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I examine the processual and dynamic nature, spread, shifts, and transformations of forms of discrimination, subordination and racialization, and how they persist across time dressed in new frames to legitimatize social hierarchies and to justify the maintenance of political-economic inequalities in the southern Andes.  
In this paper, I explore some of my findings in “combis” (minivans) used by people as transportation in a highland Peruvian village.  Combis are used as daily means of transportation to and from the village of Uqhupata and Cuzco.  The combi becomes a mini-society by virtue of the space and time passengers share during an hour or an hour and half together— almost 200 days per year—until they have reached their destination.  In this mini-society multiple events arise in which passengers,—through intertwined linguistic signs (such as spoken Quechua and Spanish, gestures, or silence), body positioning, spatial distribution within the van and the particular situation itself—evade, subvert, transform, or perpetuate hierarchy in face-to-face interactions.
By focusing in face-to-face interactions I move beyond earlier investigations that explain interethnic relationships through the conceptual categories of Runa/Indian, Cholo, Mestizo or Criollo.  Lastly I move beyond descriptions of ethnic differences among Runa/Indian, Cholo, Mestizo or Criollo.  Below I analyze several situations that emerge within a temporal-space shared by passengers in a combi.  In these situations, interactions among passengers claim, contest or perpetuate discriminatory practices, thus questioning the juridical ideal of citizenship.  

A brief brackground
Before I present the case study, I would like to briefly introduce the ways in which interethnic relations have been discussed in the social science literature.  Scholars in the Andes have described how categorical labels such as Indian, cholo, mestizo, criollo work, as well as the representation of race and ethnicity as socially, culturally, and historically situated phenomena.  These studies argue that individuals labeled as Indian, cholo or mestizo move from one category to another, unidirectionally: Indian to Cholo or from Cholo to Mestizo category and finally from Mestizo to Criollo.  That is, they frame ethnicity as a gradient or phenomena that is always “in progress.”  The Indians will become gradually modern by their assimilation to the euro-westernized life of mestizo or criollo and forgetting or throwing away certain practices or moving to the cities.  “Migration” for many scholars (see Cannessa 1999) implies a radical change on the Indian ethnic status.  In other words, an Indian going to the city will become a Cholo (an urbanized Indian), and in the long run will be a Mestizo (72). 

This gradualism in interethnic relationship—shared by many Andean scholars—is pointed out by Mason more than 40 years ago (1966).  Mason asserts that bureaucratic employees, intellectuals, and the elite speech converge on the idea that Indians need to change from their traditional culture to a modern culture in which the outcome will be the mestizaje of the nation, which would form a homogenous nation based within Spanish framework.

The implication is that Indians need to disappear in order to achieve progress because they are “alien to modernity” as the literary critic jean Franco points out (2006).  Those who speak other Peruvian language, other than Spanish have been and they are still stigmatized, and blamed for the unsuccessful or partial modernization of the nation.  This common sense, according to Franco, “derive[s] from a discursive formation that homogenizes and simplifies indigenous identity without regard to the historical sedimentation of discrimination” (177).
What is more, reproducing the idea that Indians will become modern if they become mestizo or criollo conceals the idea that progress can be achieved only by acculturation or assimilation.  That is, “mestizaje” implies whitening or “blanqueamiento” (Safa 2005:311), in which the highest position is assumed to be mestizo or criollo.  “Mestizaje” was and still is, in some Latin American countries, a way to “forge a unified and homogenous national image…and reassert the supremacy of western civilization” (307). 

This idea of the nation as a culturally homogenous entity of one language, one people and one territory is contradictory with the juridical ideal of citizenship that provides theoretical equality under the law to all native-born residents in Peru, regardless of sex, race, ethnicity and language.  Nonetheless there is a widespread sense that those who do not speak the national language (Spanish) such as monolingual Quechua speakers and even those who speak Spanish with different levels of fluency do not have the same social standing as those who do.  Therefore, not every legal citizen is a citizen within the framework of the national ideology. 
Classic notions of citizenship rely on the free exercise of contract (Locke [1823]1966), territorial boundaries, membership and participation (Kofman 1995, Brubaker 1992, Turner 1993).  Although in theory such a definition appears to democratize, its effect is to establish parameters that make discrimination acceptable (Stolcke 1988: 152-54, Wallerstein 2003: 551-52, 673).  This nominally inclusive definition is difficult to deploy when the jure citizenship is challenged by the rhetoric of hierarchy or social standing in everyday social practices in the southern Peruvian Andes, a rhetoric that is ignited by the ideology of “mestizaje” that allegedly dissolves the existence of multiple socio-cultural groups that have their own language by dissolving them into a national “identity.”  
As MacCormack (2006) points out mestizaje understood as merging of culture, races and language cannot explain everything or be the model under which a country can be built as a nation, because “different groups (…) have their own ways of creating and interpreting meaning, ways that remain distinct (23).  That is, for indigenous people different meanings emerge from their daily interactions—regardless of whether these interactions take place in institutions such as schools or health clinics or take place in less informal settings.  They also emerge from their interactions with material things that are accessible to them such as land, other living beings, art, paper forms, books, and so on.
Brief comparative story

In Montgomery, Alabama in the 1950s the bus system was segregated.  Within each bus there was an invisible line separating the back seats from the front.  The back seats were assigned to African-Americans and the front seats to whites.  The invisible line was moved back until there was enough space for the white.  Those who used the bus transportation were individuals who commuted to their jobs as they could not afford a car for their daily use.  No one African-American or white was part of the upper class. 
In Montgomery one afternoon (Dec 1955) Rosa Park refused to give up her bus seat “so that a white man could sit,” defying the system of segregation in public transportation.  A boycott of the Montgomery bus system followed, lasting for 381 days, and ending the historical segregation within the bus transportation and marking the beginning of the Civil Rights Movement for justice and equality. 

