comprar.’


‘People don’t want to buy it.’

(3)
I

tan
komblá
ele
un
kusa 
bonito.

yo
FUT
comprar
él/ella
un
cosa
bonito


I
FUT
buy
him/her a
thing
nice


‘(Yo) le voy a comprar una cosa bo​nita.’


‘Iam are going to buy him/her something nice.’

(4)
¡Ngalá-lo
asina
nu!


agarrar-lo
así
no


grab-it
this way
not


‘¡No lo agarre(s) así!’


‘Don’t grab (sing.) it this way!’

2.1
Special Status and Significance of Lengua
Palenquero has no known immediate relatives, the closest language perhaps being Papia​men​to, spoken on the ABC islands (Aruba, Bo​naire, Curaçao), where Dutch, Portuguese, and Spanish have been the creole’s principal lexi​cal source. The village of Palenque is thus a language isolate of extraordinary historical im​portance, as it not only harbors the only Spanish-based creole on the entire South Ame​rican continent, but also a plethora of autoch​thonous local tra​ditions with clear African (and especially Bantu) roots (Schwegler, 2006). As such, this former ma​roon community offers a unique window into the linguistic and cultural past of black colo​nial Latin America. 

Over the centuries, Palenque’s history has been sparsely recorded, and whatever docu​mentary evidence has survived is often of questionable validity — and almost always rendered through the lens of Colombia’s white society. This paucity of reliable testimony contrasts sharply with the circumstance en​countered in French- and English-based creole speaking ter​ritories of the Caribbean and South America. In these regions and in others, his​torical demo​graphic information on bozal and creole societies is in some instances surpris​ingly ex​tensive.

2.2 Lengua: a Mostly Oral Vernacular
For most of its history, Lengua has been a strictly oral vernacular. In the 1980s, Carlos Patiño (a linguist from Bogotá who in 1983 published the first grammar of Palen​quero) and I made the first timid efforts to introduce a dozen interested Palenquero youths to ways in which their creole could be repre​sented graphically, using Spanish orthography and phonetic spelling as guiding principles. By the late 1990s, these early attempts yielded the orthography that is favored today by Palen​que’s secondary school teachers.

Notwithstanding the successful introduction of written Lengua into the community, Palenque continues to be a largely agraphic society in which the overwhelming majority of its mem​bers only rarely see their creole in print.

To date, Lengua has no agreed-upon or stan​dard orthography, and the corpus of printed texts is exceedingly small, and often fraught with “infelicities” (typographic errors in​cluded) that significantly detract from the true nature of the creole (authors of such works have often resided away from Palenque for many years, which has diminished their profi​ciency in Lengua).

2.3
Attitudes Toward Lengua in the 20th Century

Throughout the 20th century, Lengua was hea​vily stigmatized, both in and outside of the Pa​lenquero community. For many, the creole was an outward symbol of retraso ‘backward​ness,’ and a deplorable obstacle to the kind of econo​mic and technological progreso ‘pro​gress, development, advance’ that other coastal areas of Colombia had been experiencing since the early 1900s. Outsiders rarely if ever came into contact with Palenquero, and the few who did typically considered it either “poorly spo​ken Spanish”
 at best, or a strange and exotic “African language” (especially in Cartagena, where Palenqueros are an integral part of the city’s social fabric, popular opinion still holds Lengua to be “a strange African tongue”).

The true typology of Palenquero was not dis​covered until the late 1960s and early 1970s when Granda (1968) and Bickerton & Esca​lante (1970) independently identified it as a creole. In Palenque as well as the rest of Co​lombia, these two pioneering studies had virtu​ally no impact, and the stigma attached to the Lengua only increased over time. By the 1970s and early 1980s, negative local and re​gional attitudes toward it were so pronounced that they produced a generational shift away from the creole in the direction of Spanish. Rapid and extensive language abandonment thus be​came the social convention among Palenques’ youth, so much so that by my first extended stay in the village in the summer of 1985, only about half of the population had active knowl​edge of the local creole (with rare exceptions, residents of all ages could, however, still easily under​stand Lengua, a situation which no longer ap​plied by the year 2000). 

Increasingly, toward the end of the 1980s, even highly fluent speakers of Lengua also be​gan to shun its use. At the time, it seemed abundantly clear to everyone in contact with the creole (the author of this article included) that its death was imminent and virtually guar​anteed. In 1983, Patiño, for instance, explicitly made the following sobering state​ment about the diminished vitality of Lengua:
No hay duda de que la vitalidad del idioma criollo de San Basilio ha venido decreciendo considerablemente en el último decenio, ante la inevitable irrupción del español. La comunica​ción entre los propios palenqueros tiende a hac​erse cada vez más en esta lengua. Sin embargo, el habla criolla sigue siendo sabida y compren​dida por todos los pobladores, aunque haya di​f​erencias en cuanto a la frecuencia de su práctica. En general la utilizan mucho más los viejos y adultos que los jóvenes y los niños. Hoy día se comprueba en San Basilio que las conver​saciones de grupos de adolescentes o de niños jugando se desarrolla casi invariablemente en castellano. Como es natural, esto es un indicio muy grave para el futuro del vernáculo. (1983: 187-188)
Elaborating on the unlikely probability of Palenquero’s survival, Patiño further observed:

¿Qué quedará del criollo en la próxima gene​ra​ción? — Salvo la intervención de factores im​probables aunque no imposibles …, la finali​za​ción del ciclo histórico del lenguaje palenquero no parece estar muy lejos. (1983: 191)
The unanimity with which the death of Palen​quero was predicted is also reflected in the work of Megenney (1986: 255), who argued that the increased use of Spanish in Palenque was the principal cause for the loss of not only its Lengua but also its (African) cultural heri​tage.

The Palenquero community recognized as well that language loss had become acute and irre​versible. During my extended stays in the vil​lage, lamenting commentaries such as ¡Suto ta pelé lengua suto! ‘¡We are losing our (own) language!’ could be heard almost daily in the mouths of elders, yet no one appeared prepared to overtly counteract what to some seemed a progressively more desperate situation. By now, the community had openly resigned itself to the seemingly impending and inevitable death of Lengua. No matter how invaluable a symbol of ethnic pride and social unity, in the minds of virtually all Palenqueros the verna​cular had somehow out​lived its usefulness and raison d’être.

 2.3.1
Stigmatization and abandonment of Palenque and its Lengua
The stigmatization of Lengua has a long and tortured history. The predominantly white elites of Cartagena and the neighboring coastal cities of Barranquilla or Santa Marta have never properly valued popular black language and culture. It should therefore not surprise that the “strange” Lengua of Palenque —Co​lombia’s blackest of towns—was long regard​ed with disdain (for an early sample of such negative attitudes, see Ochoa Franco, 1945: 62). 

During my early years of fieldwork in Palen​que (especially 1985-1993), Colombians often took pride in stressing the positive aspects of race relations in their country. Palenqueros themselves routinely echoed some of these sentiments. While I appreciated this uplifting perspective, I also identified the disinterest and apathy of Colombian society and academia re​garding the promotion of the study of black culture. In and around Cartagena, ignorance and often unacknowledged racial prejudice jointly contributed to the widespread opinion that Palenque was a dangerous place — one to which outsiders ought not to venture. 

So widespread and deeply engrained were these and similar negative sentiments in refer​ence to black culture (language included) that the Palenqueros were also thoroughly baffled by the rationale for my visit. From their per​spective, a white man could not have possibly traveled thousands of miles from California to Palenque to “simply” learn their language and study their culture. So strong was their disbe​lief that, shortly after my arrival to the village, they earnestly debated jailing me for a few days (to keep their plans secret, they discussed them in Lengua rather than in Spanish). They collectively reasoned that I must have harbored some ulterior motives (like selling drugs) for venturing into their “remote and backwards community” (then still mostly without modern amenities such as running water or dependable electricity). Ultimately, only the skillful in​ter​vention of Victor Simarra, today my closest Palenquero friend, spared me from such a fate. It was not until I had learned to speak Lengua with fluency that the whole of the community was convinced of my genuine interest in their language and culture. 

As previously noted, in the 1980s, Palenqueros had become convinced that the autonomous Lengua had entered the final stage of a lengthy journey that had begun with their forefathers’ heroic escape from slavery. In my extensive conversations with them, several Palenqueros confided that they welcomed the abandonment of Lengua. They felt that an accelerated transi​tion to Spanish monolingualism would facili​tate Palenque’s integration into the modern world.
 Some Palenqueros actively promoted the use of Spanish by forbidding their children to speak Lengua in the home. Others took the more indirect measure of simply removing their (adolescent) children from the natural en​vironment in which Lengua was spoken. Palenqueros achieved this by sending children to live with relatives in nearby Cartagena and/or the somewhat more distant Barran​quilla. In this first-, second-, and third-genera​tion diaspora, Palenqueros had become so nu​merous that, by the last quarter of the 20th century, they equaled the population of Palen​que. Not surprisingly, these outlying commu​nities typically avoided Lengua altogether, thus functioning as a monolingual community like the rest of their city. 

