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A B S T R A C T

The forced closure of over 200 Lumad schools under the Duterte and Marcos Jr. administrations has deepened the 
crisis facing Indigenous communities in Mindanao. These schools, rooted in land-based education and resistance, 
prepared youth to defend their ancestral lands from mining, deforestation, and agribusiness expansion. Their 
closures—enforced through militarization and violence—were not just attacks on education but deliberate efforts to 
dismantle Indigenous self-determination and silence climate justice movements.

At the same time, climate change accelerates displacement, further weakening Indigenous communities’ ability to 
protect their territories. As typhoons, droughts, and environmental degradation worsen, the struggle for land defense 
is also a fight for survival.

In response, the Lumad School Memory Project, launched in 2023, documents and preserves Indigenous knowledge 
and resistance. Led by former teachers, students, and Indigenous leaders, the project centers oral histories, 
ecological wisdom, and sustainable land stewardship practices—offering critical insights into climate resilience and 
adaptation. By challenging Western archiving models that exclude Indigenous narratives, it transforms memory 
work into an act of resistance.

More than preservation, this initiative sustains Lumad education, reinforces climate justice, and ensures that future 
generations inherit the knowledge needed to defend their lands, culture, and sovereignty.

Keywords: Lumad Schools, Indigenous Archiving, Bakwit, Climate Justice, Development Aggression, Education 
Crisis, Militarization, Marcos Jr. Government, Self-Determination, Ecological Knowledge, Land Defense

Mindanao Climate Justice (MCJ) bridges grassroots climate justice struggles with national and global advocacy, ensuring 
frontline communities have the visibility, resources, and support to drive change. We work alongside Indigenous leaders, 
human rights defenders, and climate advocates to amplify voices, strengthen advocacy, and build collective resilience.

Through partnerships, capacity-building, and strategic collaboration, MCJ fosters solidarity and mobilizes support to 
confront environmental and social injustices. We envision a just and sustainable future where frontline communities not 
only defend their rights and land but lead the movement for climate justice. 

About Mindanao Climate Justice (MCJ)

C O N T A C T  U S

@mindanaoclimatejusticewww.mindanaoclimatejustice.com info@mindanaoclimatejustice.org
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Teacher L, a Tinananon Manobo educator, recalled the night she and her students were forcibly taken to a 
police station in Talaingod, Davao del Norte, on November 28, 2018. Their crime? Providing education to 
Indigenous children. For months, Lumad students and volunteer teachers at the Dulyan Campus of the 
Salugpungan Ta’tanu Igkanugon Community Learning Center, Inc. (Salugpungan Schools)2 had endured 
harassment by paramilitary groups. As threats escalated, they were forced to evacuate, carrying what they 
could—books, school records, and even livestock—hoping to safeguard their community’s knowledge.

But displacement did not mean safety. After a grueling journey under heavy rains, they were apprehended, 
detained for three days, and falsely charged with human trafficking. Their arrest was not an isolated incident 
but part of a systematic assault on Indigenous education in Mindanao—an assault that is deeply intertwined 
with the climate crisis, environmental plunder, and state repression.

The Lumad: Identity, Resistance, and Environmental Stewardship

The term "Lumad", a Binisaya word meaning native, emerged as a political category during the post-Martial 
Law era to unify the diverse Indigenous groups of Mindanao in their struggle for self-determination. The 
Lumad consist of 18 ethnolinguistic groups, including the Manobo, Subanen, B'laan, Higaonon, Mandaya, 
Mansaka, Mamanwa, T'boli, Tagakaulo, Bagobo, Banwaon, Talaandig, Teduray, Dibabawon, Ubo, Kalagan, 
Sangir, and Matigsalug. Together, they form the largest percentage of the Indigenous population in the 
Philippines, distinct from the Indigenous peoples of Luzon and the Cordilleras, who have different cultural and 
historical trajectories.

I did bring [some school materials to the police station]. But only those from Dulyan. Nothing from 
Nasilaban. When we got to Sto. Niño, it was already morning, and we were very hungry. Those among us 

who were drenched by the rain [the night we evacuated] were now dry. The police started taking our 
names and told us our right to counsel. I thought, this is it, we will now be arrested.1

Introduction
01
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While some Indigenous communities prefer to identify by their ethnolinguistic affiliations, many Indigenous 
leaders, educators, and advocates engaged in this project identify with "Lumad" as a collective term that 
underscores shared experiences of marginalization, displacement, and resistance. This paper follows the 
preferences of Indigenous partners who embrace "Lumad" to highlight their historical and political struggle for 
land, education, and self-determination.

Globally, Indigenous peoples, including the Lumad, are recognized as critical protectors of biodiversity and 
environmental conservation. Their traditional knowledge systems, sustainable land management practices, 
and deep spiritual connection to nature contribute significantly to global efforts in combating climate change, 
deforestation, and resource depletion. However, despite their essential contributions to environmental 
sustainability, they continue to face systematic marginalization, land dispossession, and threats to 
their way of life.

Lumad Schools, Climate Justice, and State Repression

Mindanao’s vast natural wealth—forests, rivers, and mineral deposits—has long been targeted by extractive 
industries. Logging, mining, agribusiness plantations, and energy projects have led to rampant environmental 
destruction and the mass displacement of Indigenous communities (Alamon 24; Rodil 28; Sy, Till the Land, 
Defend the Land 402).

As defenders of their ancestral territories, the Lumad have long resisted land dispossession and ecological 
destruction. One of the most significant ways they have done this is through community-led schools, which 
serve not only as educational institutions but as centers for political and environmental resistance. Established 
in the 1990s with support from faith-based groups, Indigenous rights advocates, and civil society 
organizations, these schools equip Lumad youth with the knowledge and skills to protect their land (Sy, It 
Takes a Movement to Build Schools 424). Rooted in place-based and ecocritical pedagogy, Lumad education 
fosters land defenders, environmental stewards, and champions of cultural survivance.

However, because Indigenous education directly challenges the interests of extractive industries, Lumad 
schools became primary targets of state repression. Between 2016 and 2020, 215 Lumad schools were 
forcibly shut down, disenfranchising thousands of Indigenous students (Save Our Schools Network, 2020). 
Red-tagged, militarized, and dismantled, these schools were erased not because they failed—but because they 
succeeded.

At the same time, the climate crisis has intensified the vulnerability of displaced Lumad communities. 
Typhoons, droughts, and environmental degradation have not only exacerbated displacement but have also 
compounded state violence, leaving thousands of Lumad youth without access to education. The destruction 
of forests, water systems, and agricultural lands is not separate from the closure of Lumad schools—it is part 
of the same systemic attack on Indigenous survival and self-determination.

Archiving as an Act of Resistance

Despite these attacks, the knowledge, history, and resistance embedded in Lumad schools endure. The 
question is no longer how these schools can be saved, but how their legacy can be carried forward.

One answer lies in bakwit—a Binisaya term meaning “evacuate”—which has long described the forced 
displacement of communities due to conflict and disasters (Canuday 3, 9; Yambao et al. 6). While often 
framed as a loss, the Lumad have reclaimed bakwit as a strategy of survival. By preserving school records, 
teaching materials, and oral histories, bakwit itself has become an Indigenous archiving practice—ensuring 
that Lumad education, even in exile, continues to resist erasure.



5

Recognizing this urgency, the Mindanao Climate Justice Resource Facility (MCJ) launched the Lumad School 
Memory Project in July 2023. Founded in April 2022 by volunteers from people’s organizations, nonprofits, and 
Lumad schools, MCJ aims to address intersecting socio- economic, environmental, and climate issues 
affecting Indigenous and marginalized communities in Mindanao. Adopting a rights-centered approach, MCJ 
works to strengthen community resilience while safeguarding Indigenous rights and dignity.