In Perú during the 1950s and 1960s, particularly in Cuzco, bus transportation was provided mainly for the city while transportation from Cuzco to countryside villages and viceversa was largely handled by trucks.  In general, most of the passengers traveling to villages were Quechua-speaking people and some Spanish speaking people who traveled in the cabin—next to the driver.  Quechua speaking people traveled always in the back of the truck or on their feet. 
In contrast, nowadays in Cuzco, transportation is provided by combis, buses and trucks.  Combis provide service mainly within and adjacent to urban areas; buses and trucks transport rural dwellers and government agents to the countryside.  Villages located within an hour and a half drive from provincial towns or from the city of Cuzco—like the one I am studying—are sometimes serviced by combis as well.
To travel to the village of Uqhupata passengers count on only two vans.  These vans are old and third hand.  They depart early in the morning and only one of them (routinely) goes back and forth from Cuzco to Uqhupata carrying passengers.  The vans pick up passengers at q’asapata (the lookout) in Uqhupata or on an empty street on the north side of Cuzco.  One van belongs to a villager from Uqhupata, who I will call Machali, and the other belongs to Lusiku who is from Pitumarka.
  Lusiku’s van is scheduled first, which departs before 7:00 a.m. and Machili’s is scheduled last, departing after 7:00 a.m.  They are crowded early in the morning, which provokes confrontations among passengers.
The usual passengers are representatives of public and private institutions in Uqhupata (teachers of kindergarten, elementary and a private high school run by an NGO, health care professionals, and representatives of the municipality)—whose mother tongue is usually Spanish; and villagers and peddlers, whose mother tongue is Quechua.  Passengers who do not reach both scheduled vans may decide to catch a taxi or any available truck on the city outskirts. Those who are government representatives might take a taxi and pay 20.00 soles.  Villagers may wait for any truck
 that will allow them to pay the two soles they can afford.  Two soles is the amount passengers pay for riding the van to reach the village of Uqhupata. 

Getting a seat on a combi
“¡Están ocupados, es para el resto de profesores que recién van a llegar!” 

They [the seats] are reserved for the rest of teachers who soon will arrive!
This is a common statement that one hears at the minivan stop in Cuzco if one wants to travel to Uqhupata and its surrounding areas.  Institutional representatives (e.g., teachers and health care professionals) reserve seats for their colleagues by resorting to their professional status.  They claim all seats on basis of their profession: “profesores”—they have a higher education degree so they should have priority for the available seats in the van even if they have yet not arrived.  Seats are reserved more rarely in Lusiku’s van.  Passengers get in the van regardless of whether they have a college degree.  If there is an available seat they sit.  It does not matter if they have to stand with their heads bent, as the van has a low inside height. 

Both vans, Lusiku’s and Machali’s, are crowded every morning; passengers sit wherever they can, according to the time they arrive.  The first van was boarded mainly by early birds and the second one by slower travelers who come late.  Lusiku’s van, the first, was boarded mostly by villagers, who needed to travel on time to reach home and a few peddlers and representatives who needed to travel on time to comply with their duties.  Machili’s van, the second in departing, was boarded mostly by representatives and a few villagers. 

Villagers and peddlers prefer to board Lusiku’s combi because he does not charge for villagers’ loads while Machali charges 1.50 soles (0.50 dollar) for each bundle.  Thus, those who do not have bundles mostly board Machali’s “combi.”  Once the vans depart, villagers talk among themselves and representatives converse about their business although they sometimes complain about the uncomfortable transportation, the dust, and the crowdedness. 

Disdain and rejection within the combi space
One morning (in July) Lusiku’s van was crammed; villagers were hustling to get into the combi, which departed before the usual time.  Machali’s van door was closed, and was then opened by Machali with alacrity when the representatives began to arrive.  Once the representatives boarded the van, its door was closed.  Meanwhile two villagers arrived and asked facing Machali to open the door.  He faced them and refused to do so.

This was totally unforeseen for the villagers, who begged to board the combi before going back to the sidewalk and waiting.  Machali that day decided to allow his fellow villagers to board the combi.  Villagers boarded it without paying attention to the representatives who were seated there.  Some representatives complained—although the van was not crowded—claiming that they had exclusive use of the transportation service. 

“¡Esta combi es únicamente para los maestros, no es para otros particulares, tampoco para las negocianteras.  No somos animales para ir uno sobre otro!”
This van is only for the teachers. It is not for other strangers or for peddlers. We are not animals to travel like that, one on the top of each other. 

According to the representative, the combi is too crowded by strangers (by villagers, and me) who do not have the right to get in the van since it can be ridden only by “maestros.”  “Maestros” are not only educated people, but they are going to teach villagers’ children and are above other passengers who travel without offering any professional services.  What is more, neither villagers, strangers nor peddlers should ride it because the teachers are not animals.  They are people.  The implication is that the villagers and other passengers might like to travel like animals, or are themselves animals that enjoy traveling squashed and touching each other.  Only animals are prone to be squashed or crushed since they do not have the capacity to feel what it is like to travel crammed.  If villagers and other non-government passengers get into the combi, they are animals, since they do not have the capacity to notice the van’s crowdedness—even though, inside there may be some seats available, which can be occupied by any other passenger.  

In contrast, Lusiku’s van—the first scheduled—is not claimed to be exclusive for government representatives or anyone else.  Passengers get in the van without claiming any priority, on the basis of the time they arrived.  Sometimes, early birds such as villagers occupy the most desirable seats which are those located in the first and second row
 whereas late comers such as some representatives sit silently in the last two seats rows (third and fourth row) and benches.  Sometimes passengers may reserve a seat for a kin or friend, but that is not common. 