Naturally, as might be expected, during the rapid decline in the use of Lengua, there were also numerous individuals who viewed its pro​gressive loss with nostalgia. These Palenque​ros may have privately wished for the collec​tive recovery of their local speech. How​ever, in the final analysis, they ceded to the social pressures of the community and sub​scribed to the notion that “speaking or fighting for Len​gua was simply not worth it” (infor​mant, my translation). As Patiño (1983: 190) correctly notes, due to this ubiqui​tous stigma, Palen​que’s youth had become ashamed to speak the creole vernacular. As I observed in subsequent years, this same senti​ment of shame progres​sively spread to older genera​tions as well. Using her native creole, a female Palenquera once (semi‑)jokingly con​fided: “¡lengua asé nda-mi tanto begguensa k’i kelé ablá-lo má nu … mimo ku maílo mi aí kama!” (‘I am so ashamed of my Lengua that I don’t want to speak it any more … not even in bed [when making love] to my husband!’). 

Considering the widespread stigmatization of Lengua, a lack of institutional support and pro​gressive rejection and language abandon​ment, it is logical that linguists had concluded that the future of Palenquero was in serious jeopar​dy. The consensus, shortly before the turn of the mil​lennium, was that the fated circum​stance of Lengua was inevitable.

While completing fieldwork in Palenque in the 1980s and early 1990s, I, too, felt the language loss in Palenque to be irreversible. However, I held out hope that select members of Carta​ge​na’s elites—especially those in academic cir​cles— and/or key institutions (e.g., the Uni​versity of Cartagena) might support research efforts that would shed light upon Palenque’s extraordinary importance to Afro-Colombian history. Such actions by the elites, I felt, might reverse the stigmatization from which Lengua had suffered for so long, and would come to redefine the language within a modern cultural context. Nevertheless, my repeated visits with representatives at the University of Cartagena and the Palacio de la Inquisición (which to this day houses a spacious museum dedicated in part to the history of slavery) were met with predictable apathy. 

An encounter with a well-meaning librarian at the aforementioned university helped me fur​ther grasp Cartageneros’ disparaging view of black history, particularly that of Palenqueros. So blunt was the librarian’s admission of the local neglect of black history that after finding Escalante’s pioneering El Palenque de San Basilio (1979 [1954]) in the stacks of her library, she smirkingly remarked: “Lléveselo [como regalo], señor; eso aquí no le interesa a nadie” (‘Take it with you [as a gift], Sir; this is of interest to no one here’).

To further contextualize the disappearance of Lengua, as well as to provide readers with a better understanding of the diverse factors that contributed to the largely occult nature of the language, a few additional points deserve mention. First, throughout the 20th century, Palenquero had existed in a state of Spanish/​Palenquero diglossia (Schwegler & Morton, 2003). The high-prestige variety (Spanish) could be heard in virtually all social interac​tion/, whereas low(er) Palenquero was reserv​ed for more or less codified informal situations and/or settings. These included for instance, Palenque’s Loyo ‘creek’ (< Span. arroyo ‘idem’), unquestionably the community’s most important daily gathering place. It was to there the Palenqueros flocked to fetch drinking wa​ter, take their customary morning and after​noon baths, wash clothes, bathe their horses and mules. The creek also served as the princi​pal domain in which community members would test their verbal skills by engaging daily in loud and gregarious ritual insulting.
 

By the mid-1990s, Palenque had begun to attract sig​nificant attention in international academic cir​cles resulting in a relatively steady presence of visitors in the village. Most of these outsiders were intent on witnessing for themselves how Palenqueros had managed to preserve an ex​otic “black” vernacular within the larger con​text of modern Colombian society. Their insertion into the community did, however, have an unintended curtailing effect on Palen​quero diglossia: at the Loyo, for instance, Len​gua (and with it, the practice of ritual insulting) was systematically suspended when an outsider came into view. Similar behavior extended beyond the Loyo, manifesting itself also in the barrios frequented by academic tourists. Consequently, the creole became even more intimate and hidden from view. Toward the end of the 20th century, visitors could easily spend an entire day in the village with​out bearing witness to the use of Lengua. On the surface, Palenque had virtually become a monolingual society.

Beyond Palenque, the effacement of Lengua was even more acute. Prior to the mid-1990s, Palenquero achieved virtually no public pro​jection in Cartagena, and none throughout the rest of Colombia. The language was never utilized in forms of public communication. In and outside of Colombia, recorded speech samples of Lengua were impossible to obtain from libraries or other public sources. Re​gional newspapers (especially those of Carta​gena) would occasionally feature articles on Palenque, but information regarding its dialect was nonexistent. The textbooks of Colombia’s middle and secondary schools consistently highlighted the historical importance of Amerindian culture and language to the fabric of Colombian identity, but analogous mention of contributions by Afro-Colombians was en​tirely lacking. Not surprisingly, these same textbooks also ignored Palenque and the fasci​nating history of its language.

Given its history of slavery and the heavy tourist presence, Cartagena would have been an ideal and logical location to highlight the importance of Palenque. Nonetheless, local tourism officials overlooked the opportunity, thereby further condemning the former maroon village to the kind of abandono (‘neglect, abandonment’) that had defined it for centu​ries. International travel guides too made no mention of Palenque as a tourist destination. At this time, the inter​net had yet to exist in the Global South, and along with it YouTube and other on-line media that, as explained in the next section, would ultimately cast world-wide public attention on Palenque. 

3. Lengua in 2011: 
Portrait of a Dramatic Reversal of Fortune
The turn of the millennium has brought a dra​matic and unexpected reversal of fortune. To​day, Palenqueros are exceedingly proud of their Lengua, which can be heard publicly, and read on walls of private homes, the façades of municipal buildings, and billboards in the community. 

Fig. 1. Bilingual billboard at the entrance of
Palenque (Malagana, 2010)

The text at the top of the billboard is in Spanish.

The middle portion is in Palenquero, and reads:


“Loyo takaba. Nu tireno bumbilo, nu.”


‘The creek is dying. Do not throw trash in it.’

Fig. 2. Community Center Palenque (2009)

The text above the door is in Palenquero, and so is the word to the right: lendrá ‘come on in!’.
Perhaps even more telling is the newly estab​lished practice of teaching the creole in Palen​que’s secondary school. Students are eager to develop their bilingual skills, and rehearse their traditional culture. Additionally, contrary to earlier trends, a growing number of secon​dary schoolteachers grew up in the village, and several of them have become community lead​ers promoting Lengua in and outside of the educational system. As reported in Schwegler (2011, forthcoming a), Palenque’s educators have begun to organize enthusiastic local “word hunts” whose goal is to rescue anti​quated African vocabulary. Some of these ar​chaisms have experienced an almost miracu​lous revival, and currently circulate as prominent markers of Afro-Palenquero ethno​linguistic identity and pride. Among them is the formerly moribund enu ‘you (pl.)’ < Ki​kongo énu ‘you [pl., emphatic]’), which by 2009 had made its way from scholarly articles (e.g., Patiño, 1983; Schwegler, 1998) into Palenque’s classrooms, and from there into the barrios of the village.

Today, Palenquero youths not only welcome visitors into the community, but also celebrate the opportunity to display their proficiency in Lengua. Some adolescent Palenqueros may not have full proficiency in the creole, but they all share a senti​ment of deep cultural and linguis​tic pride. Especially when treated to a free soft drink or trago (‘alcoholic beverage’), Palen​quero youths happily overstate their ex​pertise so as to chitiá un poko ‘chat a bit [in Lengua]’.
By 2007, Palenque began to appear with in​creasing frequency in national press and on television. This media interest in Palenquero culture was particularly fervent in Cartagena, where it grew exponentially starting around 2007, as shown graphically in Figure 3. 

By 2010, “Palenque” had also become a subject of considerable interest in some academic circles of distant Bogotá, a capital with a deep history of neglect towards coastal Afro-Colombian society and culture. In June of 2010, the re​nowned Instituto Caro y Cuervo (Bogotá) hosted my three-day seminar on the history and origins of Palenquero language. Exempli​fying the shift in the collective mindset, public reaction to the symposium was far more enthu​siastic than one could have anticipated a dec​ade or two ago. The first day of enrollment proved to be a resounding success, as maximum room capacity (80 seats) was reached, and the response during and after the seminar was such that a repeat conference was scheduled for 2011. 

No longer living in obscurity, Palenque is now widely known for its weeklong “Festival de tambores” (‘Festival of Drums’). During these festivities, the population of the village swells to two or three times its size. Contemporary local music features Palenquero lyrics in creole and Spanish, assigning equal status to both languages.

Benko Bioho (Figure 6), the supposed heroic founder of the village (as discussed in Schwegler [forthcoming a], Bioho was a rebel slave who never set foot in Palenque; for an explanation about how the foundational myth arose in the community in the second half of the 20th century, see Navarrete 2008, and Schwegler forthcoming a). As a result of the aforementioned publicity, “Palenque” presently bears significant name recognition among most Colombians. By day, large groups of middle and high school stu​dents from various regions of the country are bussed to the village to experience local culture firsthand (Figure 4). 


Source: El Tiempo <www.eltiempo.com> [search for “Palenque”])
Fig. 3.
Relative chronological frequency of articles about Palenque in El Tiempo, Cartagena’s major newspaper (period sampled = 1992 to the present).
 


Readers will note the rapid increase in articles around the period of 2007 to 2008, partially a result of UNESCO’s proclamation of Palenque as a “Masterpiece of the Intangible Heritage of Humanity”. The information for 2011 is incomplete, as it only includes the first quarter of the year.