MCJ’s Lumad School Memory Project is an archiving and research initiative that aims to document the rich 
cultural heritage and educational practices of the Lumad Indigenous communities in the form of a physical 
and digital archive. More than a historical preservation effort, this initiative is an act of defiance. By leveraging 
digital technologies and community-led research, the project ensures that Indigenous knowledge—particularly 
that which pertains to sustainable land management and climate resilience—remains accessible and protected 
for future generations.

Towards an Indigenous-Centered Archiving Framework

The Lumad School Memory Project is guided by the principle of reciprocity between Indigenous communities 
and their allies—ensuring that archival work remains community- driven and respects Lumad protocols. 
Indigenous archivists and researchers have long emphasized the ethical considerations of community-
engaged research, stressing that Indigenous peoples must have ownership over the documentation of their 
experiences (Thrope 902, 912; Alcala 151). To dismantle the legacy of colonial and neocolonial research, 
Indigenous communities and academics must have reciprocal understanding, responsibility, and ownership of 
the research processes and outcomes that seek to study Indigenous communities (Thrope 902, 912).

However, the ongoing 
militarization of Lumad 
territories and the forced 
closure of schools pose 
significant challenges:

How can a memory project construct an Indigenous-centered 
archiving framework when the schools it seeks to document 
have been forcibly shut down?

How can archiving practices be developed when Lumad 
communities remain under siege, their lands inaccessible, and 
their people displaced?

MCJ is answering these questions by placing displaced Lumad at the center of the archival work. To address 
these complexities, the project collaborated with former students, volunteer teachers, school administrators, 
and Lumad advocates—many of whom are now internally displaced persons (IDPs). These individuals, once 
the backbone of Lumad education, are now the primary stewards of this memory work.

Their participation reflects the collective aspiration of Lumad communities to reclaim education as a site of 
resistance, reinforcing that Indigenous knowledge cannot be erased—only displaced. And displacement, in 
turn, can be reversed.
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Structuring the Discussion: Climate Justice, 
Indigenous Archiving, and Resistance

Indigenous Archiving as Resistance

Exploring how community-led memory work 
challenges Western archival paradigms.

02
Building a Lumad School Archive

Proposing a sustainable, community-centered 
model for Indigenous-led archiving.

04

Colonial and Neocolonial Archives as Tools of 
Marginalization

Examining how archives have historically 
legitimized land dispossession and the erasure 
of Indigenous histories.

01
Bakwit as an Indigenous 
Archiving Practice 

Analyzing how forced displacement has 
shaped new forms of knowledge preservation 
and survival.

03

This paper is structured around four key themes

By undertaking this project, MCJ seeks to fortify the legacy of Lumad schools, strengthen Indigenous struggles 
in Mindanao, and contribute to the global movement for climate justice and Indigenous rights.

Scope of the Project and 
Research Methodology

02

In creating the Lumad archiving framework for the project, focus group and individual interviews were 
conducted between the researchers and individuals from these forcibly closed schools. To establish a strong 
foundation for this archiving initiative, the project began with an initial phase of documentation, focusing on 
three Lumad schools in Mindanao, with plans to expand outreach to additional schools in future phases:

Salugpungan Ta’tanu 
Igkanugon Community Learning 
Center, Inc. (Salugpungan)

DAVAO REGION

Alternative Learning Center for 
Agricultural and Livelihood 
Development, Inc. (ALCADEV)3

CARAGA REGION

Center for Lumad Advocacy, 
Networking, and Services Lumad 
Community School (CLANS)4

SOCCSKSARGEN REGION

01 02 03
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These schools were selected not due to any special status but based on strategic and practical 
considerations. They represent key regional experiences of Indigenous education, resistance, and 
displacement while ensuring that former students, teachers, and administrators could actively participate in 
the documentation process.

To broaden the range of perspectives, the project also engaged with teachers and Indigenous leaders from 
operational Lumad schools, including Assumption College of Davao Extension Grade School5 (Paquibato and 
Marilog, Davao City) and San Luis Lumad Community High School6 (San Luis, Agusan del Sur). Their 
contributions provided insights into existing Indigenous education models, curriculum adaptation, and 
strategies for community-led archiving efforts.

Additionally, MCJ collaborated with the Save Our Schools (SOS) Network, a coalition of Lumad educators and 
advocates that has facilitated bakwit schools (mobile refugee schools) in universities across the Philippines in 
response to the militarization of Lumad territories and the displacement of students and teachers.

By covering schools from the Davao, Caraga, and SOCCSKSARGEN regions, this phase ensures that the project 
captures diverse regional experiences of Indigenous education, resistance, and state repression. Moving 
forward, the Lumad School Memory Project will continue to expand its documentation efforts to incorporate a 
broader range of Lumad schools across Mindanao, ensuring that Indigenous educational practices, 
challenges, and climate justice efforts are comprehensively represented.

These semi-structured focus groups and interviews with the enumerated partners and respondents 
determined three major aspects of the Indigenous archiving process: community needs, community protocols, 
and narratives of displacement. The first two aspects were outlined by Aboriginal archivist Kirsten Thrope 
(931) in her paper “Aboriginal Community Archives: A Case Study in Ethical Community Research”. We 
included the third aspect in response to the particularity of the Lumad’s experience with militarization and how 
this has pushed for an archiving praxis produced by the conditions of their being internal refugees.

Non-Hierarchical Knowledge 
Production

The research process values oral 
histories, traditional storytelling, and 
community narratives on equal 
footing with academic sources, 
resisting the Western domination of 
knowledge systems.

Methodological Considerations & Ethical Framework

Conducting research with displaced Lumad communities presents unique challenges, particularly in obtaining 
informed consent from individuals experiencing ongoing displacement, militarization, and state surveillance. 
Many Lumad students, teachers, and advocates face legal and security threats, necessitating extra 
precautions to ensure their safety and voluntary participation.

Given the ongoing threats against Lumad communities, this research adheres to community- driven and rights-
based methodologies that prioritize safety, consent, and Indigenous autonomy over knowledge production. 
These ethical commitments ensure that the archiving process does not reproduce extractive research models 
but instead strengthens Indigenous control over their historical narratives.

Key ethical considerations include:

Informed Consent and 
Confidentiality

Participants were fully informed 
about the study’s objectives, risks, 
and benefits, with measures in place 
to protect their identities where 
necessary.

Reciprocity and Co-Ownership 

The project operates on a non-
extractive model, ensuring that 
archival materials remain accessible 
to Indigenous communities and that 
they retain agency over their 
histories.
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By embedding reciprocity and self-determination into the research process, this project seeks to honor 
Indigenous protocols, reinforce sovereignty over memory work, and challenge the historical erasure of 
Lumad narratives.

Towards a Sustainable Archiving Initiative

By integrating lived experiences and operational insights, this research seeks to establish actionable pathways 
for the long-term sustainability of the Lumad School Memory Project. As the project expands, it will focus on:

Developing community-based archival training to equip Lumad leaders, educators, and youth with 
the tools to document and safeguard their knowledge systems.

Strengthening partnerships with human rights organizations, climate justice advocates, and 
educational institutions to amplify the movement for Indigenous education and land rights.

Exploring digital archiving solutions to enhance accessibility while implementing security protocols 
to protect sensitive materials from state surveillance and militarization risks.

The work of preserving Lumad knowledge is more than an act of documentation—it is an act of survival, 
resistance, and justice. As state repression and environmental destruction continue to threaten Indigenous 
communities, the urgency of this archiving initiative cannot be overstated. What is documented today will 
shape the resistance of tomorrow.

Colonial and Neocolonial Archives
03

The history of archiving in the Philippines is deeply connected to colonial rule and the exercise of state power. 
Under Spanish rule, archives were not just records of governance—they were tools for controlling land, identity, 
and mobility. Spanish authorities used documents like the cédula personal (personal identity documents) to 
dictate who could own land, move freely, or access legal institutions (Punzalan 2006, 382). These records 
helped the Spanish consolidate authority while restricting Indigenous access to land and resources.