Representatives (including municipality agents) do not make overt claims, as happens in Machili’s van.  They may ask the driver to depart as soon as possible when it is past 7:00a.m.: “Ya Lusiku vamos” (Okay Lusiku, let’s depart).  Unlike Machali, Lusiku would not say to villagers that they may not get in the van.  He tries to fit all those who are willing to travel for the fare even if they are crammed like sardines in a can.  Nobody claims an exclusive ridership in this first van; their behavior is more like the typical behavior of passengers in urban transportation.  Passengers get in the van willingly because they want to arrive as fast as they can to their destination.  They travel touching each other’s bodies without any concern, trying to hold their bodies strongly in order to avoid falling over the seated passengers.  

What passengers from the village realized after a number of trips is that Machali had a ‘contrato de palabra’—an oral contract—with representatives (mostly kindergarten and elementary school teachers
): that since representatives had to travel back and forth every workday, they would always have preferred access to transportation Machali in turn would have a guaranteed ridership by transporting teachers and health care professionals. 

Teachers have priority in boarding Machali’s van.  They sit in the rows and benches following an order of seniority.  Health care professionals board it and sit on first-come-first-serve basis without paying attention to seniority.  They ask Machali to open the door van when it is closed, sometimes, he opens it immediately; other times he whispers that he will do so after villagers go away.  Health care professionals have built a level of friendship with teachers with whom they get along well.  Teachers from the private high school, run by the NGO, who have missed the first van, are allowed to board the van if there is a space.  Otherwise they have to catch an express taxi.
 

Once the entitled passengers (teachers and health care professionals, who are representatives of public institutions) and some municipality representatives have boarded the van, Machali occasionally opens the van door to allow villagers to get on.  Although representatives may complain loudly that the minivan is full—even if the van is not crowded—and that villagers should have boarded the earlier van.  Villagers manage to get on—greeting representatives—without further explanation if they do not mind representatives’ rejection and angry comments.  Representatives usually ignore the villagers’ greetings. 

Peasant/“Comunero”: A limited and inferior being

The chances that Machali gives his fellow villagers to get into the van are few.  He is bound by the oral contract to which he himself has agreed in order to make money securely and safely.  He must comply with the contract and he tries to do so even ignoring his fellow villagers’ right to board the van like any other passenger.  His agreement and his frequent warning to villagers that they cannot board the van has made him part of the Spanish-speaking passenger group, perhaps without his even being aware of it.  Siding with the government representatives Machali has created an invisible boundary between him and villagers, he has become the one who decide whether or not villagers can get in his van, while the villagers become subordinated to him, begging to get in the van. 

Despite his siding with representatives, he may not be as respected or considered equal to representatives as he may have assumed.  Representatives sometimes forcefully addressed him as “don Machali” which occurred a couple of times when they realized that I was pulling out my field notes; otherwise they address him with just his name without the honorific, as Machali.  The driver always addresses them by their professional degrees, or with “señora,” or “señorita” to show his respect.  Representatives do not hesitate to address him as “tú”, which signals that he is below them and he is not respected as an equal.    

Representatives may remind the driver of his Quechua background regardless of his being a driver and owner of the van, if they believe that they are not being served according to their demands.  As entitled passengers they sometimes ask the van owner to comply with the oral contract by threatening to get off the van and catch a station wagon, since they will pay the same amount.  The owner surrenders to the pressure and often makes the unwanted villagers leave the van.  It seems that the oral contract has forced Machali into a situation where he is trapped in a vicious circle from which he cannot be released,
 as the following event attests. 

One day all representatives except one were aboard Machali’s van.  He started to drive slowly away, but suddenly, one of the representatives (R1) turned to her right and confronted him by staring daggers and raising her voice. 

R1: ¡Oye! ¡Machali te he dicho, hace rato todavía, que la profesora  ha llamado para que le esperes! ¡Lo que pasa es que te haces el que no escucha!
R1: Hey! A while ago I told you that the teacher phoned to ask that you wait for her! What happens is that you pretend not to hear! 

This is a hard assertion. “¡Oye!” is a word used to address somebody with dislike and disgust. This word is linked to a sentence with the intent to scold the driver as if he were a child for not paying attention to the profesora’s phone call.  It is the profesora’s call, not just anyone’s call. The driver should be more attentive and wait for the teacher because she is a professional and part of the oral contract and above him in social status.  The driver (Ma) stopped the car and without saying anything, got out of the van and walked toward the van door to wait for the missing passenger.  The R1 passenger turned left towards the van door and with glaring eyes said:

R1: “¡Qué gracioso éste malcriado! ¡Ya se pasó de la confianza! ¡Qué se cree! Al fin, pobre campesino, comunero tenía que ser, qué chinchoso de miércoles.  Mira pues, éste campesino para la gracia que tiene. ¡Se dan cuenta!” 
R1: How bad-mannered is this fool! He has taken liberties beyond the confidence we have given him! Who does he think he is! After all/anyway, poor shabby peasant, commoner he would have to be! What a coarse sh…! Look at this peasant who irritates us foolishly.  Can you believe it?! 

The R1passenger was angry because her authority was contested.  What is more, Machali ignored her.  Therefore, she—to keep the upper hand—asserted that although Machali has a van and knows how to drive, he is in the end just one more poor peasant whose inner being has not changed—he still is an “Indian” who behaves disrespectfully by not obeying R1’s instructions. The use of the words “ peasant” and “comunero” defines the villager as a piece-of-shit-Indian, ill-mannered, incapable of thinking without remedy—no matter how he ascends economically or what other skills he learns—he will be always an Indian, an inferior being in relation to her and her colleagues’ humanity as a “comunero” (an Indian) will not be able to learn proper human behavior, the basic civility and civilized manners that could be displayed by acquiescing  in passenger R1’s instructions (for a view on how categories emerge during interactions see Stokoe 2008: 139-157),. 