Fig. 4. Academic tourism (2009):

High school students visit Palenque

Fig. 5. Palenquero “ethno”-tourist

guide (2009)

Equipped with notebooks and cameras, these pupils come to document how this “little remnant of Africa in America” has managed to preserve an ancestral tongue. as well as exotic Bantu customs (Schwegler 2006, 2007b, 2011, forthcoming a). Bilingual (Palenquero/Span​ish) guides wearing uniforms (Figure 5) assist visitors eager to participate in official tours of the village. Tourist excursions always include a stop at the imposing bronze statue of The same tours routine​ly highlight the importance of Lengua, offering basic sample expressions that visitors are encouraged to learn by audible repetition.

Early claims by linguists and anthropologists regarding Palenque as a place of extraordinary historical significance have recently been met with resounding international endorsement. As previously mentioned, UNESCO declared Palenque a “Masterpiece of the Intangible Heritage of Humanity” in 2005. This recogni​tion acted as the catalyst from which Palenque gained long overdue attention by Colombia’s academic and political circles. The official ac​knowledgment of Palenque’s cultural and his​torical importance also spurred the first sub​stantial outside investment in Palenque in the form of the one million dollar Centro de Cul​tura (completed in 2010). A primary function of this large structure is to create a perform​ance space in which tourists can experience “native” Afro-Palenquero music and dance. Conceptualized and constructed by Colombia’s Ministerio de Cultura, the Centro de Cultura embodies a modern-day style of architecture that noticeably contrasts with the traditional and rural sensibilities of Palenque. Featuring amenities such as flushing toilets, meeting rooms (some with internet access) and a tiled inner courtyard, the Centro is contained within a ten-foot wall so as to control access to this new “official sanctuary of local culture.”
 To Palenqueros, the symbolism of this grand complex is evident: modernity and la vida civilizada (lit. ‘civilized/modern contemporary life’) have arrived in Palenque.

Today’s nearly constant stream of visitors to Palenque has reversed a century-old trend in which the flow of goods and information was almost always unidirectional, from the village to neighboring towns and cities (Schwegler & Morton, 2003). This recent change has im​pacted the extent to which Palenque is con​nected to the outside world. Over the past ten years, transportation to and from the village has improved significantly. For a modest fee of about $1.00 US dollar, Palenquero adolescents offer motorbike services linking Palenque and Malagana, the neighboring town from which a major highway leads into Cartagena. To Palenqueros residing in the diaspora, better transportation to their pueblo has translated into a greater opportunity to practice their Lengua in its natural context, and to reconnect with their traditional culture.

Cellular phones currently serve as the major new high-tech link between Palenque and the world outside the village (to date, internet con​nection is available in only a handful of loca​tions, and none is open to the public). A prominent status symbol, these modern gadg​ets are another tangible sign that the village is no longer atrasado (‘backwards, retrograde’). These same celulares have also redefined the way in which Palenqueros determine their diglossic reality: a phone call demands the use of Spanish rather than Lengua, except in situa​tions when a con​versation is (1) to remain un​intelligible to out​siders, or is (2) made in a loud and boisterous tone so as to flaunt one’s verbal skills in the creole.

Since about 2005, Palenque’s visibility has in​creased in no small measure due to its Internet presence. The town boasts an attractive and informative official website at <http://palenquedesanbasilio.masterimpresores.
com/files/index.asp> which features sublinks regarding local culture and language. In July of 2011, a Google search for “Palenque, Colombia” yielded an impres​sive 1.6 million page results (in comparison, neighboring Sincerín, with a population size ten times that of Palenque, yields a mere 18,100 hits). A similar search on YouTube produced over 500 videos, several of which can serve as valuable samples of local Spanish and creole. Further detailed information about Lengua will soon become available as part of the on-line resource Atlas of Pidgin and Creole Language Structures Online (Michaelis et al., forthcoming).
 This eagerly awaited publica​tion is the result of extensive collaboration between creolists worldwide. It offers spoken and written samples of Lengua, as well as a general introduction to the creole. 

Palenqueros’ growing renown, and the enthu​siasm with which their youth currently embra​ces Lengua and Afro-Palenquero identity, have jointly spurred a change in the collective mind​set of elders. As stated earlier, throughout the 20th century, older generations of Palenqueros had experienced a profound conflict of cultural values and language atti​tudes. This discord diminished language loyal​ties, trending away from the local low-prestige vernacular and in the direction of higher-prestige Spanish.
 In​terviews I conducted among Palenquero elders in 2009 and 2010 revealed that such senti​ments have since van​ished almost completely. The sociolinguistic change has been so pro​found that I could not locate a single house​hold where Lengua is still banned or discou​raged. The creole now flows freely and public​ly; elders who twenty years ago were averse to speaking the vernacular in the presence of out​siders now often share it openly. “La lengua es nuestra salvación!” (‘Lengua has come to our rescue!’) remarked an eighty-year-old Palen​quera during one of the interviews. Others in the small crowd of bieho (‘elders’) offered similar positive assessments regarding the utility of the creole. 

4. Seeds of Change: Causal Factors for the Change in Language Attitudes and Use

 4.1 
Pace of Change, and the Importance of Palenqueros’ Behavioral Predisposition

To the casual observer, Palenque’s social and linguistic transformations (as described in the preceding sections) may appear to have been surprisingly abrupt. Today, many Palenqueros share this view that ma tiembo ri ante (Palen​quero for “the old days”) came to a sudden halt toward the end of the millennium. It was at this time when Lengua began to re​verse its rapid downward spiral of stigmatiza​tion and aban​donment, and experienced a cultural re​vitali​zation. However, as this section hopes to clarify, Palenque’s evolutionary path toward language revival and re​gional integration un​folded in minute incre​mental steps. The effects of Lengua’s gradual linguistic transfor​mation thus manifested them​selves slowly, and were collectively felt only years later.
 For the pur​pose of this article, my observations will es​sentially limit themselves to the period of 1985 to 2010, during which I had the privi​lege of becoming familia
 with many Palen​que​ros.

To fully appreciate the origins and extent of Palenqueros’ current ethnolinguistic pride and engagement, I must first make an observation about a conspicuous personality trait that has always defined my Palenquero friends: they are a most proud and resolutely independent people. Rooted in their maroon past, this trait manifests itself in a multitude of ways. For ex​ample, Palenquera women have always sought to be self-sufficient and commanding of their economic circumstance, thus shunning em​ployment (e.g., as empleada doméstica ‘maid, cleaning lady’) that would “enslave” or sub​jugate them in ways that fellow community members find unappealing or wholly abhor​rent. Palenqueras have always possessed a strong sense of self-confidence, a profound love of independence and, at times, a penchant for self-righteousness. Prior to the 1990s, so fierce was the collective sense of personal strength that their occasional inability (or un​willingness) to pay for a bus fare to and from Cartagena was almost never repri​manded. In​stead, their action was perceived as a gre​garious behavioral trait one had to accept in order to avoid the collective retaliation of fel​low Palenquero passengers.

This strident penchant for self-determination, independence and self-righteousness has fer​vently conditioned the latest generations of Palenqueros to not only embrace but also openly celebrate Lengua and their Afro-Colombian identity. This posturing challenges regional norms imposed by a predominantly white up​per class, giving young Palenqueros a deep sense of freedom, triumph, and cultural auton​omy. Simultaneously, it offers them an alterna​tive reality and an escape from a rapidly encroaching modern world that threatens to bleach their local culture and language, poten​tially ren​dering them indistinguishable from that of coastal Colombian society.

4.2 
Seeds of Change: “Lengua Lessons Un​der the Tree,” and the Importance of the Written Word
Prior to the 1980s, no Palenquero had ever seen Lengua in written form. While Carlos Patiño and I performed fieldwork in the vil​lage, a handful of adolescents timidly ex​pressed interest in learning how to graphically represent their local speech. From the perspec​tive of Palenquero youth, the written word was of supreme significance, as “all languages that command respect have a writing system” (in​formant; my translation). Carlos Patiño and I welcomed these forays into the written realm of Palenquero, and set out to organize weekly “Lengua lessons,” often held informally in the shade of a large tree on the outskirts of town (staging these lessons in outlying areas was of utmost importance, as it protected our creole-speaking students from possible social censure and cultural prejudice). 

Attendance gradually increased, as did the fre​quency and sophistication of the lessons. Some of this informal instruction included tutorials on the history of Lengua, etymological discus​sions of Afro-Palenquerisms like moná, ma ngombe, and kankamaná, among other lin​guistic points of interest. However, the number of participants always remained modest, never exceeding a dozen or so at any given time. 