When the Americans annexed the Philippines in 1898, they expanded and centralized the colonial archive. 
Unlike the Spanish, who kept documents scattered across religious and government institutions, the 
Americans established the Bureau of Archives under the Department of Instruction in 1901 (Punzalan 2006; 
Beredo 4). But this was not just about organizing records—it was about controlling land ownership. The Bureau 
of Archives worked closely with the Bureau of Lands to manage land patents and homestead applications, a 
process that overwhelmingly favored Christian settlers and large landowners while displacing Indigenous 
communities (Beredo 7).
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Through these systems, colonial archives did not just document history—they actively shaped it. Laws such as 
the Public Land Act of 1903, later amended in 1919 and 1936, drastically reduced the land Indigenous groups 
could legally claim (Rodil 30). By 1936, Indigenous land rights had been shrunk to just 4 hectares per person, 
while Christian Filipinos were entitled to 24 hectares (Rodil 30). These laws legitimized state-driven land grabs, 
erasing Indigenous claims while transferring control to government-backed settlers, corporations, and 
plantations.

Beyond land control, the American colonial government also shaped how history itself was recorded and 
remembered. The creation of the Philippine National Archives was a key part of this process. As Mojares (19) 
explains, archives were used to “accumulate, store, and inscribe a state’s memory of itself”—a process that 
made the colonial government the gatekeeper of history. Even after formal independence, the state’s archival 
policies continued to serve bureaucratic and elite interests rather than Indigenous sovereignty.

On the surface, these archives claimed to uphold “order, completeness, and objectivity” (Mojares 19). But in 
reality, they silenced Indigenous voices, prioritizing records that justified state control while excluding or 
erasing Indigenous histories (Mojares 6, 19). Alongside libraries and museums, archives became tools of 
colonial knowledge production, reinforcing racialized, imperialist narratives about Indigenous peoples (Beredo 
9). These institutions were not neutral spaces—they helped shape how Indigenous communities were 
classified, studied, and governed under the colonial gaze.

Today, the legacy of these colonial and neocolonial archives continues. Many official records remain in the 
hands of state institutions that serve bureaucratic and corporate interests rather than Indigenous 
sovereignty. This is why Indigenous-led archives are so important—they challenge the historical erasure of 
Indigenous struggles and reclaim the right to document their own histories on their own terms. This history 
of exclusion and state control underscores the necessity of Indigenous-led archiving initiatives like the 
Lumad School Memory Project, which seeks to reclaim historical narratives on their own terms.

Alternative Archival Practices: Isabelo de los Reyes & Folk 
Knowledge as Resistance

Not all archival work served colonial interests. Isabelo de los Reyes’ work on Philippine folklore (El Folk-Lore 
Filipino) offers a counter-archive that resisted Spanish imperial archival practices. Mojares (2006) argues that 
de los Reyes centered folk knowledge as an act of defiance, positioning Indigenous and local traditions as 
valid historical sources against dominant colonial narratives.

By documenting people’s knowledge, de los Reyes challenged elite and colonial definitions of what constituted 
history (Mojares, 20). His work represents an early attempt to decolonize the archive, much like contemporary 
Indigenous archiving movements. However, this effort remains incomplete—as dominant archival institutions 
in the Philippines continue to prioritize colonial and state narratives over grassroots, Indigenous histories.
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Contemporary Indigenous Archiving: Barriers to Decolonization

While some scholars and archivists have challenged colonial archival practices, Indigenous memory and 
history-making remain largely excluded from mainstream archives. Punzalan (2005, 290; 2006, 388) and others 
highlight several key barriers to Indigenous-led archival efforts in the Philippines:

Persistent Neocolonial 
Mindsets

Many archivists still hold essentialist 
or colonial views of Indigenous 
peoples as “non-literate” and 
“uneducated” (Punzalan, 2006, 389). 
This limits recognition of Indigenous 
documentation practices.

State Control of 
Indigenous Records 

Government institutions continue to 
monopolize records on Indigenous 
communities, making access 
difficult (Buangan, 478; Villanueva, 
294-295).

Limited Development of 
Community Archives 

While community archiving is 
emerging, it remains 
underdeveloped, limiting grassroots 
Indigenous memory work.

01 02 03

To decolonize archives, emphasis must shift toward how Indigenous communities themselves define and 
preserve history—not how the state or dominant institutions categorize them.

From Colonial Archives to Indigenous-Led Memory Work

The history of archives in the Philippines reflects a long legacy of colonial control, land dispossession, and the 
suppression of Indigenous voices. While scholars like de los Reyes sought to reclaim knowledge, dominant 
archival structures remain controlled by state and academic institutions.

As Indigenous communities across the Philippines continue to resist displacement and militarization, the need 
for community-led, grassroots archiving initiatives has never been more urgent. Moving forward, archiving 
must not only document history but serve as a tool for Indigenous self-determination, memory justice, and 
climate resistance.

Indigenous Archiving and 
Liberatory Memory Work

04

The (re)building of Lumad schools is not just an educational initiative—it is a manifestation of Indigenous self-
determination and resistance. The Lumad School Memory Project embodies this struggle by advancing 
Indigenous archiving while engaging in what activist-archivists call “liberatory memory work.”
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Indigenous archiving refers to the process of reclaiming historical narratives and documentation practices that 
have historically been controlled by colonizers, states, and dominant institutions. Liberatory memory work, on 
the other hand, frames archiving as a tool for justice—used for accountability, acknowledgment of trauma, and 
the creation of more just futures for marginalized communities (Gould & Harris, 4). In the case of the Lumad, 
archiving is both an act of preservation and resistance, ensuring that Indigenous histories are protected while 
pushing back against systemic erasure.

Global Models of Indigenous Archiving

Over the past decades, Indigenous archiving has gained momentum globally, particularly in settler-colonial 
states where Indigenous communities have fought for recognition and sovereignty.

In Australia, the struggle for Indigenous rights led to the creation of the Aboriginal and Torres Strait Islander 
Library, Information, and Resource Network (ATSILIRN) Protocols in 1995, published by the Australian Library 
and Information Association (ALIA). Similarly, in 2006—the same year the United Nations adopted the 
Declaration on the Rights of Indigenous Peoples (UNDRIP)—archivists, curators, and historians in the U.S. and 
Canada developed the Protocols for Native American Archival Materials, which serve as ethical guidelines for 
handling Indigenous records, promoting community control over documentation.

In New Zealand, Indigenous archiving has become a tool for justice through the Waitangi Tribunal, 
established in 1975 to address violations of the Treaty of Waitangi (1840, 1860). The Tribunal has used 
archival records to support Māori claims of land dispossession, illustrating how archives can be mobilized 
for reparations, restitution, and cultural recovery (Buchanan, 47; Wareham, 34). Though contested, the 
Tribunal’s use of archives underscores how Indigenous records can serve as legal and historical evidence for 
Indigenous land rights.

While these international models illustrate the transformative power of Indigenous archiving, the Philippine 
context presents unique obstacles. Unlike in settler-colonial states where Indigenous communities have 
secured some institutional support, Lumad archiving faces distinct legal, political, and structural barriers.

Liberatory Memory Work: A Framework for Indigenous Archives
In this context, Indigenous archiving is not just about documentation—it is a form of liberatory memory work. 
Caswell (2017) describes archival liberation as addressing three key dimensions:

Temporal Liberation 

Resisting the colonial notion that 
oppression is “a thing of the past” 
and instead emphasizing that 
historical injustices continue to 
shape the present. Indigenous 
archiving must center how the 
Lumad understand time—not as a 
linear progression but as a 
continuum of resistance and 
survival.

Affective Liberation 

Countering symbolic annihilation by 
dominant archives, which erase 
marginalized voices. Caswell asks, 
“Who is doing the recognizing of 
whom?” (100)—a question central to 
Lumad archiving, as it seeks to 
create an archive on their own terms 
rather than being documented by 
outsiders.