The racialization of the Quechua-speaking driver through the use of the words “campesino” and “comunero” as surrogates for “Indian”—a word that has had longstanding pejorative connotations—is part of a long historical practice in the Andes, bound up with an equally long history of dispossessing Quechua-speaking people from their lands and their right to govern themselves, of justifying their indentured servitude within the hacienda (see Lyons 2006), of profiting from their labor, and of claiming a super-ordinate position within Peruvian society. What is more, comunero is the word that Quechua-speaking people use to identify themselves in legalistic terms to pursue their efforts to obtain some assistance from the state.  However, the term is racialized to undermine Machali’s status as a human being, as part of the Peruvian citizenry, and by the same token it is used to undermine the status of all villagers who speak Quechua.  That is, this kind of racialization, even when it involves just two people (with a ratified audience of bus passengers), has broader socio-economic and political consequences, shown vividly in President Garcia’s article, “El perro del hortelano” (The dog in the manger, 2007), in which he asserts that indigenous people are lazy and ignorant, and do not know how to take advantage of their resources.
 
In this interaction Machali subverted his submissive position as a villager by ignoring the teacher—regardless of passenger R1’s claim and her framing of the situation.  What is more, he removed himself from the sight of passenger R1, responding to R1’s command silently and practically.  The driver successfully avoided being framed as social subject of domination.  But still he cannot transform the discursive realm in which he is re-framed as an object treated as an inferior under the category of peasant and comunero.  The representative further infused these terms with racial undertones by suggesting that they have limited capabilities, in a real sense less than human.

While this interaction happened, other representatives were silent and showed their support of passenger R1’s command.  None of them uttered a word; they looked at the driver as he positioned himself by his van’s door.  The driver, despite having an oral contract to facilitate government representatives’ transportation, was expected to be subordinate to them. When he challenged that assumption, he was lambasted for allegedly having an essential attribute—lack of intelligence—that cannot change.
  He was cast out as not equal to a representative’s social standing and was made aware that he should recognize the representatives’ super-ordinate position. 

Machali, to respect the representatives’ ridership rights may humiliate his fellow villagers by not allowing them to get in his van—a sign of his higher economic status in relation to his fellow villagers; but he will be humiliated by those he is expected to respect, by being reminded that in the end, he is a limited peasant, just like his fellow villagers.  Machali may position himself as different from his fellow villagers by deciding that only representatives may ride his van, but representatives remind him that he is still another villager, which is a fractal form of displaying hierarchical relations.  That is, Machali located himself in a higher position in relation to his fellow villagers by his economic success, creating an opposition between those who own a van and those who do not.  This opposition disappears under the eyes of the representatives for whom Machali and his fellows are peasants without civilized manners in opposition to an unmarked and tacit category: “professionals” represented by teachers. 

This kind of downgrading interaction does not happen in Lusiku’s van, as he has not granted anybody exclusive ridership rights.  As described in the preceding section, passengers board the van on a first-come first-served basis.  Like Machali, he is addressed by only his name by representatives, while his acquaintances address him with his nickname and some villagers address him as “wiraqucha Lusiku.”  Wiraqucha is an honorific and may express the gratitude of the villagers are grateful for providing the combi transportation.  It may also imply a kind of subordination to him as owner of the vehicle, as the villagers’ transportation depends on Lusiku.  

The contestation above is not a unique case in a society that casts Quechua-speaking villagers as inferior beings.  In what follows I analyze in detail how villagers either contest or submit to their interlocutors’ demands in face-to-face interactions within the van space.

Keeping boundaries

Crouching and Staring

Passengers who are villagers (V2, V3…) are usually the last to board Machali’s van. They try to stand during the trip, without speaking, but in several cases they undergo an openly spoken rejection from the representatives.  The representatives complain if any villager stands too close to them.  On one of the trips a male representative (R2) angrily faced two female passengers who stood close to the back of his seat, a seat on which he was seated with his colleague, 

R2: Ama ñit’imuwaychu yaw. Imayraykutaq mana ñawpaq kaq karupichu ripurankichisri? Kay combiqa profesorkunaq karrunmi, incomodawashanki.

V2: Manan aypamunichu pruphisur chayraykun kayllamanña siqaramuni, tiyarukusaqya chhaynaqa.
R2: Hey! Do not crush me.  Why don’t you go on the first car?  This combi is the teachers’ car. You are making me uncomfortable. 

V2: I could not get to [the first car], teacher, that is the reason why I decided to board this one. Since you are not comfortable I will sit [on the van floor].


The phrase ñit’i-mu-way-chu implies that the addressee is crushing the speaker’s body to a point at which he cannot hold the addressee’s weight any more.  The phrase is accompanied by yaw which is an address used among contemporary kin or intimate friends within Quechua framework.  R2’s yaw signals that the villager being addressed is like a minor who does not deserve to be respected as a person, which is shown by the next scolding utterance.  V2 is scolded like a child.  The other representatives were silent—they usually side with their colleagues or with those they consider their peers—but R2 was not really being crushed.  The female passenger grasped the seat back to stand straight and was careful not to touch R2. 


What the male Spanish-speaking passenger
 means—by complaining about being touched—is that he did not want to feel her respiration or to be touched even casually by a passenger who is a villager, that is a Quechua speaking person.  This is shown by the combination of the last utterance: a Spanish word “incomoda” plus the Quechua suffixes wa-sha-nki, and R2’s shoulder movement forward from the seat back, as well as the frown visible on his forehead when he started to complain.  R2 was attempting to re-establish a boundary between the representatives and the villagers after the expected boundaries—drawn between those who are entitled to occupy the van and those who do not—were shattered by the fact that the villagers boarded the van.  A boundary must be kept to maintain the status differential between representatives and villagers.  Representatives, when among themselves, that is, among equals, touch each other and have close physical contact.

The representative’s claim to “social space”
—and maintaining an invisible boundary—is accepted immediately by the woman who, facing R2, not only recognized the professional status of the representative by uttering “profesor,” but she also makes her presence legitimate to him by apologizing: Manan aypamunichi… chayraykun kayllamanña siqaramuni.  Her apology is followed by removing her hands from the seat back and sitting on the van floor, as if it was her own “fault” that she missed the first van and boarded the representatives’ van. V2’s last utterance tiyarukusaqya chhaynaqa implies that she wanted to appease the situation, and by the same token, to please R2 in order to avoid the potential conflict that she may not be willing to confront. 