Important to mention is the early agreement Carlos Patiño and I arrived at: we would ab​stain from involvement in local language poli​tics. Carlos Patiño and I were passionate about sharing our strategies to successfully develop a primitive Palenquero writing system. Never​theless, we also felt —strongly so— that it would be a mistake to engage in local language politics whose over-arching goal was to save Lengua from its eventual extinction. Rather, we jointly expressed that the future of the ver​nacular ought to be decided by the community itself, and without outside intervention. In the end, this passive approach was more crucial for Lengua’s revitalization than we realized at the time, as it fostered within Palenqueros the deep sense of self-empowerment that one finds throughout their community today.
In the 1990s, linguists such as Thomas Morton (Philadelphia) and Yves Moñino (Paris) con​tinued implementing fieldwork strategies that stressed the importance of close and construc​tive interaction between scholars and inter​ested members of the Palenquero community. The virtually uninterrupted presence of at least one or two linguists in Palenque had two im​portant effects. On the one hand, it offered in​terested locals an opportunity to develop their creole writing skills. Another positive outcome was that it gradually convinced them of the intrinsic value of the local language. By the late 1990s, appreciation of Lengua had spread from initially a limited group of adoles​cents to a larger sector of society. Community-wide interest in the creole had accelerated in part due to the expanding body of scholarly litera​ture (mine included) about Lengua, much of which reached the village in the form of off​prints or books. With rare exceptions, Palen​queros did not actually read these texts. Nonetheless, over time these literary sources had a substantial impact on language attitudes for two reasons. First, several of the publica​tions contained photographs of Palenqueros. Featured individuals proudly shared these photos with family and friends, who naturally observed the worldwide scholarly interest in Palenque’s language and culture. As a result of this growing recognition, some individuals privately began to question the seemingly un​ending stigmatization of their local customs. Palenqueros began to consciously perceive “value” and “beauty” in what was inherently theirs — the cultural product of historical cir​cumstance.

By the late 1990s, as the aforementioned trans​formation of Lengua was developing, Sebas​tián Salgado (Figure 7) and Bernardino Pérez (two Palen​quero youths who participated in the “Lengua lessons under the tree”) had success​fully com​pleted their degrees in secondary education. With pioneering enthusiasm and able leader​ship, they instituted weekly Lengua lessons at the local school, and also sought to elevate the ethnolinguistic awareness of Palen​quero youth. Over time, the lessons increased in frequency, as did the number of modest educational texts and other resources in Lengua. More recently (2009), Bernardino Pérez, along with his Palen​quero colleagues and students, initiated efforts to amass traditional Palen​quero short stories, as well as compi​lations of archaic “Afri​can” vocabulary. Accompanied by draw​ings, these short stories currently serve as Len​gua texts in some of Palenque’s schools. Com​plete with Spanish translations, this material not only acquaints students with deep-rooted local culture, but also introduces them to the essentials of creole grammar and orthography.

In the 1990s and beyond, other former students of “Lengua under the tree” chose different pro​fessional paths that also contributed to the re​vitalization of Lengua and culture, albeit more indirectly so. For example, Dorina Hernandez Palomino holds a prestigious position with the Department of Education and Culture for the Province of Bolivar, of which Cartagena is the capital. In this capacity, she serves as an im​portant social and cultural link between her city of residence (Cartagena) and Palenque. Still other students of the informal “Lengua under the tree” classes have proceeded to en​gage in other types of activism, setting in mo​tion the gradual revindication of Lengua. One such activist is Jesús Pérez Palomino, whose skilled maintenance of Palenque’s official website (see above) assures the community an appealing and informative internet presence. 

4.3
Seeds of Change: The Pan-Colombian “Movimiento de negritud”
The aforementioned causes describing Palen​queros’ gradual re-evaluation of Lengua were all internally motivated, triggered by commu​nity events. These small-scale local measures coincided with the broad-based national movement of negritud (‘black awareness’), also felt in other parts of Latin America (e.g., Peru, Ecuador, and Venezuela).

In Colombia in particular, the negritud move​ment was initially developed by intellectuals with strong connections to leading Colombian academic institutions. Nina de Friedemann, a Bogotá-based anthropologist and pioneer of Palenquero studies, was one of many intellec​tuals who played a significant role during this tumultuous era. The promotion of linguistic and cultural recognition created an air of a pro​found national discourse centered upon race, culture and history. Today, this discourse con​tinues unabated.

Significantly influenced by this movement of negritud, the Constitution of 1991, the current governing document of the Republic of Co​lombia, liberalized social and economic poli​cies, and granted fundamental rights to ethnic minorities (Afro-Colombians included). The same document (as well as the subsequent Ley 70 of 1993) recognized the multicultural and multiethnic nature of Colombia’s citizens, and prominently situated Palenque’s vernacular at the center of its black patrimonial heritage. Inspired and encouraged by these and related sociopolitical events outside of their commu​nity, some Palenquero youths developed a rapidly growing sense of empowerment, and a willingness to defend linguistic and cultural rights that they were previously denied. Len​gua soon evolved into the ultimate symbol of local pride, ethnic celebration and negritud. 

This fresh role of Lengua in the reality of Afro-Colombians has led Palenque’s proudest and socially and politically most active indi​vi​duals to call for even greater economic, poli​ti​cal, and cultural autonomy from the rest of coastal society.
 During the past decade, this movement of negritud has also elevated the cultural status of Palenque’s Subsaharan voca​bulary, now by some considered to be the ul​timate emblem of the community’s African patrimony (dance and music are other very prominent emblems of this same patri​mony).

The sociopolitical movements of the 1990s and the constitutional changes of the decade are some of the factors that have fundamentally conditioned the self-perception of current gen​erations of Palenqueros, vis-à-vis the rest of Colombian society. For example, from the standpoint of Palenque’s youth, the officially sanctioned “Día de la Afrocolombianidad” (‘Day of Afro-Colombian Awareness,’ cele​brated in late May) no longer seems a novel or somehow aberrant event, but rather a much-deserved, natural and appropriate celebration of blacks’ increasingly central role in Colom​bian society. To elder Palenqueros, however, this and similar recent events are rather bewil​dering, as they fail to grasp fully how their formerly stigmatized black culture could be recast so quickly in such a positive light.

4.4
Seeds of Change: Reorientation of Cartagena’s Academic Institutions 

Section 2.3.1 above noted how Cartagena’s in​stitutions of higher education were recalcitrant to acknowledge Palenque’s relevance to the social and linguistic history of Colombia. Thanks to the foresight of a select few lead administrators, this circumstance gradually shifted in the mid-1990s. With their support, the Africanist Yves Moñino (who, as men​tioned earlier, performed extensive fieldwork in Palenque) and I organized the First Interna​tional Workshop on Palenquero Language and History, held in 1996 at the Universidad de Cartagena. Widely publicized, the event unit​ed leading creolists,
 historians,
 and anthro​pologists
 from Europe, North- and South-America, and laid the foundation for the volume Palenque, Cartagena y Afro-Caribe: historia y lengua (Moñino & Schwegler, 2002). The conference gave an official voice —literally so— to spoken Lengua when my Palenquero compadre Victor Simarra present​ed a short opening address in his native Lengua, broad​cast that day for the first time in Colombia’s history on local, regional, and national net​works. For Palenqueros with an interest in their vernacular, this was a cultural milestone — one that was sadly juxtaposed by the persistent racial discrimination practiced by some of Cartagena’s premier establish​ments (for instance the five-star Hotel Capilla del Mar, where several conference participants and I were staying, refused entry to my dark-skinned Palenqueros friends).

The seeds sown at this pioneering 1996 con​ference bore fruits in the years that followed. In Cartagena and beyond, other prominent in​stitutions of higher academia became similarly interested in hosting conferences and seminars related to black language and history, and that of Palenque in particular. The Universidad Tecnológica de Bolívar of Cartagena has been meritorious in this regard. Perhaps Cartagena’s top institution of higher learning, it has con​tributed by casting Afro-Colombian studies in a positive light, fostering interest and cultural respect. Most recently, the 2010 conference “El Caribe: epicentro de la América bicentena​ria” was hosted on its campus, celebrating a sector of Colombian society and culture that was denied public recognition in the past.

Official events dedicated to the discussion of Afro-Colombian culture have produced long-term postive effects in the academic commu​nity. The nature of the 1996 Cartagena Confe​rence was progressive and ground-breaking, and it significantly influenced the research ap​proaches of scholars of Palenquero. To this day, my colleagues and I welcome and encou​rage collaboration between historians, anthro​pologists, geneticists, linguists and literary scholars. In so doing, we hope to find con​vincing answers to the many complex research questions raised by Afro-Colombian history. The forthcoming Palenque (Colom​bia): orali​dad, identidad y resistencia. Un enfoque inter​disciplinario (Maglia & Schweg​ler, eds.) con​stitutes the latest collaborative effort, and there is good reason to believe that this colla​borative model between academics will con​tinue in the future. 

4.5
Seeds of Change: “Lengua Pays” 

In the early years (prior to the 1990s) when Palenque had not yet attracted the attention of academics worldwide, speaking Lengua offer​ed no real monetary advantages to Palenque​ros. This situation gradually evolved when a steady stream of academics began to visit the village. Researchers often arrived with tape recorders in hand in order to record Lengua samples. A few Palenqueros were quick to no​tice that these visitors were in need of subjects, and accordingly began to charge modest fees for their services. Other locals copied this new business model, and thus it became fairly rou​tine to “sell Lengua” to interested academic visitors. By 2007, aca​demic tourism to Palen​que had boomed, and consequently the value of Lengua —literally, figuratively, and sym​bolically— achieved new heights. 

Today, young Palenqueros are naturally eager to provide their services to visitors. Unbe​knownst to academic tourists, these mahaná (‘kids’) often have only partial command of the creole, but are nonetheless willing to in​ventar ‘invent, make up’ Lengua so as to serve as subjects. As one Palenquero adoles​cent smirkingly told me last year in Spanish, “¡La Lengua paga, y ya hemos apren​dido cómo venderla bastante bien!” (‘Lengua pays, and we have learned how to sell it quite well!’).