Material Liberation 

Ensuring that archives contribute to 
real-world change, such as land 
reclamation, reparations, and self-
determination. This is exemplified by 
the Māori’s use of archives in the 
Waitangi Tribunal, providing a model 
for how Lumad communities might 
use historical documentation to 
assert ancestral domain claims in 
the future.

01 02 03
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For the Lumad School Memory Project, these three aspects of liberatory memory work shape how the project 
approaches Indigenous documentation—not just as preservation but as an active tool for reclaiming identity 
and resisting displacement.

Challenges to Indigenous Archiving in the Philippines

Unlike in New Zealand, Australia, or North America, where institutional mechanisms support Indigenous 
archiving, the Philippines lacks a strong framework for Indigenous control over historical records.

The Indigenous Peoples’ Rights Act of 1997 (IPRA) legally recognizes the right of Indigenous communities to 
use their own forms of documentation for ancestral land claims. However, its implementation has been deeply 
flawed.Although the IPRA recognizes Indigenous documentation for ancestral domain claims, the NCIP has 
repeatedly facilitated land dispossession rather than protecting Indigenous rights, aligning itself with corporate 
and state interests (CPA; Bello).

This reflects a larger issue: state-controlled archives often fail Indigenous communities. Unlike the Waitangi 
Tribunal in New Zealand, which uses archival records for land restitution, government archives in the 
Philippines have been used to reinforce bureaucratic control rather than to advance Indigenous sovereignty. 
This underscores the importance of independent, community-led Indigenous archives that are not subject to 
state intervention.

Indigenous Archiving as Resistance and Justice

The Lumad School Memory Project is part of a broader global movement for Indigenous archiving and 
liberatory memory work. By documenting Indigenous histories on their own terms, the Lumad resist erasure, 
displacement, and state violence.

This initiative is not only about preserving the past—it is about actively shaping the future. By challenging 
dominant archives, asserting Indigenous self-determination, and reclaiming historical narratives, the project 
ensures that Lumad voices remain central in the ongoing struggle for land, justice, and survival.

Bakwit and Archiving: Mobility as 
an Indigenous Archival Practice

05

For the Lumad, archiving is not confined to fixed spaces or permanent repositories—it moves with them, 
shaped by displacement, struggle, and survival. The practice of bakwit (forced evacuation due to conflict or 
militarization) has long been a response to state repression, but it is also an act of archiving—a way to protect 
knowledge, assert identity, and ensure the future of Lumad education.
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I asked her why she and her students brought sacks of books [and school documents] despite the 
heavy rain [on the evening of November 28]. Teacher L just replied that I told her to bring what she 

thinks is important. I thought then that they were only going to save themselves. But true enough, the 
things they brought were all important.7

Teacher V, an administrator and volunteer teacher at the Salugpungan Schools, describes how the act of 
bakwit has facilitated an important aspect of the archival process: appraisal. For Lumad teachers and 
students, saving school documents, curriculum materials, and books is almost as important as saving 
themselves. Deciding what to bring and what to leave behind is not random—it reflects what knowledge must 
be protected for their survival. The Lumad do not see knowledge only as something passed down through oral 
traditions—books, school documents, and curriculum materials are also part of Indigenous Knowledge 
Systems and Practices (IKSPs) because they help communicate and support decision-making in their 
communities (Flavier et al. 479; Russell 162).

This approach to archiving challenges Western ideas of what counts as an archive. Some scholars define 
archives as physical spaces, written records, or institutionalized collections. But for the Lumad, archiving is 
also about movement and survival. It exists not just in buildings and documents, but in bodies, oral traditions, 
and collective practices (Koons 168). Recognizing this reality is an act of decolonization. It affirms that 
Indigenous peoples live in the present, adapt to new conditions, and continue creating their own ways of 
preserving knowledge (Russell 162).

By safeguarding these records—even while displaced—the Lumad show that bakwit is not just an escape from 
danger, but a way of continuing education and preserving knowledge in exile.

Bakwit as an Evolving Indigenous Practice

The practice of bakwit traces its roots to the Austronesian concept of ilihan, a strategy of fleeing to the 
mountains during times of social crisis (Paluga & Ragragio, 148, 159). Ilihan, meaning mountain refuge, has 
long been practiced by Indigenous communities seeking protection from external threats. During Martial Law 
in the 1980s, the Agusanon Manobo of Lianga, Surigao del Sur recalled escaping military violence by taking 
shelter in caves in the Andap Valley—a continuation of this deep-rooted tradition of seeking sanctuary.

Over time, ilihan transformed into bakwit as Indigenous communities began fleeing not only to the mountains 
but also to urban centers, using their displacement as a form of protest to make their plight visible to the wider 
public (Paluga & Ragragio, 148-151).

Bakwit is not just a reaction to displacement—it is an active strategy for survival and resistance. In the cultural 
logic of the Manobo concept of panow, described by Paluga & Ragragio as “a series of walking to and fro in, or 
to build, a world” (144), bakwit is more than movement—it is a way of rebuilding Indigenous economic, social, 
and political life. In this sense, bakwit itself has given rise to an Indigenous archiving practice—one that 
safeguards knowledge, identity, and cultural continuity in the face of ongoing threats.

A closer look at this archiving practice reveals its three defining characteristics: urgency, collectivity, and 
transitoriness.
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Urgent Archiving: Acting in the Present for the Future

Archiving during bakwit is urgent. This urgency means transporting Indigenous documentary materials from 
militarized communities to urban centers—not as an afterthought, but as a deliberate act of preservation in the 
face of state repression.

This urgency reshapes how communities decide what to save. It is a form of archival appraisal—weighing 
objects not just by their cultural and historical significance but also by their physical transportability in times of 
crisis. In some cases, when conditions allow, books, curriculum materials, and other school items can still be 
retrieved. However, when the situation worsens, survival becomes the immediate priority.

Teacher L explains how this prioritization happens:

We can find books anywhere. Wherever we go, may it be in the library or elsewhere, there are books. 
But the safety of those important documents must be prioritized.8

Teacher M, another volunteer teacher who now works as a paralegal, explains that the documents described 
by Teacher L are those that can be used to prove the legality of the schools' operations in their pending court 
cases. This proves that for this archiving process, the immediate safety of the Lumads is of utmost value. For 
the Lumad, archiving is not just about memory—it is about survival. These documents serve as evidence in 
ongoing legal battles over their right to education, proving that their schools operated legally despite state 
efforts to delegitimize them.

However, the urgency of archiving is not only about what is saved—it is also about where these materials must 
be taken to ensure their protection. After their detention, books, school records, and curriculum materials 
transported by volunteer Lumad school teachers were initially brought to the Salugpungan central office in 
Tagum. However, after an activist was kidnapped in the area, the teachers had to move the documents again—
this time to the bakwit at the United Church of Christ in the Philippines-Haran Center (UCCP-Haran) in Davao 
City, where displaced Lumad communities had sought refuge.

Even in places of refuge, state forces continued targeting Lumad archives. A few months later, the bakwit at 
UCCP-Haran was violently dispersed by state forces and paramilitary groups, forcing the documents to be 
moved yet again to the offices of various organizations until some eventually reached MCJ.

Urgent archiving during bakwit stems from the direct threats posed by the state and its actors. This type of 
archiving functions as a “living archive”—one that, as Flinn & Gilliland explain, “can be actively used, engaged 
with, and employed in the ‘now’”9.
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Fig. 1. Bakwit school in UCCP Haran (Gonzales).

Archiving here is not just preservation—it is a necessary act of resistance and survival.