The van has become a medium to create a boundary between the representatives who take it and the villagers who do not do so.  The Quechua-speaking woman erased this boundary—without being aware of it—making villagers and representatives share the same temporal-space. However, the woman villager complied with R2’s unsettling claim, helping him to draw another boundary (for insights about the concept of boundaries see Abbott 1995).  Both the woman and her companion sat on the floor.  This act of sitting creates a spatial disposition in which the women’s bodies are situated below the Spanish-speaking passengers’ bodies sitting on the seats. This relational spatial disposition and body positioning re-creates a hierarchical boundary between villagers and representatives in which the latter is located spatially in a higher position in relation to the former. 


The women’s concession, however, is not enough for R2 passenger, who was irritated by V2’s verbal response.  He would have preferred the woman sit on the van floor without addressing him, acquiescing silently, following the unspoken rule that Spanish-speaking passengers command explicitly and Quechua-speaking passengers agree, by silently doing what is requested of them, at most nodding their head, uttering ‘ya,’ or a short phrase like “ya señora.”  Villagers do not have the right to address a Spanish-speaking passenger on the same floor as if they were at the same social level.  Even though V2 and another woman complied with R2’s demand by eventually sitting on the floor, their behavior did not follow the expected norms.  The exasperated male passenger used his last resource; he glared with hostility at the villagers, while his companion R3 supported him by also staring at the women and saying bitterly:           

R3: “Estas mujeres esperan el carro de los profesores sabiendo que es de los profesores, encima con tremendos bultos, se pasan éstas”
R3: These [problematic] women wait for the teachers’ van when they know it is the teachers’ one. On top of that they [carry] large loads. They have gone too far.
The speech by R3 recruited the silent support of the other representatives.  Both villagers replied with a surprised stare
 at the representatives, and one of them (V3) addressed R3 by pointing out that 
V3: Manan señora tupayamuykichu, muquy patallapin tiyashani. 


V3: I have not touched you, “senora.”  I am sitting on my knees [facing R3].

Something unthinkable was happening. R2 and R3 were shocked.  The lower standing—inferior—women were defiant in their gaze and defiant in answering the representatives as equals.  Moreover, V3 addressed R3 on the same footing when she said that R3’s statement was unfair, since she did not touch her.  Her behavior did not violate the invisible boundary.  Moreover, in the middle of her Quechua utterance V3 used the Spanish address form “señora” which conceded superior status to R3.  “Señora” signals respect and social status, at the same time reminds the addressee that she would have to respect the speaker or keep silent if she wants to be respected as such.  

After all, they had submitted to the expected hierarchy by assuming a squatting position without even touching the seat back.  V3 conceded being reduced to a lower spatial disposition, but she was not willing to accept any further claims and much less one that undermines her social being—as the language of R3 tacitly suggested.  In this context the previous word uttered by R3 “éstas” is used for animals or for objects that do not possess the capacity for thought. “Estas” is interwoven with “mujeres,” which groups the Quechua-speaking passengers as a bunch of female objects.  “Estas mujeres” it does not acknowledge her interlocutors as individuals.  The utterance is a refusal to address V3 as a person worthy of being spoken to. Among Spanish-speaking strangers “señora” would have been the only way to address a woman on urban transportation. 

Likewise, to say “se pasan” is to criticize the women’s conduct—because they replied verbally as if they were in the same footing as the representatives by boarding the van.  Moreover, “éstas” and “se pasan” refer to a third person—in the linguist Émil Benveniste’s (1971) formulation, an “unperson” that refuses to ratify the women’s status as interlocutors. 


Faced with the women’s unexpected utterances, R2 and R3 passengers quickly lowered their gaze to the women’s entire being, glaring daggers at them from head to toe (for a similar example of glaring while riding see Lemon 2000: 31).  The women could not stand the staring and re-directed their gaze toward the window and finally gazed at the floor.  In the end, even though the women contested the representatives’ claims, they were silenced by the stares of the latter.  The women sat with their eyes directed towards the van floor until they have reached their village.   


Among Spanish-speaking strangers, individuals rarely stare at each other.  Strangers traveling on any combi or bus to rural areas do not stare each other.  They sit or stand silently, concentrating on their own thoughts and shout “baja” (get off) when they have reached their destination.  Staring happens only when they want to undermine or criticize somebody’s position, for example to place a fellow passenger in a lower standing because their forms of dress, speech, or any other visible markers do not match their idea of a city dweller.  This happens occasionally but there is no guarantee that other passengers would back any claim of super-ordinate position. 

Speaking Spanish does not help, either

Even speaking Spanish as a second language would not affect the kind of interaction describe above. The villagers will still be rejected as unsuitable to board the van, much less to share a seat with a representative.  For example, a villager (V4) boarded the van with two kindergarten teachers.  The villager positioned herself in the aisle next to the second row of seats and grasped the seat back to stand.  The male passenger (R4) seated there frowned and with another representative stared at the woman for a few seconds and looked at each other with surprise.  The villager (around 55 years old) did not mind being looked at angrily and kept grasping the seat back.  She could not stand upright very long and reclined on the right shoulder of R4 passenger.  The R4 passenger who was reading his newspaper was offended. He lifted his head, turned right and glared at the woman penetratingly from head to toe and raising his voice said:

R4: “¡Por favor párese bien! ¡Estás aplastando mi hombro!”

V4: “Disculpe señor me están empujando, es que no hay otro carro para Uqhupata, tengo urgencia por eso nomas estoy yendo”.

R4: Please, stand straight! You are crushing my shoulders

V4:  My apologies sir, I am being pushed.  There is no any other car that goes to Uqhupata.  I am going because I have an emergency. 