5.
Conclusions and Lessons Learned

In this article, we have retraced how a once unknown language —Palenquero— has gone from virtual obscurity to consid​erable inter​national fame. We have also identi​fied a host of causal factors that have led to its ongoing and seemingly successful revitaliza​tion. 

I have sought to highlight how a series of modest contributions from multiple individuals —both in and outside of the community— converged to jointly and gradually reverse the formerly negative and prejudiced attitudes to​ward Lengua. A key to the revitalization was the successive and extended presence of lin​guists in the community. They were the first to introduce a small group of locals to the graphic representation of their vernacular. Some of these pupils eventually would be local school teachers, who became by far the strongest and most effective advocates of Lengua. These former students, through apt leadership and sincere dedication, pioneered the introduction of Lengua lessons into the local academic cur​riculum. These community-driven efforts co​incided roughly with a broad-based national movement of negritud that led to a long-over​due appreciation of black culture in Colombia.

Around the same time (mid-1990s), Cartagena and its institutions of higher learning finally began to recognize the historical importance of nearby Palenque. This opened up access to re​sources, and as a result interested scholars could organize the first international confer​ence on the Palenquero language, held at the University of Cartagena in 1996. This confer​ence, other similar events and the growing number of scholarly publications featuring Palenque’s language and culture (as well as the eventual presence of the internet) all con​tri​buted to fostering heightened academic tour​ism to Palenque. This, in turn, made it pos​sible for Palenqueros to sell their Lengua services to visitors, thus extracting “value” from a creole language that previously was viewed as liter​ally “worthless”.

Not long ago, Palenqueros were willing to abandon their creole and linguistic loyalties in exchange for less severe social and racial stigmatization. After a shift in perspective and revaluation of their culture, Palenqueros pres​ently value this same creole for the bene​fits that are seen to flow from it. As this article hopes to have clarified, these values are tangi​ble be​cause they include a more successful partici​pation in Colombia’s cash economy. The same values are intangible because they are directly linked to the heightened ethnic pride that speakers of Palenquero sense today. It is rea​sonable to assume that for as long as these new benefits outweigh the costs, Palen​queros will continue to value their Lengua for more than its own sake, and preserve it as a symbol of their deep history and culture.

In the case of Palenque, there were never grandiose plans to rescue its Lengua from the brink of extinction. As previously stated, Patiño and I both felt it was important to re​frain from involving ourselves in local lan​guage policy, thus allowing Palenqueros to steer their own language destiny. In retrospect, this was ultimately a wise decision, as it gen​erated a sustained linguistic revolution from within — one that has the potential of ensuring the survival of Lengua for several generations to come.

The question of whether Palenque’s ongoing and seemingly successful language revitaliza​tion can teach us useful lessons for other en​dangered languages I cannot answer. I will, however, venture to say that without the in​vestment and prolonged engagement of at least some native speakers, minor languages will inevitably succumb to the dominance of Span​ish or other major languages. Linguists work​ing with endangered languages should thus be advised to identify the underlying factors that define local language attitudes. A fundamental understanding of these factors is invaluable in motivating individual community members to perceive worth in a vernacular whose future may be vulnerable.*
References
Arends, J. (1995). Demographic factors in the formation of Sranan. In Arends, J. (Ed.), The Early Stages of Creolization (pp. 233--285). Amsterdam: John Benjamins.

Bickerton, D. & Escalante, A. (1970). Palen​quero: A Spanish-based creole of northern Colombia. Lingua 24, 254--267.

Del Castillo, N. (1984). El léxico negro-afri​ca​no de San Basilio de Palenque. Thesaurus 39, 80--169.

Echeverri, J. A. (MS). ¿De chagrera a secretaria? Balance de algunas acciones en etno​educa​ción en el Amazonas colombiano. MS inédito (U. Nacional de Colombia, sede Amazónas), 7/27/2011, disponible en:


http://www.docentes.unal.edu.co/jaecheverrir/docs/De%20chagrera%20a%20secretaria.pdf

Escalante, A. (1954 [1979]). El Palenque de San Basilio. Barranquilla: Editorial Mejoras. 
Ferrari, L. (Forthc.). San Basilio de Palenque (Colombia): un performance de la libertad. In Maglia & Schwegler (Forthc.).

Friedemann, N. & Patiño Rosselli, C. (1983). Lengua y sociedad en El Palenque de San Basilio. Bogotá: Instituto Caro y Cuervo.

Gal, S. (1979). Language Shift. Social Deter​minants of Linguistic Change in Bi​lingual Austria. New York: Academic Press. 

Granda, G. de (1968). La tipología “criolla” de dos hablas del área lingüística hispánica. Thesaurus 23, 193--205.

Hamel, R. E. (1996). Language, discourse, and cultural models: three levels of language shift and maintenance. Southwestern Journal of Linguistics, 15: 63--88. 

Holm, J. (1988-1989). Pidgins and Creoles. I. Theory and Structure. II. Reference Survey. Cam​bridge, MA.: CUP.
Holm, J. & Patrick, P. (Eds.) (2007). Compa​rative Creole Syntax: Parallel Outlines of 18 Creole Grammars. London: Battlebridge Publications.

Kouwenberg, S. & Singler, J. V. (Eds.) (2008). The Handbook of Pidgin and Creole Studies. Malden, MA: Blackwell.

Laman, K. E. (1912). Grammar of the Kongo Language (Kikongo). New York: CAPC.

Laman, K. E. (1964 [1936]). Dictionnaire kikongo‑français (2 vols.). Ridgewood, NJ: The Gregg Press.

Lipski, J. (2005). A History of Afro-Hispanic Language. Cambridge: CUP. 

Maglia, G. & Schwegler, A. (Eds.) (Forthc.). Palenque (Colombia): oralidad, identidad y resistencia. Un enfoque interdisciplinario. Bogotá: Instituto Caro y Cuervo & Univer​sidad Javeriana.
Megenney, W. W. (1986). El palenquero. Un lenguaje post‑criollo de Colombia. Bogotá: Instituto Caro y Cuervo.

Megenney, W. W. (2002). In Moñino & Schwegler (pp. 103--115).

Moñino, Y. (2002). Las construcciones de ge​nitivo en palenquero: ¿una semantaxis afri​cana? In Moñino & Schwegler (pp. 227--248). 

Moñino, Y. (2003). Lengua e identidad afro​americana: el caso del criollo de Palenque de San Basilio (Colombia). In Alès, C. & Chiappino, J. (Eds.), Caminos cruzados (pp. 517--531). Paris/Caracas: IRD-Éditions /ULA-Grial. 
Moñino, Y. (Forthc.). Pasado, presente y futuro de la lengua de Palenque. In Maglia & Schwegler (Forthc.).

Moñino, Y. & Schwegler, A. (Eds.). (2002). Palenque, Cartagena y Afro-Caribe: histo​ria y lengua. Tübingen: Niemeyer.

Navarrete, M. C. (2008). San Basilio de Palen​que: Memoria y tradición. Cali: Programa Editorial Universidad del Valle. 

Ochoa Franco, J. V. (1945). Consideraciones generales sobre costumbres y lenguaje pa​lenqueros (precedidas de un estudio sobre el indio goajiro). Cartagena: Dirección de Edu​cación Pública de Bolívar.

Patiño Roselli, C. (1983). El habla en El Pa​lenque de San Basilio. Part II of Friedemann & Patiño Rosselli (1983), pp. 83--287.

Schwegler, A. (1996).”Chi ma nkongo”: len​gua y rito ancestrales en El Palenque de San Basilio (Colombia). 2 vols. Frankfurt: Ver​vuert Verlag.

Schwegler, A. (1998). Palenquero. In Perl, M. & Schwegler, A. (Eds.), América negra: panorámica actual de los estudios lingüís​ticos sobre variedades criollas y afro​his​panas (pp. 220--291). Frankfurt: Vervuert.

Schwegler, A. (2001). The myth of decreoli​za​tion: The anomalous case of Palenquero. In Holzschuh, I. & Schneider, E. (Eds.), De​grees of Restructuring in Creole Languages (pp. 409--436). Amsterdam: John Benja​mins.

Schwegler, A. (2002a). El vocabulario africano de Palenque (Colombia). Segunda Parte: compendio de palabras (con etimologías). In Moñino & Schwegler (pp. 171--227).

Schwegler, A. (2002b). On the (African) ori​gins of Palenquero subject pronouns. Dia​chronica, 19 (2), 273--332.
Schwegler, A. (2006). Bantu elements in Pa​lenque (Colombia): Anthropological, ar​cheological and linguistic evidence. In Ha​viser, J. B. & MacDonald, K. C. (Eds.), African Re-Genesis: Confronting Social Issues in the Diaspora (pp. 204--222). Lon​don: University College London Press.

Schwegler, A. (2007a). A fresh consensus in the making: Plural MA and bare nouns in Palenquero. In Baptista, M. & Guéron, J. (Eds.), Noun Phrases in Creole Languages: A Multi-faceted Approach (pp. 205--222). Amsterdam: John Benjamins.

Schwegler, A. (2007b). Black ritual insulting in the Americas: On the art of “vociferar” (Colombia), “vacilar” (Ecuador) and “snapping”, “sounding” or “playing the dozens (U.S.A.). Indiana 24, 105--155. Available on-line free of charge at: 

http://www.iai.spk-berlin.de/publikationen/
indiana/bisherige-ausgaben/indiana-24.html
Schwegler, A. (2011). Palenque(ro): the search for its African substrate. In Lefebvre, C. (Ed.), Creoles, Their Substrates, and Lan​guage Typology (pp. 225--249). Amsterdam: John Benjamins.