Yet, urgency does not mean isolation. While bakwit archiving does not follow the traditional archival pace or 
slowness valued in Western archival frameworks (Christen & Anderson, 90), it remains deeply relational. “The 
archive is still produced, created, and curated through a commitment to and ethics of mutuality that 
recognizes, respects, and prioritizes Indigenous communities’ values, goals, relationships, needs, and 
protocols” (Christen & Anderson, 90). This connects urgency to the second defining characteristic: 
collective action.

Collective Archiving: Sharing the Weight of Knowledge

Bakwit only becomes a counter-hegemonic act if done collectively. In moments of displacement, the act of 
archiving must also be shared, as the community collectively decides what is worth saving and how it will be 
preserved.

J, a Mandaya and former student of Salugpungan, describes this practice:

[In our day-to-day,] responsible students are tasked in managing [the books, curriculum materials, school 
records, and other resources that are stored in the school’s stockroom].9
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During bakwit, this everyday practice of caring for school materials is extended to moments of crisis. The 
responsibility of securing documents is shared among students, teachers, and the wider community. Teacher 
M, a former volunteer teacher at ALCADEV, explains that this process follows the guidance of Indigenous 
elders, ensuring that the evacuation, storage, and eventual return of school materials align with Indigenous 
governance structures.

However, major social crises such as militarization and forced school closures have pushed the Lumad to look 
beyond their own collective. Through intra-community relationships and solidarity with human rights 
defenders, allied organizations, and Indigenous rights advocates, Lumad archiving has persisted despite 
displacement.

Transitory Archiving: Resisting Erasure Through Movement

Unlike traditional archives, which emphasize permanence and stability, archiving during bakwit is inherently 
transitory. It reflects the realities of displacement and dispossession while resisting the dominant notion that 
archives must be fixed in place to be legitimate.

But bakwit archiving is more than just the physical movement of records—it is an act of resistance against 
archival erasure. Lumad school records were not just stored elsewhere; they were retrieved, repurposed, and 
reactivated to continue the struggle. Even before militarization, school records were regularly moved between 
the community and the Salugpungan central office, ensuring that students and teachers could access them 
despite ongoing threats. However, when the legitimacy of Lumad schools was challenged, these same records 
were returned to communities—not just as school materials, but as legal evidence to fight state accusations of 
illegitimacy.

This transitory nature of Indigenous archiving disrupts dominant Western archival frameworks, which 
emphasize fixity and permanence. Indigenous knowledge is often preserved not in static documents, but in 
oral narratives, gestures, and community practices—forms of memory that do not guarantee permanence, 
especially under the threat of militarization and land dispossession. In this context, archiving cannot be 
separated from Indigenous self- determination: knowledge is only protected if Indigenous lands and bodies—
also functioning as archives—are protected.

Yet, rejecting the ideal of permanence does not mean embracing pessimism. On the contrary, this makes 
Indigenous archiving an ethical imperative. Following Caswell’s argument that memory work is always in 
motion, bakwit archiving recognizes that archives are not just about the past—they are part of the ongoing 
struggle to reclaim land, knowledge, and sovereignty (Caswell 95).

The archival sites of today are temporary moments in a longer movement. Lumad archival materials are not 
just evidence of history; and those engaged in Indigenous memory work are not simply looking forward to a 
single future. Rather, the past, present, and future coexist in the act of making liberatory memories.

In this way, urgent archiving done collectively by the Lumad during bakwit cannot be fully understood unless 
placed within the broader movement of Indigenous peoples who have been continuously displaced and who 
continuously seek return.
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Bakwit as an Indigenous Archiving Practice

Bakwit is not just about movement and survival—it is an act of archiving in real time, ensuring that Indigenous 
knowledge, legal documents, and educational materials are safeguarded despite ongoing displacement.

This form of archiving challenges dominant archival traditions by recognizing that Indigenous memory work is 
fluid, adaptive, and rooted in collective survival. Through urgent, collective, and transitory archiving, the Lumad 
resist erasure and reaffirm their right to education, land, and self-determination.

The Lumad School Archive
06

Archives are more than just collections of documents—they are spatial, political, and cultural institutions. As 
Mbembe (19) argues, state archives derive their power not only from the documents they hold but also from 
the physical buildings that house them, reinforcing an illusion of continuity and totality (Mbembe, 21). In 
contrast, Indigenous archiving does not depend on permanence but is shaped by movement, place, and 
relationships.

While dominant archival institutions rely on permanence, the Lumad have long relied on dynamic, community-
based memory practices that challenge these rigid structures. The Lumad School Memory Project challenges 
dominant notions of archival space by recognizing that knowledge is stored not just in documents but in the 
places and practices of Lumad communities. This raises a critical question: What kind of spaces should an 
Indigenous-led archive consider?

After discussions with Lumad educators and community members, three spaces were identified as existing 
sites of memory and knowledge transmission in Lumad communities: the panubaran, the stockroom, and the 
home economics (HE) room. While each serves a unique role, together, they represent the spiritual, practical, 
and pedagogical dimensions of Indigenous archiving.

Panubaran: The Spiritual Archive

For many Lumad groups in Mindanao, the panubaran (also called apugan by the Agusanon Manobo) is a 
sacred structure where rituals, leadership gatherings, and healing take place. It serves as a balay-ampuan 
(prayer house) where the baylan (shaman) conducts panubad-tubad (rituals). It also functions as a meeting 
place for Indigenous leaders and a sanctuary during times of crisis (Ragragio).
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The panubaran is often built on sacred grounds, usually on mountain ridges, reinforcing the 
interconnectedness of land, spirituality, and well-being (Paluga; Saligumba). Datu Benito Bay- ao, an 
Indigenous leader of the Talaingod Manobo, explains that the panubaran is sometimes also the site of ilihan, 
an ancient practice of fleeing to the mountains for safety (Saligumba).

The relationship between the panubaran and ilihan reflects how Indigenous knowledge and spaces evolve to 
meet the community’s needs. The physical and spiritual must be protected together—just as documents and 
rituals, land and memory, survival and identity are inseparable.

Stockroom: The Practical Archive

Unlike the panubaran, the stockroom is a school-based archive where student records, curriculum materials, 
and legal documents are kept. It plays a practical role in preserving essential documents, including the Permit 
to Operate (PTO) from DepEd.

The stockroom keeps these student and teacher records before they are transferred to the schools’ 
central offices in the cities by the end of the school year.10

However, the stockroom is also a site of vulnerability. During the militarization of Lumad schools in 
Paquibato in 2019, military personnel targeted the stockroom first, aiming to seize or destroy key 
documents. This reflects how state violence is not just aimed at people but also at the knowledge systems 
that sustain their struggles.

Because of these risks, many of the materials saved during the bakwit of 2019 were from the schools’ 
stockrooms—showing that protecting records is an act of survival.

During crises, the Lumad withdraw to the panubaran, which serves as a refuge 
for both bodies and souls (Ragragio).
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Fig. 2. A stockroom inside the teacher’s cottage of a Lumad school in Davao City.

HE Room: The Pedagogical Archive

The HE (Home Economics) room functions as a living cultural archive, preserving Lumad traditions through 
student projects and traditional tools. Unlike the stockroom, the HE room is open to all students, making it a 
space for cultural transmission.

Why do we show our children the sanggot (sickle)? Why do we display these traditional tools? Because 
they remind us that we are Lumad. They teach us our traditional ways of farming. Even if our children 

become teachers or lawyers, they must never forget where they came from.” – Datu L11

This connects Indigenous archiving to panumduman (memory), reinforcing that learning is not just about the 
past but about sustaining identity in changing times.

For Datu L, panumduman is not about resisting change but about grounding change in Indigenous values. This 
reflects how Indigenous archiving does not reject modernity but instead ensures that transformation does not 
lead to disconnection from land and heritage.
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Fig. 3. Inside the HE room/ building of a Lumad school in Davao City.