The phrase “[p]or favor” followed by “párese bien” signals a call to V4 to pay attention to her way of handling her body and to be conscious of R4 passenger’s body space and comfort.  The R4’s complaint is followed by V4’s apologies: “disculpe señor,” and an explanation about boarding the van.  “Disculpe señor” is a phrase that addresses R4 as “usted” (‘you, formal’), a stranger like any other passenger including V4.  V4’s utterance was not considered appropriate by R4.  R4 could not believe what he was hearing, frowned, sneered (lifting his lips to the right), and turned left toward his companion ignoring the woman.  He was not expecting an answer at all, much less in Spanish.  According to the unspoken rules, his directive should have been followed by a silent movement of the woman’s hand from the seat back.  She should not have addressed him on the same footing, even in Spanish.  The woman defied the male’s directive and complaint by addressing him in Spanish, apologizing, and pointing out that she had no other alternatives. 

At the same time, she kept grasping the seat back and gazed at R4 silently without uttering anything further.  The Spanish-speaking passenger’s intent to draw a boundary between him and the woman was unsuccessful up to a point.  Although R4 ignored the woman and showed his contempt and rejection, he did not succeed in obtaining the woman’s acquiescence to the unspoken rules surrounding the van.  Thus, for the time being, the woman had broken the invisible boundary by touching R4.  However, she still had to endure R4’s contempt. 

Framing some passengers as…

Obstinate: Being there

One day, two Quechua-speaking women boarded Machili’s van to reach Uqhupata.  One of the women grasped the back of the seat in the second row where representatives were seated.  They stared at her with hostility and one of them yelled, 

R5: Allinta sayay duñita ñit’imuwashanki! “¡Por qué no van en vuestro carro! Esta gente no hace caso, nos incomodan”.

V6: Mana mamitay tupayamuykichu sayakullashanin, manaya huq karu kanchu lluypis wihakuytaqa munanchismi riki?

R5: You are crushing me, stand properly! Why you don’t travel in your assigned car.  These nasty people do not obey, they are making us uncomfortable. 

V6: Mamita I am not touching you, I am only standing.  There is no other car.  We all want to travel, right? 

The word “duñita” from Spanish “doña” addresses V6 as a child. “[D]uñita” is woven to nit’imuwashanki which R5 uses to make the claim they are being crushed even though nobody even touched her.  The Quechua phrase is followed by a Spanish sentence that claims that both women should have gone in “their” van, Lusiki’s van. R5’s last utterance: “no hace caso, nos incomodan” portrays passenger V6 and her companion as stubborn and obnoxious, as women  who like to make a nuisance, as troublemakers.  R5 is exasperated, showing that she believes she belongs to a separate and superior realm, but also that villagers do not obey directives properly. 

  
V6 addressed R5 as mamita-y (my loved mother) to show her respect and to acknowledge R5’s superior social standing.  She, at the same time, pointed out that she did not touch R5: Mana tupa-ya-mu-yki-chu, which means that V6 had not even touched and much less crushed her.  Standing near R5— saya-ku-sha-lla-ni-n—should not bother or cause any trouble to anybody, implying that R5’s claims are out of place.  V6’s closing statement lluypis wihakuyta munanchismi riki? makes the point that everyone on the van wants to travel.  People travel out of necessity, they do not travel to cause trouble or to be harassed others.


In view of this response R5 frowned and turned left toward her companion; both of them looked at each other and frowned in disapproval of the woman’s behavior.  V6 claimed herself to be at the same social standing while she addressed R5, discrediting her claims of being bothered.  The woman looked briefly at the representatives, resting her gaze on the window and uttered nothing further; likewise, her companion did not utter a word, covering her forehead, and most of her eyes with her hat.  She was not willing to deal with the representative or back V6’s statements.  When the van reached Uqhupata both women got off quickly on the main road, paying 2.00 soles each to the driver.  They walked as fast as they could and disappeared from view.

Unruly: Touching

As I have shown, Quechua-speaking passengers are framed as having an obstinate attitude and as being difficult to control when they do not obey Spanish-speaking passengers’ demands.  Labeling villagers as obstinate appears to be linked to the issue of being touched. Representatives must not be touched in order to maintain an invisible boundary between them and the villagers.  If they are touched, the boundary may disappear and the status claim by representatives will be in jeopardy. 

The possibility of being touched arises when anyone of a Spanish background finds themselves on any kind of transportation commuting to work.  It also arises at the soccer stadium, movie theaters, or musical performance venues, when they enter or exit.  Beyond these situations touching would happen among kin or among intimate friends.  In contrast, touch among Quechua-speaking villagers happens within their households and far from public eyes. Touching in public is considered inappropriate and immoral; even husbands and wives do not usually touch each other in public.  If some touching happens, it may be in situations that are not under their control. 

To be touched is synonymous with losing higher social status for representatives in relation to villagers.  If villagers board the van, they are policed by representatives who do not want to be touched by them.  Hence, they are commanded to stand straight and not to touch representatives.  When representatives feel that villagers are too close to their bodies they show their repulsion by yelling and staring at them.  For instance, a female representative was bothered by the nearness of a Quechua-speaking passenger who was grasping her seat back to be able to stand.  She lifted her torso from her seated position and turned to her right side to face the villager and, staring, raised her voice to say, 

R6: “Ay doñita me estas tocando. ¡Párese bien! Sabes muy bien que ya no hay campo, para qué ya subes. Nos estás incomodando, debiste de ir en el primer carro que es de los pasajeros. A la última hora esperan la combi de los profesores. ¡¡Párese bien por favor!!”
V7: Karru sayaqtinmi siñurita siqamuyku manan waktaykutachu. Amaya chhaynaqa kaychu, kumuranaykusunya mama [facing R6].
R6: Little woman you are touching me.  Stand straight! You know there is no space left; you shouldn’t have boarded [the van].  You are making us uncomfortable.  You should have gone in the first van because it is for passengers.  You came late and wait for the teachers’ van.  Please, stand properly! 

V7: Ms., we boarded the van because it stopped. We are not joking.  Do not be like that.  Mama, we will accommodate ourselves. 