Schwegler, A. (Forthc. a). Sobre el origen africano de la lengua criolla de Palenque (Colombia). Unabridged Spanish version of Schwegler (2011) above. To appear in Maglia & Schwegler. 

Schwegler, A. (Forthc. b). Palenquero lan​guage structure subdatabase. In Michaelis, S. Maurer, P., Haspelmath, M. & Huber, M. (Eds.), Atlas of Pidgin and Creole Language Structures Online. Munich: Max Planck Di​gital Library, chapter 28. (Available online at http://apics-online.info/feature/28)

Schwegler, A. & Green, K. (2007). Palenquero (Creole Spanish). In Holm, J. & Patrick, P. (Eds.), Comparative Creole Syntax: Parallel Outlines of 18 Creole Grammars (pp. 273--306). London: Battlebridge Publications.

Schwegler, A. & Morton, T. (2003). Vernacu​lar Spanish in a microcosm: Kateyano in El Palenque de San Basilio (Colombia). Revista Internacional de Lingüística Iberoameri​ca​na (RILI) 1, 97--159.
A Counterweight—the Documentation of the Culture and Language of the Tsachila

Alfonso Aguavil

Francisco Aguavil 

Milton Calazacón 
PIKITSA

pikitsa@yahoo.com
Abstract

This paper describes a long-term, on-going, collaborative documentation project of the language and culture of the 3,000 Tsachila, who speak the Barbacoan language, Tsafiki, in the western lowlands of Ecuador.  One of the more disturbing aspects of the eminent loss of so many languages and cultures is that the scant materials available on these languages and cultures are usually created by outsiders. Unlike dominant cultures, which have access to a wide range of media, allowing a multi-faceted record of the language and culture, peoples such as the Tsachila do not have these resources.  Most of the materials are created according to the interests and perspective of outsiders which presents a skewed and very limited record of the culture and language. While no one project or methodology can solve this problem--in essence the complete documentation of a language and culture is impossible--projects such as that of the Tsachila do offer an alternative or counter-weight to the more common types of materials. This type of project provides a means by which the speakers can control and create materials themselves.
Introduction

A young Ecuadorian woman, working for an NGO interested in “saving the Tsachila culture” and promoting eco-tourism enters a Tsachila household for the first time and immediately begins to accost the owner of the household asking him why he was not painted with achiote or wearing the traditional manpe tsanpa (male kilt). In essence asking why he did not look like the Tsachila images plastered all over the city of Sto. Domingo and in the tourist brochures
. 

Another NGO explaining why his organization is withdrawing from a Tsachila community complains “You can lead a horse to water, but you can’t make it drink. So goes the English saying, encapsulating the observation that at times one does ones’ best to provide the necessary conditions for another person or group to satisfy their needs, but in the end it is up to them whether they take advantage of the situation or not.” (Kirby, 2011).

Both of these incidents encapsulate attitudes that have a long history in the relations between dominant western cultures and the indigenous. This includes a glorification of the indigenous past and the denigration of the ‘miserable’ modern indigenous (Prieto 2004) and a paternalistic attitude often based on a false sense of nobleisse oblige which does not even question the right of members from dominant cultures to determine what would best “satisfy their needs.” (Guerrero 2010; Prieto 2004). These construcciones imaginaries (Guerrere, 2010, p. 103) also include the idea that the indigenous have ‘collective and dependent minds (Prieto 2004).  In fact the animal imagery used in the second incident is quite chilling. It reiterates a common prejudice which sees the indigenous as passive, in need of guidance, like an animal or child. An attitude that has persisted generation after generation as illustrated by the following quote from 1855:

Honorable Freile: […] no considero a los indígenas como hombres sino como niños que no tienen bastante discernimiento para consentir ni menos para obligarse… Se les ha dado el derecho de ciudadanos, se les ha nivelado a los blancos siendo, como digo más débiles y de menos valor que los niños. Todos los días estamos viendo que a un infeliz indio, un muchacho lo conduce a donde quiere y no presenta más resistencia que la de un cordero. (Guerrero, 2010 [1855] p. 115).
 
As in past times when the indigenous refuse to be passively led they are berated for their lack of foresight and intelligence or “peculiar” psychology (Pietro)
. The myriad manifestations of these construcciones imaginaries (Guerrero 2010, p. 103) have deep historical roots (see Prieto (2004) Guerrere (2010) for excellent discussion of these issues), and while the situation is improving many of these prejudices still dominate in modern day depictions of the indigenous. 

After a brief description of the Tsachila, we will examine how the dominant culture intrudes in many of the projects and images concerning the Tsachila and then turn to the Tsachila Documentation Project which functions as an alternative to the various materials created by outsiders.

The Tsachila
The 3,000 Tsachila live in the western foothills of the Ecuadorian Andes. They speak Tsafiki, a member of the Barbacoan language family which includes Cha’palaa (Ecuador), Awa Pit (Ecuadorian-Colombian border area), Guambiano (Colombia) and Totoró (Colombia).  It is thought that before the Inca invasion the speakers of Barbacoan languages were located throughout much of the northern and western regions of Ecuador including groups in the highlands. It is believed that the present-day Tsachila are descended from different groups, including the Tsachila of Angamarca, Alorquí and Cocanigua amongst others who migrated to the Santo Domingo area to join Tsachila already established there, during the early post-colonial times for a variety of reasons including oppression from the Spanish, epidemics and natural disasters such as volcanic eruptions. Sierra (Jijón y Caamaño 1940/1947; Navas de Pozo 1990; Solomon, 1997).  As elsewhere in the Americas, their population was devastated by smallpox and other diseases, a phenomenon that is well-documented in the Tsachila’s oral history. After these migrations, contact with the dominant culture was sporadic and the Tsachila lived relatively isolated, until the 1950’s and 60’s when major roads were constructed through their territory (Ventura 2000).  

In the last fifty years the impact of the dominant culture has been brutal and swift. Santo Domingo de los Tsachila is now the fourth largest city in Ecuador with some 300,000-400,000 residents. The seven Tsachila communities are fragmented by the city and the land of the colonists. The forest has disappeared, the rivers are over-fished and a traditional lifestyle is literally impossible to maintain. Most of the Tsachila are now agriculturists and members of the market economy. While most Tsachila still speak the language, their numbers are diminishing every year and the Tsachila are perhaps one of the most “endangered” cultures in Ecuador. 

Traditionally the social organization of the Tsachila centered around extended family groups. This is still true to a large extent today. In general, the Tsachila afford a great deal of autonomy to individuals and do not have a strong tradition of obedience to authority. In the old days if a Tsachi was not in agreement with the group, he simply relocated. Direct confrontation is generally avoided, and asking a lot of questions or insisting upon answers is considered rude (see Kirby, 2011 for how this affects interactions with dominant cultures).  This tradition of individual autonomy is at direct odds with the common perception of the indigenous as having “collective” and “dependent” minds (Prieto 2004; Guerrero 2010).  While this probably does not really pertain for any group, it is particularly false in regards to the Tsachila.  

Influences from the dominant culture
Eco-tourism

From one perspective eco-tourism, when managed well can provide a means of financial support for some families and can maintain and promote cultural activities. On the other hand, eco-tourism, which is strongly promoted by the state, can also be seen as a major means to once again exploit the natives in that the maximum benefit seems to accrue to the state and the intermediary tourist agencies. As with the haciendas, which exploited the physical capacity of the indigenous, eco-tourism often exploits the cultures of the indigenous with very little benefit to the communities or their individual members. 

In addition there is another troubling aspect to eco-tourism in that it concentrates on features of the culture that are considered “exotic” by the tourists. The images projected by the eco-tourism industry promote the glorification of the indigenous past while completely ignoring or suppressing images of the modern-day Tsachila. Generally in the promotional literature the Tsachila are presented in traditional dress, playing marimbas, there is no plastic in sight and their cell-phone is hidden beneath their sendori ‘woven belt’. Eco-tourism also leads to theatrical reenactments of shamanism, dance, etc. In many cases the shamanistic and dance performances and the “authentic” handcrafts presented to the tourists have been specifically invented or altered to please the tourists and have only a rudimentary relationship to actual culture practices and are often unrecognizable to the other members of the community. These “traditional” dances and crafts are often modeled on the better-known practices of the Quichua or Shuar. Now we are not advocating that the Tsachila culture remain “pure”. Cultures always change and with time these practices might very well enrich the culture and become part of the Tsachila “tradition”. And it is important to remember and maintain traditional manners of dress, music etc. However eco-tourism reinforces the notion that the value of an indigenous culture is based on the degree to which the culture conforms to the superficial romantic notions of the tourists. It also leads to the proprietary attitude on the part of outsiders as expressed in the first example. We are sure this young woman would never comment in this way on the personal appearance of a new mestizo acquaintance and she would undoubtedly be quite shocked if someone accused her of not being a ”real” Ecuadorian because she is wearing pants and not a long skirt.