From Spaces to Place-Making: The Archive as Resistance

These three spaces—the panubaran, stockroom, and HE room—represent three relational spaces (Lefebvre):

A spiritual space
(panubaran)

01
A practical space
(stockroom)

02
A pedagogical space
(HE room)

03

Together, they inform how the Lumad School Archive should be conceptualized and built. However, given 
ongoing displacement, a physical Lumad school archive cannot currently be built within militarized Lumad 
territories. Instead, this project explores how archives-in-exile, like the bakwit, can serve as transitional spaces 
for memory work. Even as Lumad schools have been forcibly closed, the documents and cultural materials 
remain crucial for continuing education in bakwit schools and legal battles for Indigenous rights.

Place emerges through relationships and supports young people to grow ‘from the land,’ even though 
their ancestral domains are physically distant and perhaps unreachable due to violence. (Yambao et al.16)

Just as bakwit is not only about movement but also about reclaiming space, so too are archives. An archive is 
not just a collection of records; it is a space for Indigenous futures, for survival, and for the continuity of 
knowledge even in exile.
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The Lumad School Archive as Liberatory Memory Work

The spirit of these three spaces—spiritual, practical, and pedagogical—must inform the building of the Lumad 
School Archive. This means developing protocols for organizing and protecting documents, recognizing the 
emotional weight of materials, and ensuring that displaced archives remain accessible to the Lumad.

Placement within the archive is not just a logistical act—it is shaped by the affective nature of liberatory 
memory work, producing what Caswell (100) calls the “joy of recognition.” However, just as archives can affirm 
identity, they can also evoke complex emotions for both archivists and archive users (Yambao et al., 8-10; 
Thrope, 12).

An archive that is deeply relational must also account for the emotional impact of memory work, particularly 
for communities that have experienced displacement and violence.

This raises a critical question: What skills and knowledge are needed to navigate these emotional landscapes? 
While formal training in archiving may provide technical skills, the Lumad have long practiced collective care 
work—ensuring the survival of knowledge, memory, and culture even in the face of state violence and 
dispossession.

Building the Lumad School Archive is not just about preservation; it is about active resistance. It is about 
ensuring that knowledge is not lost, even when communities are displaced.

The MCJ Lumad School Memory Project must recognize these entanglements between space, place, and 
memory. Engaging with these complexities does not provide simple answers to the building and management 
of the Lumad School Archive. Instead, it compels us to ask:

How do we ensure that 
displaced archives remain 
meaningful?

How do we move beyond 
preservation toward actively 
strengthening Indigenous 
struggles?

What role does archiving play in 
reclaiming land and self-
determination?

01 02 03

Rather than imposing rigid archival structures, this project seeks to engage in the protracted production of 
liberatory memories for all Indigenous and marginalized communities. These questions are not obstacles—
they are the foundation of ongoing, transformative memory work.

Archiving is not just about 
preserving the past—it is about 

ensuring that Indigenous knowledge 
remains a force for justice, survival, 
and sovereignty.
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Conclusion
07

Centering Indigenous Memory as Resistance and Climate Justice
Navigating the forced closure of Lumad schools and the continued displacement of Lumad communities 
reveals the deep entanglement between (neo)colonial history, climate destruction, and Indigenous memory-
making. State archives—rooted in Spanish and American colonial governance—have long been tools of control, 
erasure, and dispossession. They have systematically silenced Indigenous resistance while monopolizing 
knowledge production to serve state and corporate interests.

However, where colonial archives seek to erase, Indigenous archiving seeks to reclaim. The Lumad School 
Memory Project, led by MCJ in collaboration with Lumad educators,

students, and leaders, disrupts these colonial legacies by reclaiming ownership over history, memory, and land. 
Unlike conventional archives that assume permanence and institutional control, bakwit archiving is transitory, 
collective, and deeply political. It does not merely safeguard memory—it ensures the continuity of Indigenous 
education, reinforcing the foundation for the eventual return of Lumad schools to their rightful lands.

Yet, archiving is not only about the past—it is about the future. These archives do not just document history—
they actively shape the future by sustaining Indigenous education, legal struggles, and climate justice 
movements.

These archives do not just preserve Indigenous histories; they strengthen the fight for climate justice, land 
defense, and self-determination. Embedded within them are traditional land stewardship methods, sustainable 
agricultural practices, and Indigenous ecological knowledge

—systems of resistance that directly challenge the extractive industries responsible for deforestation, mining, 
and environmental destruction.

The Attack on Lumad Schools Was Never Just About 
Education—It Was About Land
Achille Mbembe’s critique of “dead archives” is essential in this context. He reminds us that archives, when 
disconnected from lived struggles, become relics of the past—static, passive, and detached from political 
transformation. Indigenous archiving, in contrast, refuses passivity.



23

For a memory to exist, there has to be the temptation 
to repeat the original act. – Mbembe (2002, 24)

The Lumad archive is not merely a repository of history—it is a living force for resistance. By preserving 
evidence of Indigenous education, land use, and cultural practices, these archives serve as legal tools to 
counter state repression and corporate land-grabbing. It is a mechanism for securing legal recognition of 
Indigenous education, a strategic tool for land defense, and a foundation for rebuilding Lumad schools in 

defiance of state repression and climate destruction.

The struggle for Indigenous memory is 
inseparable from the struggle for Indigenous land, 

climate justice, and survival.

As long as there is displacement, there will be return. 
As long as there is repression, there will be resistance.

And as long as there are forces that seek to erase Indigenous memory and plunder the 
land, there will be those who fight to reclaim it—not just to remember, but to rebuild.



2424

Glossary
Agro-industrial Projects: Large-scale agricultural 
and industrial ventures, including plantations and 
extractive industries, that often impact Indigenous 
lands, disrupt traditional livelihoods, and contribute 
to environmental degradation.

Ancestral Domain: A legal and cultural term 
referring to the recognized ancestral lands of 
Indigenous communities, protected under 
Philippine law but often contested by corporations 
and the state.

Ancestral Lands: Lands that Indigenous 
communities have historically inhabited and hold 
cultural, spiritual, and economic significance.

Bakwit: A Binisaya term meaning “evacuate,” 
referring to the forced displacement of 
communities due to militarization, armed conflict, 
or environmental disasters. Among the Lumad, 
bakwit is both a survival strategy and a form of 
resistance.

Bakwit School: A mobile or temporary learning 
space established for displaced Lumad students 
and teachers, often hosted by universities, 
churches, or allied organizations after forced school 
closures.

Climate Justice: A movement and framework 
recognizing that climate change disproportionately 
affects marginalized and Indigenous communities. 
It demands equitable solutions that address 
historical and systemic injustices in environmental 
policies.

Customary Law: Traditional laws and 
governance systems practiced by 
Indigenous communities, often used to 
assert territorial rights and resolve 
disputes.

Datu: A traditional Indigenous leader among various 
Lumad groups in Mindanao, responsible for 
governance, conflict resolution, and cultural 
preservation.

Development Aggression: A term describing large-
scale economic projects—such as mining, logging, 
and agribusiness—that displace Indigenous 
communities and exploit ancestral lands without 
consent.

Extractive Industries: Industries involved in mining, 
logging, and other resource extraction that 
contribute to environmental destruction and 
Indigenous displacement.

HE Room: Home Economics room in Lumad 
schools where traditional tools and cultural projects 
are stored and displayed.

Indigenous Archiving: The practice of documenting 
and safeguarding Indigenous histories, knowledge 
systems, and cultural practices, often prioritizing 
oral traditions, community memory, and land-based 
knowledge over Western archival norms.

Indigenous Peoples’ Rights Act (IPRA) of 1997: A 
Philippine law that recognizes Indigenous land 
rights, self-governance, and cultural integrity, 
though its implementation has been criticized for 
favoring corporate interests.

Liberatory Memory Work: A form of archiving and 
historical preservation that centers the voices and 
struggles of marginalized communities, using 
memory as a tool for resistance, empowerment, 
and decolonization.