The twofold utterance “párese bien” in a command form—the phrase “por favor” that follows the utterance the second time shows the representatives’ exasperation and irritation—which is linked to an evaluation of boarding the van as a stubborn attitude belonging to a child who is misbehaving which is hint by ‘sabes’ and ‘debiste’.  These two words address V7 as “tú” (Levinson 1987), marking the receiver as having a lower status with respect to the speaker. Spanish-speaking passengers do not address an unknown person with “tú”—unless they have identified their addressee as being of lower status—if they do so they face the risk of losing face and, shaming themselves.
  However, for them to address Quechua speaking passengers as “tú” (marking villagers as subordinate) to command them is accurate.  This is connected to an ideology that those who speak Quechua as a first language are subjects to be educated to behave appropriately within a Spanish framework. 

‘Sabes’ and ‘debiste’ are also connected to Quechua-speaking passengers’ duty to board the first van to show their respect for representatives’ space, and to maintain the boundary established through the use of the van.  In addition, these two words indicate that those villagers who do not comply with the representatives’ distribution of the van use are not obedient.  That is, Quechua-speaking passengers get in the van when they are not entitled to do so, which breaks the fragile boundary.  Villagers are asked by representatives to behave according to their status: as ‘minors’ who have to show their respect by not leaning on other passengers or holding the seat back and not touching representatives. 

Spanish-speaking passengers attempt to maintain a spatial and temporal distance between themselves and the Quechua-speaking villagers.  Woven through it is a distinction between irrational behavior and rational behavior—highlighted by “sabes muy bien que ya no hay campo, para que ya subes”— and a dichotomy between educated and uneducated—highlighted by “esperan la combi de los profesores.”  What is more, in order to maintain the hierarchical boundary of the representatives, they must not be touched.  This hierarchy is supported by other representatives’ silence—as demonstrated by the phrase “me estás tocando.”  The word “incomodando” is uttered by almost all representatives when they address villagers—the villagers provoke inconvenience and discomfort on other passengers such those with Spanish language background.  Not only do the Spanish-speakers find themselves in an “awkward” situation, but they are obsessed with maintaining a super-ordinate position, which is revealed by their terror of being touched. 

Passenger V7’s response to the representative however is more daunting to R6 passenger because the representatives might not be able to untangle the implications or subtle meanings of the statements made in Quechua.  The woman (who is more less 60 years old) had grasped the back of the seat with her two hands where the representative was sitting.  When confronted by R6, she—immediately withdrew one of her hands and tried to stand straight.  She turned her face right towards R6 and without raising her voice argued that the van had stopped and they boarded the van just like any other passenger would have done.  Villagers do not board the van because they find pleasure in making representatives feel uncomfortable.  This is signaled by the phrase: siqamuyku…manan waqtaykutachu. Siqa-mu-yku and waqta-yku-ta-chu are uttered in plural which is marked by the suffix/yku/ implying that they boarded the van because they had to travel.  This is highlighted by the statement manan waqtaykutachu. 


The suffix /yku/ denotes not only the inclusion of other passengers like the speaker riding the van, but also it connotes the rights that Quechua-speaking passengers have to ride the van as far as the van is willing to pick them up, as signaled by karru saya-qti-n-mi.  In the word saya-qti-n-mi the suffix /mi/ denotes the speaker’s certainty and, at the same time, it colors her utterance with a sense of truth.  This statement imparts a sense of morality to her comments.  She is not doing anything wrong; instead, she is doing the right thing.  Of course, the van’s driver does not care who rides the van, he cares about making money. 

After the woman’s assertion that she was behaving morally, according to the situation, she suggested that it is R6 that should not behave as she was doing, as demonstrated by the statement [a]ma-ya chhayna-qa kay-chu (don’t be like that).  Ama-ya is a word composed by the root ama and the suffix /ya/.  The suffix /ya/ plus the suffix /qa/ in this sentence weakens the imperative form used and transforms it into a polite form, keeping the core content.  That is, V7 asserts that her and her fellow villagers’ behavior is morally correct and at the same time, she switched her last two sentences to a polite form to signal respect.  Finally, she utters kumuranaykusunya mama in the end to make it obvious that she truly wants to avoid any confrontation.  Having said what she wanted to say, she rests her gaze on the front window. 

Moreover, the woman has also used two key words to subvert the relationships I am describing. R6 was addressed as ‘siñurita’ to let her know that she was recognized as a distinct person and perhaps a socially superior one at that—socially superior in terms of culture or power—who, at the same time, also needs to comply with the social conventions of her status.  A “siñurita” should behave as such.  She should be nice and avoid yelling or being harsh to others.  The closing word mama shows complete respect.  It identifies the addressee
 as having higher status and that she in turn has to show her superior status by taking care of her subordinates if she wants to maintain her superordinate position.  R6, though was upset by V7’s response, respectful as it was. 

It was clear that V7 woman’s attitude was perceived as subversive because her words and gestures incited a quick response from R6 who turned right to face the woman again and glared at her.  After that she turned to her left to gossip with her colleague, asserting that  

R6: “¡Ay, estás mujercitas son unas boconas, la boca que tienen!”

R6: These little women, they are vociferous people/ shouting their head off. They have such big mouths!