The dominant images of the Tsachila in Ecuador conform to these romantic notions. Now this is not necessarily negative, the images are often beautifully rendered and perhaps all cultures romanticize their past. The problem is these images focus on superficial aspects of the culture--dress, food, dance-- and ignore deeper cultural practices. They also clearly depict and assign the Tsachila to the role of “exotic other”. These images leave no room for the modern-day Tsachi, who while still retaining his/her Tsachi world-view and values, may be a successful farmer, businessman or university student.  The motivation for this emphasis on the “exotic” may simply be mercenary; it pleases the tourists. However it may be based, as suggested by Prieto (2004), on a real fear of admitting the Tsachila, with their different needs and perspectives, as viable members of the larger society. It may be more reassuring to depict them as exotic people of the jungle, performing their strange cultural practices far removed from the larger society.

Speaking Spanish with Tsafiki words

Fifty years ago when schools first became readily accessible in the Tsachila territory the renowned governor of the Tsachila, Abran Calazacón and many other leaders of the community were strongly opposed to formal education for the Tsachila youth. This was not based on a desire to deny them literacy but rather on the belief that the children would learn the customs and habits of the mestizo and cease to be Tsachila. As it turns out there fears were well-founded.

Over twenty years ago bi-lingual programs were created for all the nationalities of Ecuador by the government of Rodrigo Borja with the purpose of conserving and strengthening all the native languages. However due to lack of training, materials, planning and knowledge concerning the different cultures and languages the schools have for the most part been a failure from the beginning. After twenty years there is still no viable bi-lingual school in the Tsachila communities. And the best school, in Bua, has been created outside of the official bi-lingual program by a dedicated and hard-working Tsachila director.

In fact it is an open question whether the bi-lingual schools do more harm than good. Due to lack of materials and training the bi-lingual teachers use a constant mix of Tsafiki and Spanish words in the classroom. Although a thorough investigation needs to be undertaken we have noticed in our transcription work that youths who have attended the bi-lingual schools tend to mix Tsafiki and Spanish to a greater degree than youths from Tsafiki speaking homes who attend mono-lingual Spanish schools. This may be due to the fact that those attending mono-lingual Spanish schools hear only Spanish in the schools and only Tsafiki in the home. The two languages are clearly separated.

Another troubling aspect of the bi-lingual schools is due to the extreme mono-culturalism found in rural areas and not only the belief that Spanish customs are superior to those of the Tsachi but total ignorance as to the existence of different customs. Culture is much more than simply dress, dance and traditional stories. The schools may be bi-lingual but they are for the most part mono-cultural. The manner of teaching, the physical space and the customs taught are based on the Spanish model. For example the Tsachila employ a different manner of salutation than the mestizos. However in the schools the children are only taught the Spanish custom. They are taught to do this in Tsafiki using direct calques from the Spanish to Tsafiki, saying for example Tsara ma joe or Niya joyun?, a literal translation of Buenos días or ¿Cómo estas? with an accompanying kiss or handshake.  This may seem like a trivial thing, but salutations often reflect deep cultural differences. The Tsafiki have salutations but they are much less imposing than the Spanish. In Tsafiki social aggressiveness is not admired and insisting that others respond to you or pay attention to you, which is a large aspect of the Spanish greeting system, is frowned upon. In addition, the Tsachila avoid touching strangers. In fact the pone’s (shaman’s) admonition to not do so is probably one of the factors that saved the Tsachila from being totally obliterated by the epidemics that have swept through their population. The children of course, need to learn Spanish customs, but these should be taught alongside those of the Tsachi. In addition, teaching the children to value both systems and to understand the rationale and history behind them would be an invaluable lesson for the next generation which is growing up in an increasingly globalized world.oweve
Rescatando the culture

As with eco-tourism, the well-intentioned recent emphasis on “saving”, “rescuing” or “revitalizing” indigenous cultures has some positive aspects and is well-intentioned. We realize that creating an analogy with endangered plants and animals draws the public’s attention and sympathy and we have benefited greatly from this. Unfortunately here in the Americas it reinforces certain stereotypes that we have been struggling to overcome for generations. The rhetoric used to describe these endeavors strengthens the image of the indigenous as passive victims in need of salvation and the role of the colonios as protectors and saviors of the incapable and helpless indio (Guerrere, Prieto). 

The language also is misleading in that it implies that a dance recital, a published collection of stories, a dictionary or even a project such as ours really could “save” the culture. It diverts attention away from the real underlying threats. Our culture is disappearing primarily due to political, economic and social conditions. The forest and the game are gone. The rivers have no fish. Our children are inundated with the Spanish language and culture. Our territory is small and is being eaten away by the incursion of the colonios. There is not enough land for the upcoming generation and many will have to relocate to the cities to gain a livelihood. The loss of our old territory has made it impossible to live traditionally and unless we can find new enterprises to support the next generation it is very doubtful that the language and culture can survive.

Now we do not mean to say that “revitalization” efforts have no value. We have been working to document our culture for over thirty years; we obviously believe it is important. But we never frame our work in terms of “saving” or “rescuing” the culture; we are documenting the language and culture.  Dance recitals, published stories and dictionaries, radio stations, documentation projects are all needed and important, but it as though we need water and all these items, while valuable in their own right, are still simply single drops  where a river is needed. They alone cannot “save” the language or culture.

Academic work

Investigations by outside academics generally do not suffer from the superficiality of the eco-tourism or bi-lingual programs. However the material is fashioned according to the current model and state of academics and these studies generally have a narrow focus. 

Summary

The materials and images created by outsiders about the Tsachila tend to reinforce the views and prejudices of the larger society and are very limited in the aspects of the culture they depict. Given that the Tsachila do not control the media there is a real possibility that the only permanent record of their swiftly changing language and culture will be those fashioned according to the perspective and interests of others. These materials do not do justice to the complexities and variety of the culture or the language and often are biased. In the next section we will discuss how the collaborative documentation project of the Tsachila seeks to provide a partial remedy to this problem.

Documentation

Documentation strives to create a lasting, multipurpose record of a language and culture (Himmelmann, 2006, p. 1).  Its goal is to record as many different types of cultural practices and discourse contexts as possible--from traditional stories and rituals to daily conversation. While no project can be completely theoretically neutral, documentation does stress the importance of not limiting the material collected to any particular theoretical perspective or academic interest. In addition it is one of the few areas where the active participation of the speakers, something we have always insisted upon, is welcomed by outside collaborators (Himmelmann, 2006). 

It is very important to stress that language and cultural documentation is quite different than the production of a documentary video. Both documentation and documentaries are important, but they have different purposes and are in many ways polar opposites. A documentary is created to inform and entertain the present day general population. To be effective a documentary must be directed and edited to present a clear message. While the quality of documentaries varies, the majority concerning indigenous cultures have been created and directed by outsiders and suffer from the same kinds of biases as we described in the previous section. This can clearly be seen if one watches a documentary video created thirty or forty years ago. One often learns more about the culture of those who created the documentary than one does of the culture being documented. 

In contrast, documentation videos are not directed nor edited and while there may be a general theme the participants determine what is said and how they are presented. For example, in our videos we never tell the participants what to wear, nor do we change the setting; we only ask people to sit in a different area for sound or lighting considerations. Some of the participants chose to present themselves in traditional scenes, others chose modern settings, but we never ask them to elect one over the other. The videos are neither edited nor directed and while the camera always “tells a story”; we strive to be as neutral as possible. Most importantly the camera is usually in our hands, so the story is a Tsachi story and not a mestizo story.

The Tsachila Documentation Project
Over thirty years ago, a small group of Tsachila, Ramón, Alfonso, Juan and Primitivo Aguavil, acutely aware of the swift changes their community was experiencing began recording, transcribing and translating various aspects of their culture. Working with El Museo del Banco Central de Guayaquil, and with the assistance of Robert Mix and Olaf Holmes they collected and processed some 70 hours of audio recordings. 

In 2003 they received a large grant from Volkswagen Stiftung and with the assistance of Connie Dickinson they began collecting video recordings of the language and culture. With further assistance from the National Science Foundation of the US, the Fulbright Foundation and the Endangered Language Fund and with the assistance of some twenty other young Tsachila, they created a corpus of more than 250 hours of audio and video recordings, transcribed and translated into Spanish.

We have used this corpus to create a 10,000 word Tsafiki electronic lexical database with Tsafiki, Spanish and English definitions, examples, grammatical and encyclopedic information, sounds and pictures.

The video recordings cover a wide range of cultural practices and discourse contexts. Each of the twenty-five Tsachila who participated in the Project chose an area of expertise according to their interests and arranged interviews and demonstrations with Tsachila experts. Each Tsachi investigator then transcribed and translated the material in the Dobes program ELAN. The areas of interest included shamanism, medicinal plants, flora and fauna, agriculture, fishing, hunting, pregnancy and child-rearing, communal and personal history, traditional stories, subsistence, crafts, cooking etc. In addition we collected everyday conversations, public speech and child language acquisition. We have also welcomed outside investigators and have collaborated to collect material pertinent to their specific research interests that have included childbirth, shamanism and women’s issues. However well over 90% of the material collected has been elected by Tsachila and all interviews has been conducted by Tsachila investigators in Tsafiki.

 Although the specific purpose of our project is documentation and not maintenance or revitalization it should be noted that through completing the work the twenty-five young Tsachila participants became literate in Tsafiki and learned a great deal about their own culture by carrying out investigations and interviews themselves. 
The Future
Our primary purpose has been documentation, the collection of materials that reflect the complexity and variety of our culture. Culture is everything — how we joke, how we argue, how we raise our children and interact with our spouses, our family, the community and strangers. While the documentation of a culture is of course never ending and basically impossible, we hope we have at the very least created a record that reflects the reality of our world as we see it and not how it is seen by outsiders. Now we are concentrating on how these materials can be used by the community as well as outside researchers.