Lumad: A collective term for 18 Indigenous 
ethnolinguistic groups in Mindanao who share a 
history of land defense, cultural preservation, and 
struggle against militarization and development 
aggression. The term, derived from Binisaya, means 
“native.”

MCJ: Mindanao Climate Justice Resource Facility, 
an organization involved in climate justice and the 
Lumad School Memory Project.
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Glossary
Militarization: The occupation and deployment of 
military and paramilitary forces in Indigenous and 
civilian areas, often leading to human rights 
violations, forced displacement, and suppression of 
resistance movements.

Neo-colonialism: A continuation of colonial 
exploitation through economic, political, and cultural 
means, where powerful states and corporations 
control resources, land, and policies of formerly 
colonized nations.

Panubaran: A sacred space in Lumad communities 
where spiritual rituals, healing practices, and 
leadership gatherings take place. It is central to 
Lumad spirituality and cultural identity.

Panumduman: A Lumad concept of memory and 
remembrance, which ties individual and collective 
identity to ancestral lands, cultural practices, and 
historical resistance.

Paramilitary Groups: Armed groups often linked to 
the state or private interests, used to intimidate and 
displace Indigenous communities resisting 
development aggression.

Permit to Operate (PTO): A legal document issued 
by the Philippine Department of Education (DepEd), 
allowing a school to operate. Many Lumad schools 
have faced revocation of their PTOs as part of state 
repression efforts.

Salugpongan Schools: A network of community-run 
Indigenous schools in Mindanao, established to 
provide culturally relevant education to Lumad 
children. These schools have been a target of 
militarization and forced closures due to their role in 
Indigenous resistance and land defense.

Save Our Schools Network: A coalition of Lumad 
educators, students, and allies that establish 
mobile refugee schools and advocate for the 
protection of Indigenous education against 
militarization and forced displacement.

Self-Determination: The right of Indigenous 
communities to govern themselves, maintain 
cultural practices, and protect their ancestral 
territories free from external control.

Stockroom: A space in Lumad schools used to 
store important documents, records, and 
educational materials.



2626

References
Alamon, Arnold. 2017. Wars of Extinction: 

Discrimination and the Lumad Struggle in Mindanao. 

Rural Missionaries of the Philippines-Northern 

Mindanao Sub-Region (Rmp-Nmr), Inc.

Alcala, Janet. 2020. “Community Engaged 

Scholarship in Archival Studies: Documenting 

Housing Displacement and Gentrification in a 

Latino Community.” In Community Archives, 

Community Spaces: Heritage, Memory and 

Identity, edited by Jeannette Bastian and Andrew 

Flinn, 149–164. Facet Publishing.

ATSILIRN. 2012. “ATSILIRN - Aboriginal and 

Torres Strait Islander Library and Information 

Resource Network.” Accessed [date]. 

https://atsilirn.aiatsis.gov.au/protocols.php.

Bello, Walden. 2020. “The Subversion of the 

Philippines’ Indigenous People’s Rights Act.” Focus 

on the Global South, October 7, 2020. 

https://focusweb.org/the-subversion-of-the-

philippines- indigenous-peoples-rights-act/.

Beredo, Cheryl. 2013. Import of the Archive: 

U.S. Colonial Rule of the Philippines and the 

Making of American Archival History. Litwin 

Books.

Buangan, Antonio S. 2024. “The Suyoc People 

Who Went to St. Louis 100 Years Ago: The 

Search for My Ancestors.” Philippine Studies: 

Historical and Ethnographic Viewpoints 52 (4): 

474–498.

Buchanan, Rachel. 2007. “Decolonizing the 

Archives: The Work of New Zealand’s Waitangi 

Tribunal.” Public History Review 14. 

https://doi.org/10.5130/phrj.v14i0.399.

Canuday, Jose Jowel. 2009. Bakwit: The Power of 

the Displaced. Ateneo de Manila University Press.

Caswell, Michelle. 2021. Urgent Archives. Routledge.

Christen, Kimberly, and Jane Anderson. 2019. 

“Toward Slow Archives.” Archival Science 19 (2): 

87–116. https://doi.org/10.1007/s10502-019-09307-

x.

Cordillera Peoples Alliance. 2014. “IPRA and NCIP: 

17 Years of IP Rights Violations.” Accessed October 

24, 2014. http://www.cpaphils.org/ipra-and-ncip-17-

years-of-ip-violations.html.

Flavier, Juan, et al. 1995. “The Regional Program 

for the Promotion of Indigenous Knowledge in Asia.” 

In The Cultural Dimension of Development: 

Indigenous Knowledge Systems, edited by Dennis 

Warren et al., 479–487. Intermediate Technology 

Publications.

Vizenor, Gerald. 2009. Native Liberty: Natural 

Reason and Cultural Survivance. University of 

Nebraska Press.

Gilliland, Anne, and Andrew Flinn. n.d. 

“Community Archives: What Are We Really 

Talking About?” Accessed [date]. 

https://www.monash.edu/ 

data/assets/pdf_file/0007/920626/ 

gilliland_flinn_keynote.pdf.

Gonzales, Bing. 2021. “Parent Says Lumad 

Children from Davao Del Norte Rescued in Cebu 

Weren’t Kidnapped.” Minda News, February 25, 

2021. https://mindanews.com/top-stories/ 

2021/02/parent-says-lumad-children-from-

davnor-rescued-in-cebu-werent-kidnapped/.

Gould, Chandre, and Verne Harris. 2014. 

Memory for Justice. Nelson Mandela 

Foundation. Accessed [date]. 

https://www.nelsonmandela.org/uploads/files/ 

MEMORY_FOR_JUSTICE_2014v2.pdf.

Koons, Ryan. n.d. “Dancing Breath: 

Ceremonial Performance Practice, 

Environment, and Personhood in a Muskogee 

Creek Community.” Accessed [date]. 

https://escholarship.org/ 

content/qt2qm3x2bd/qt2qm3x2bd.pdf.

Mbembe, Achille. 2002. “The Power of the 

Archive and Its Limits.” In Refiguring the 

Archive, edited by Caroline Hamilton et al., 19–

26. Springer Science+Business Media 

Dordrecht.

http://www.cpaphils.org/ipra-and-ncip-17-years-of-ip-violations.html
http://www.cpaphils.org/ipra-and-ncip-17-years-of-ip-violations.html
http://www.monash.edu/
http://www.nelsonmandela.org/uploads/files/


27

References
Mojares, Resil. 2013. Isabelo’s Archive. Anvil 

Publishing.

Official Gazette of the Philippines. 1997. 

“Republic Act No. 8371.” Accessed [date]. 

https://

www.officialgazette.gov.ph/1997/10/29/republi

c-act-no-8371/.

Protocols for Native American Archival Materials. 

2007. “Protocols for Native American Archival 

Materials.” Accessed [date]. 

https://www2.nau.edu/libnap-p/protocols.html.

Paluga, Myfel. n.d. “Emplacing Cultural Narratives: 

Exploring Ethnographic Contexts, Notions of Home, 

and Marginalized Communities in Mindanao.” 

Presented at the 45th UGAT Annual Conference.

Punzalan, Ricardo. 2005. “Cultural Diversity and 

Post-Colonial Realities: Challenges of Archival 

Training in the Philippines.” Archives and 

Manuscripts 33 (1): 289–293.

———. 2007. “Archives of the New Possession: 

Spanish Colonial Records and the American 

Creation of a ‘National’ Archives for the 

Philippines.” Archival Science 6 (3–4): 381–392. 

https:// doi.org/10.1007/s10502-007-9040-z.

Ragragio, Andrea Malaya. 2014. “The Bakwit of the 

Talaingod Manobos.” Davao Today, April 5, 2014. 

https://davaotoday.com/todays-views/bakwit-

talaingod-manobos/.

Ragragio, Andrea Malaya, and Myfel Paluga. 2023. 