V7 answered R6 without hesitation on the same footing, without removing her hand from the back of the seat, briefly dissolving the thin boundary between the villagers and the Spanish-speaking passenger and threatening the hierarchical status of the latter.  R6 gestured to show her contempt and disdain toward V7 and ignored her.  She turned to her colleague sitting next to her and recreated the thin boundary while forcefully discrediting V7’s response.  She re-asserted that the villagers misbehaved in the very act of addressing their fellow passengers’ claims.  The word ‘boconas’ (plural) refers to all the female Quechua-speaking passengers.  It suggests that not only V7 but all female villagers do not know how to behave properly because instead of keeping silent and showing respect and obedience, they answer back to their superior’s commands. Finally V7 is not being taken into account as an individual person, but referred to as if she is part of a mass of females.  The gestural disdain of R6 shows that V7 is not worth responding to directly.  This has the effect of not giving V7 any opportunity for further action.  With these gestures the woman is discounted and made insignificant. 
The importance of gestures
In the above interactions, gestures (for example, gaze, facial expressions, postures, and movements of the torso and shoulders) and body positioning are crucial components of participants’ utterances—whether in Quechua or in Spanish—to convey passengers’ disdain, contempt, compliance or contention. Sometimes, gestures
 alone communicate passengers’ contempt as in the case of R4.  As Haviland (2004, also 2000) points out gestures are signs, having indexical properties, used to communicate individuals’ feelings effectively.  They are also interwoven with words
 to show complementary meaningfulness (219) creating hierarchical social positionings among the passengers on Uqhupata combi transportation between Uqhupata and Cusco.  Gesture and positioning provide insights as to how in cross-cultural interaction—in which gestures are not necessarily shared conventions—passengers convey their dominant or submissive behavior artfully while they find themselves sharing the same space for almost an hour and a half.

For instance, villagers, most of the time, face the repulsion of representatives if they board the teachers’ (Machali’s) van.  In this van, if villagers do not manage to stand straight by grasping the handrail and without touching the seat backs, they will be reprimanded to behave properly.  They are always being compelled to behave according to the directives and claims of representatives.  Representatives want to make sure that they are in control of their higher position vis-à-vis the villagers and the van space.  Grasping the seat back, for example, turns into a gesture perceived as obstinate and unruly behavior on the part of villagers.
Some preliminary conclusions

As I have laid out, the examples shown that interactions among passengers, i.e., between villagers and representatives within the van are colored by racialization and discriminatory attitudes.  Representatives discriminate against villagers, claiming a super-ordinate position, while villagers contest or acquiesce such discrimination.  Lastly, both villagers and representatives perpetuate hierarchical relations through spoken Quechua and Spanish, gestures, silence, body positioning, and the particular situation itself.  Thus, despite the juridical ideal that all Peruvians are citizens with equal rights, the ideal is shattered in everyday face-to-face interaction when Quechua-speaking villagers are stereotyped as inferior beings or less humans in relation to those who speak Spanish.  The stereotype of villagers as inferiors beings in relation to other Peruvians such those with Spanish language background is an image that pervades everyday social interaction.  Such as a negative stereotype, I posit, colors state’s policies that seek to benefit those whose language background is Quechua and it contributes to maintain socio-economic and political inequalities in Peruvian society, and in the Andean countries where Quechua-speaking people dwell.  
� Margarita Huayhua is a Presidential fellow at Rutgers University.


� It is a district in the province of “Canchis” (Cuzco).


� Trucks that go to Paruru province pass by Uqhupata village. They carry people or supplies although sometimes they are empty.


� These seats are preferred because passengers feel less bumped when the van bumps along the road.  


� It seems that the villager needed the help of the elementary school principal to submit all the paper work necessary to obtain an insurance card and a driver’s license. Thus, he feels obligated to the teachers.


� These teachers work for an NGO that manage the school through a bilateral contract with the Ministry of Education. They commute on a weekly basis and their monthly income is a little higher than elementary teachers. These two characteristics seem like a challenge to the regular elementary teachers and generate envy. Regular elementary teachers seem to have a lack of commitment to their students. 


� His children attend the elementary school and he may need some health care or medical referral in the future for family members or himself. 


� Garcia’s argument was done to facilitate his desires to plunder indigenous people’s lands in order to make the people disappear. This way of justifying the assault of indigenous lands goes far back.  During the colonial or earlier republican time the “rightful” owners of native lands and resources came about through marriage or legalistic means (for insights see Burns 1999). 


� Racial slurs also occur in the example of Korean transportation. For details see  � HYPERLINK "http://www.nytimes.com/2009/11/02/world/asia/02race.html?scp=42&sq=&st=nyt" �http://www.nytimes.com/2009/11/02/world/asia/02race.html?scp=42&sq=&st=nyt� (accessed November 1, 2009)


� Many representatives speak Quechua as a second language. They have learned it like any other provincial town elite to communicate with rural dwellers (for details see chapter 1). 


� In the context of van transportation it may almost be unrealistic since everybody that travels in a van knows that there is not enough space to maintain any personal space. Personal space in Peru is hierarchical and depends on who the interactants are and how they display themselves within a particular situation. 


� Staring is unusual among Quechua-speaking villagers. It may happen when something unusual happens such as a car accident, the fall of an animal in a precipice, or when someone wants to identify someone who is at distance. If somebody stares at someone else would be interpreted as a kind of disrespect and interference into somebody’s private business as occurred when Hisaku’s neighbor was staring at her front yard. Hasiku grumbled and said imatan qhawakamun?   


� See for example a case of resistance to being subordinated between sellers and clients in the context of France at � HYPERLINK "http://news.bbc.co.uk/2/hi/programmes/from_our_own_correspondent/8500246.stm" �http://news.bbc.co.uk/2/hi/programmes/from_our_own_correspondent/8500246.stm� (accessed February15, 2010).


� In France sellers use class-leveling ways to address each other, see details at � HYPERLINK "http://news.bbc.co.uk/2/hi/programmes/from_our_own_correspondent/8500246.stm" �http://news.bbc.co.uk/2/hi/programmes/from_our_own_correspondent/8500246.stm� (accessed February 15, 2010)


� On how facial gestures (e.g., smiles and frowns) influence mood see � HYPERLINK "http://opinionator.blogs.nytimes.com/2009/10/27/a-language-of-smiles/?hp" �http://opinionator.blogs.nytimes.com/2009/10/27/a-language-of-smiles/?hp� (accessed October 27, 2009)


� According to Haviland (2000:15) “word and gesture conjointly index the spatio-temporal context of the speech event.”
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