Despite the fact that after writing thousands of pages in Tsafiki and becoming perhaps the only truly literate Tsachila in Tsafiki, we were denied access to the bi-lingual schools for many years primarily due to political problems. However recently, thanks to the government of President Correa and the changes he has made in the schools’ organization we are finally able to work with the schools. Some of our members have become teachers in the schools and others are working as consultants. The timing is fortunate in that we have also recently begun working with FLACSO to create an archive that will make the materials easily available both to the schools and outside researchers in a manner that will also protect the intellectual property rights and the privacy of the participants. We will also soon have the electronic database available on the web as well as in the schools. Early on in the project, as we became aware of political obstructions, we decided to simply concentrate on the work with the hope that our material would eventually be recognized within Ecuador and used in the schools. It appears that this is finally becoming a reality.

It is important however to stress that much of the material, including the electronic dictionary is not fashioned for children. The bulk of the material is adults talking about adult concerns and is not appropriate for children. We have collected a large number of traditional stories, but contrary to the common perception, these are not fairy tales. While these stories, like your Bible with its giants, talking burning bushes, parting seas and miracles, have fantastic events, they also, again like your Bible, contain our cosmology, our ethics, our customs and our history. We want our children to know these stories and they can be adapted for children, but they are not just for the children.

From the beginning we planned to create a professional, comprehensive dictionary. Unfortunately the type of dictionary that is generally created for languages such as Tsafiki is not very useful to the actual speakers. A dictionary of 2-3000 words basically contains the vocabulary of a three-year-old. The Tsachila that can read are bi-lingual in both Tsafiki and Spanish and do not need a dictionary to look up basic words. These small dictionaries and word-lists are only useful to non-speakers. What the Tsachila need is a dictionary that contains less common words in both Tsafiki and Spanish. In addition, they do not reflect the elegance and complexity of the language. This was made apparent to us when one of the younger members of the research group recounted the story of how when he first encountered a comprehensive Spanish dictionary in high school and compared it to the 2,000 word list created by a missionary he was certain that he spoke an inferior language. When he was asked “Didn’t you notice it was missing some words?” he replied that yes he did but he didn’t realize it was missing thousands of words. So if you do create one of these dictionaries or wordlists, take pity on the teenagers and please make it clear in the title that it is only a partial wordlist or dictionary and by no means should be considered comprehensive.

Now that is not to say that these wordlists and small dictionaries are useless. They can be essential for moribund languages and non-speakers and given the many years needed to create a comprehensive dictionary, the time and resources necessary to create one are often not available, especially for a previously unwritten language such as Tsafiki. We have based the electronic dictionary on the corpus, using it to find words as well as their different connotations as well as information pertaining to usage and examples. 

We also hope that the collection will be used by a variety of outside researchers, including linguists, anthropologists, historians, botanists, discourse analysts etc. While we want to control and direct the bulk of the research we hope to continue to collaborate with outside researchers to expand the corpus.

Conclusion

Our culture, as is yours, is rapidly changing. However unlike the dominant cultures we do not have a plethora of media outlets under our control to document where we have been, where we are and where we are going. Until recently the bulk of the material created about our language and culture has been fashioned by outsiders according to their interests and perspectives. Collaborative documentation serves as a counterweight to these materials, adding our voice and perspective to that of the eco-tourism industry, the press, the government and outside researchers.  Documentation puts the camera in our hands and has allowed us at the very least the assurance that should the worst happen and our language and culture disappear it will not only not disappear without a trace, but some of those traces left, perhaps the majority, will be those created by our own hands and reflect to at least some extent the complexity and variety found in our language and culture.
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�	Bozal slaves were Africans brought to a colony from Africa. They had not yet learned the customs and language(s) of the coun�try where they were enslaved. Creole slaves were born and raised in a colony, and were typically familiar with the customs and language(s) of their white masters.


� 	For additional information on the early phases of the Palenquero community, see Del Castillo (1984), Schwegler (2011), and especial�ly Nava�rrete (2008).


� 	Everyday speech uses only a few words of African origin. In Palenque there persist, how�ever, several hundred archaic words of Sub�saharan origin, many of which have transparent Kikongo etymologies (Schwegler forthcoming a, and sources cited therein). 


�	For etymological and functional inquiries into ma, see Moñino (2002: 245-246) and Schwegler (2002a: 198; 2007a). The former pro�vides con�vin�cing arguments as to why kik. ma rather than Span. más ‘more’ (Megenney, 2002: 109-111) must be the source of Pal. ma. 


� 	For information on the origins and functionality of these and similar preverbal tense/aspect par�ticles, see Patiño (1983) and Schwegler & Green (2007).


� 	‘You do not (usually) sing a lot.’ (= habitual)


� ‘You did not use to sing a lot.’ (= past habitual)


� 	‘You are not going to sing a lot.’ (= future)


� 	‘You would not sing a lot.’ (= hypothetical)


� 	‘You have not sung a lot.’ (= past perfect)


	‘You did not sing a lot.’ (= past perfect)


� 	More extensive Lengua samples can be found in Schwegler (1998). The forthcoming Atlas of Pidgin and Creole Language Structures Online features Palenquero audio samples with accom�panying transcriptions (see Schwegler forth�coming b).


� 	Pal. i < Kik. i- (clitic). Cp. Kik. izola ‘I love’, (Laman 1964: 194, 1912: 124). For a detailed study of this and other Kikongo-derived clitics in Palenquero, see Schwegler (2002b).


�	See, for instance, Arends’ (1995) pioneering work on the demographic history of Suriname. Holm (1988-1989), and the current The Handbook of Pidgin and Creole Studies by Kouwenberg & Singler (2008) provide useful overviews of English and French-based creoles.


� 	For example, in 1954 the anthro�pologist Esca�lante characterized Palenquero as a black “Span�ish dialect.” His visit to the village was brief, and his understanding of the circumstance of the local language was in�suffi�cient to yield accurate transcriptions of Lengua and/or local Spanish.


�	Similar arguments are commonly used by speak�ers of endangered Amerindian languages of  Colombia. See Echeverri (MS) for an incisive discussion.


�	This practice of “vociferation” is analogous to the art of “snapping,” “sounding,” or “playing the dozens,” a practice which developed in black communities in the USA. The tradition almost certainly has African roots (Schwegler, 2007b).


�	Ferrari’s study “San Basilio de Palenque (Colombia): un performance de la libertad” (forthcoming) first drew my attention to this enlightening graph.


� 	For further information, see this link: http://


www.mincultura.gov.co/?idcategoria=42298


�	Also see the accompanying volume Atlas of Pidgin and Creole Language Structures, vol. II: The Language Surveys by Michaelis et al.


�	These changes in attitude are typical ideological accompaniments of social and linguistic change (Friedemann & Patiño, 1983; Gal, 1979; Hamel, 1996; Schwegler, 1998: 239-248).


�	Some of these steps unfolded in the early 1900s and there�a�fter when Palenqueros first inserted them��selves into a partial cash economy by seek�ing em�ployment on distant coastal banana plant�a�tions (especially near Santa Marta) or nearby small-scale sugar plantations (Friedemann & Patiño, 1983). Limitations of space prevent me from examin�ing these and subsequent early seeds of social, cultural and linguistic change.


�	Lit. ‘family,’ hence ‘family member, relative, intimately trusted person’.


� 	Readers should complement this article with Moñino’s (2003).


�	See, for instance, the recent blog “San Basilio de Palenque debe ser una comunidad autónoma” (June 24, 2011), posted at 


http://cimarronajesss.blogspot.com/2011/06/san-basilio-de-palenque-debe-ser-una.html


� 	Among them, such luminaries as Derek Bicker�ton, John Holm, John Lipski, and Carlos Patiño.


� 	For instance, Nicolás Del Castillo (Colombia).


� 	Including Aquiles Escalante and Nina de Friede�mann.


*	I thank Anna Hundt Golden and Bryan Kirschen their editing of an early version of this study. 


� The Tsachila man explained to her that he was not a payaso (clown) and was not going to dress up for the entertainment of outsiders. He wore traditional dress when it was important for him.


� “I do not consider the indigenous as men, but rather as children who lack sufficient discernment to give their agreement, much less to enter into a contract…  They have been granted the rights of citizens, when as I say, they are weaker and of less worth than children. Every day we can see an unhappy indian being led by a boy wherever he wishes, and offering less resistance than a lamb.” 


� This same NGO actually brought in therapists to improve the Tsachila’s psychological condition, not realizing that what they saw as psychological problems were simply cultural differences.  Later he goes on to say “What we have observed is that if we hand a tool, in the form of new knowledge and abilities to a mestizo farmer, they will be grateful and begin to use it to improve their conditions. They will organize themselves as a group to take full advantage of being an organized group. But the Tsa’chila react very differently…” What is interesting here is that many, although not all of the Tsachila, have in fact adapted to the new conditions and are successful farmers, solidly middle class according to local standards, having acquired modern houses, cars, trucks, and the funds to educate their children. Recall that this has occurred in one generation; it has only been fifty years since the brunt of the dominant culture struck the Tsachila and overturned their traditional way of life. The author does not seem to take this into account or question why his projects were rejected while other modern tools and methodologies have been accepted.
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