“Patterns of Panow: Dimensions of Mobility among 

the Pantaron Manobo.” In Plural Entanglements: 

Philippine Studies, edited by Dada Docot et al., 

140–161. Ateneo de Manila University Press.

Rodil, B. R. 1994. The Minoritization of the 

Indigenous Communities of Mindanao and the 

Sulu Archipelago. Alternate Forum for Research in 

Mindanao.

Russell, Lynette. 2005. “Indigenous Knowledge 

and Archives: Accessing Hidden History and 

Understandings.” Australian Academic & 

Research Libraries 36 (2): 161–171. 

https://doi.org/ 

10.1080/00048623.2005.10721256.

Saligumba, John Rizle. 2015. “Haran Is an 

‘Ilihan’ - Manobos.” Davao Today, July 30, 

2015. https://davaotoday.com/human-

rights/haran-is-ilihan-manobos/.

Sheffield, Rebecka. n.d. “Archival Optimism, Or, 

How to Sustain a Community Archives.” In 

Community Archives, Community Spaces: Heritage, 

Memory and Identity, edited by Jeannette Bastian 

and Andrew Flinn, 3–20. Facet Publishing.

Sy, Jose Monfred. 2022. “Till the Land, Defend the 

Land: Reflections on the Critical Place- Based 

Pedagogy of the Alternative Learning Center for 

Agricultural and Livelihood Development, Surigao 

Del Sur.” AlterNative: An International Journal of 

Indigenous Peoples 18 (3). 

https://doi.org/10.1177/11771801221115925.

———. 2022. “It Takes a Movement to Build 

Schools: A Historical and Pedagogical Sketch of 

the Lumad Schools vis-à-vis the Lumad Social 

Movement.” Philippine Studies: Historical and 

Ethnographic Viewpoints 70 (3): 423–464.

Thrope, Kirsten. 2017. “Aboriginal Community 

Archives: A Case Study in Ethical Community 

Research.” In Research in Archival Multiverse, 

edited by Anne Gilliland et al., 900–934. Monash 

University Publishing.

Trouillot, Michel-Rolph. 1995. Silencing the Past: 

Power and the Production of History. Beacon 

Press.

http://www.officialgazette.gov.ph/1997/10/29/republic-act-no-8371/
http://www.officialgazette.gov.ph/1997/10/29/republic-act-no-8371/


2828

References
Villanueva, Cristina. 2016. “The University of the 

Philippines Baguio Cordillera Studies Collection 

Library and UP Baguio Cordillera/Northern Luzon 

Historical Archives in the Dissemination of 

Indigenous Knowledge for Indigenous Peoples: 

The Northern Philippines Experience.” In 

Indigenous Notions of Ownership and Libraries, 

Archives and Museums, edited by Camille Callison 

et al., 286–310. Walter de Gruyter GmbH.

Wareham, Evelyn. 2001. “Our Own Identity, Our 

Own Taonga, Our Own Self Coming Back: 

Indigenous Voices in New Zealand Record-

Keeping.” Archivaria, November 1, 2001, 26–46. 

https://archivaria.ca/index.php/archivaria/article/

view/12813.

Yambao, Clod Marlan Krister, et al. 2022. “‘I Am the 

Land and I Am Their Witness’: Placemaking amid 

Displacement among Lumads in the Philippines.” 

Critical Asian Studies 54 (2): 259–281. 

https://doi.org/10.1080/14672715.2022.2059771.



29

End notes
1. Original text in Binisaya: “Nakadala ko [ug mga 

gamit sa eskwelahan sa police station]. Kadto tong 

mga gamit ra sa Dulyan. Pero wala na sa Nasilaban. 

Pag-abot namo sa Sto. Nino, wala na, buntag na, 

gutom pa gyud kaayo. Nangabasa pa ang mga tao 

[kay ka gaulan tong gabakwit mi] unya nangauga na 

ilang mga lawas. Pa-attendance, pa-attendance pa 

ang mga police unya giingna na mi sa among 

katungod nga mukuha ug attorney… Ingon ko, wala 

na, priso na gyud mi ani.” (Translation: “I brought 

some school materials to the police station, but only 

those from Dulyan. None from Nasilaban. When we 

arrived at Sto. Niño, it was already morning, and we 

were very hungry. The people who got wet from the 

rain [while evacuating] had already dried off. The 

police were calling roll and informing us of our right 

to an attorney… I thought to myself, this is it, we are 

going to be imprisoned.”)

2. Salugpungan ta’tanu igkanugon means “unity of 

people in defense of ancestral land.” The group was 

formed in 1984 when 83 Manobo tribes in Talaingod, 

Davao del Norte united to resist logging operations 

by Alcantara and Sons. In 2003, Salugpungan 

established the first of its 55 Lumad schools.

3. ALCADEV (Alternative Learning Center for 

Agricultural and Livelihood Development) was 

established in 2004 to provide alternative education 

to Lumad youth from various Indigenous groups, 

including Manobo, Higaonon, Banwaon, Talaandig, 

and Mamanwa. In 2014, it was awarded the 5th Most 

Outstanding Literacy Program in the Philippines by 

DepEd LCC.

4. CLANS (Center for Lumad Advocacy, Networking, 

and Services) is a network of 52 Lumad and Moro 

schools operated in SOCCSKSARGEN (South 

Cotabato, Sultan Kudarat, Sarangani, and General 

Santos).

5. The Assumption College of Davao Extension Grade 

School was established in 2002. Its campuses in 

Paquibato and Marilog continue to provide free 

education for Indigenous children.

6. San Luis Lumad Community High School was 

established in 1996 by the Missionaries of the 

Sacred Heart of Jesus. It was founded by Fr. 

Benjamin Escosura Alforque, a former political 

prisoner during Martial Law and a founding member 

of human rights groups SELDA and KARAPATAN.

7. Original text in Filipino: “Tinanong ko siya [Teacher 

L] kung bakit sila nagdala ng sako-sakong libro at 

documents kahit na ang lakas ng ulan noon. Eh sabi 

ko raw dalhin ang mga importante. Akala ko nga eh 

wala sila masyadong dadalhin. Pero oo nga naman, 

importante naman yung mga yun.” (Translation: “I 

asked Teacher L why they brought sacks of books 

and documents despite the heavy rain. She said that 

I told them to bring what was important. At first, I 

thought they wouldn’t bring much, but then I 

realized—they were all important.”)

8. Original text in Binisaya: “Makakita ra man ta ug 

books. Bisag asa ta muadto, makabasa ta sa library, 

musulod ta sa kuan. Pero kadtong uban diha nga 

kuan, kadtong importante gyud [nga dokumento, 

mao to ang kinahanglan makuha.” (Translation: “We 

can find books anywhere. Wherever we go, we can 

read in libraries, enter institutions. But those other 

things, those important documents—those are what 

must be saved.”)

9. Original text in Binisaya: “[Sa pang-adlaw-adlaw] 

naay mga responsable nga mga estudyante nga 

maoy gitahasan sa pagmanage [sa mga libro, 

curriculum ug uban pang gamit sa stockroom.]” 

(Translation: “[Every day] responsible students are 

assigned to manage [the books, curriculum 

materials, and other school supplies in the 

stockroom.]”)

10. Lumad schools usually maintain a central office 

located in the nearest city: Tandag City for 

ALCADEV; Tagum City for the Salugpungan 

schools; and Davao City for the Assumption schools.

11. Original text in Binisaya: [Mangutana ka ngayong] 

naay mga sanggot diha. Nganong gusto nato na 

ipakita sa mga bata? Kani, sa atong pagka-Lumad, 

kani ang naandan nato sa hisgutanang pagpang-

uma. Mao toy ipabilin nato sa ilang panumduman. 

Nga kani, bisag nangahimo namong mga maestra, 

mga abogado, ayaw mog kalimot ug unsa ang imong 

gigikanan.
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