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ABSTRACT 

This dissertation is aimed at analyzing how contemporary Indigenous urban youth 

construct their identities and share them through cyberspace. In particular, this study 

takes an ethnographic approach in studying the ways in which the contemporary urban 

Aymara youth hip hoppers and bloggers are creating their identities and are producing 

discourses in texts and lyrics to contest racist and colonial discourses. The study 

concentrates on the connections between identities and the diverse linguistic communities 

of the youth participants (Blommaert, 2010). The study is situated in Bolivia, which is 

currently engaged in a cultural and political revolution supported by Indigenous 

movements. In this setting the data comes from youth language activism and from the 

Bolivian structural context. Theoretically, this dissertation is framed by a multi-

perspective conceptual framework based on subaltern studies, coloniality of power, 

coloniality of knowledge, interculturality and decolonial theory. Methodologically, the 

analysis is based on critical discourse analysis, particularly multimodal analysis.  

This dissertation argues that the health of Indigenous languages is interconnected 

with the health of the self-esteem of Indigenous people. The loyalty of Indigenous youth 

to their languages serves as a thermometer to measure how much an Indigenous language 

is alive and what is the status of Indigenous people in the country. Aymara young people 

illustrate the possibility of preserving Indigenous identities, language, and knowledge 

while maximizing the benefits of urban society. Moreover, Aymara youth from rural and 

urban areas have common cultural roots and can enrich their own culture with different 

contributions and skills. This implies a challenge for academia to go beyond the colonial 

ideology that has essentialized the rural origin of Indigenous identities. Additionally, this 
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dissertation provides information about the relation of youth to the power of oral 

tradition, language policies, and the use of technology. 
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CHAPTER 1.  INTRODUCTION 

Indigenous youth are survivors, not victims. 
UN, 2013 

 

The Aymara language is in Cyberspace! And Aymara young people write it! 

When I read the news Jóvenes Aymaras defienden su idioma en redes de Internet 

(Aymara young people defend their language on websites) I was very amazed to see my 

language written and used in cyberspace1. In addition, I was more surprised when I saw 

young Aymarans faces standing up for their culture and language. During recent years I 

have encountered many Aymara youth hip hoppers and bloggers on the web. These youth 

are using Indigenous languages publicly and showing their identities in different places. 

These actions go beyond my own Indigenous experiences about our languages and 

identities. My generation, as Aymara youth in urban places, was ashamed about being 

Indian or showing Indigenous roots. Regarding language, we knew we had to use 

Aymara at home or in rural communities and Spanish in the city.  

Many times our parents made choices about clothing or last names that went 

against our own cultural markers. For example, one Aymara woman said “me sentía muy 

marcada por mi situación campesina, y una noche mi madre me cortó las trenzas para que 

vaya al colegio urbano” (I was strongly marked by my peasant position, and one night my 

mother cut my braids to send me to urban school) (Salazar et al., 2012, p.59). Some 

contemporary authorities changed their Aymara last names when they were young due to 

discrimination. The last name “Quispe” was transformed to “Quisbert” or “Quiroz.” 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
1 Glossary of Aymara words is in Appendix B. 
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Another like “Ch’uqi (potatoes)” became “Choque” and so on. One vice minister of 

education told me “cuando estuve en la escuela, colegio, cuartel he sufrido varias 

discriminaciones por mi apellido, entonces cuando me lograron cambiar el apellido he 

podido ingresar a instituciones superiores, y ya no he tenido el complejo de decir quién 

soy” (when I was in school, high school, military service I had suffered several 

discriminations for my last name, so when I changed the last name I could go to college, 

and since that I had no shame to say who I am) (November 23, 2012). One of the most 

influential Indianist thinkers was Fausto Reinaga (1906-1994) who wrote this about being 

an Indian person. 

Estaba convencido, igual que el cholaje, que el indio era un oprobio en la vida; ser 

indio era la peor desgracia. Preferible cualquier cosa a ser indio. El insulto 

¡INDIO! No sólo que se sentía como una tronante bofetada en pleno rostro, sino 

que se internaba como un hierro al rojo vivo en mi conciencia, en mi alma y mi 

corazón. Que me dijesen indio era un dolor que me quemaba la vida. Era no sólo 

una humillación, desprecio, sarcasmo sino un dolor físico que me desgajaba el ser 

y me hacía derramar lagrimas de sangre (Reinaga, 1967, p. 19). 

I was convinced, like the cholaje, that being an Indian was shameful in life; being 

Indian was the worst disgrace. It was better to be anything than an Indian. The 

insult INDIAN! It was not only that it felt like a slap in the face, but it also 

penetrated like a hot iron on my conscience, my soul and my heart. To be called 

Indian was a pain burning my life. It was not only a humiliation, scorn, and 

derision, it was also a physical pain that broke off me, and made me shed tears of 

blood. 
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Personally, I had the experience of seeing my mother crying because of being insulted 

and receiving humiliations. When I was in third grade of primary school, I paid more 

attention to play than to my studies, and the consequences appeared in my grades. During 

a parent meeting with teachers my father noticed my situation. That night at home, I saw 

my mother’s face was very mad. She caught me and hit me. I could not sit for a week. 

However, more than in my body I had a strong pain in my heart. While she was beating 

me, she was tearfully telling me, “kunats jan yatiqta, ¿por qué no estudias? yo estoy 

soportando que me insulten cada día, que me llamen india ignorante, analfabeta, y tu no 

vas a estudiar, todo lo estoy aguantando por ti, para que tú estudies” (Why do you not 

study? I support their insults every day, they call me ignorant Indian, illiterate, and you're 

not going to study, I'm enduring everything for you, for you to study). I forgot the pain in 

my body, but never could I forget my mother’s pain. It became one of the reasons that I 

keep studying and helping in educational programs.  

Historically, Aymara people, and all the Indigenous people in Bolivia, were 

systematically shamed to show their Indigenous identity because it came to be 

synonymous with ignorance, low social position, or if you were Indian you were 

recognized simply as a useful free hard worker. The Indigenous phenotype and colors 

were classified by colonial racial ideology in a lower social position (Dussel, 2012; 

Grosfoguel, 2008; Mignolo, 2000a; Quijano, 2000; Rivera, 1993; Ticona, 2003; among 

others), and these identities were internalized for whoever was seen as “white and 

Caucasian” and for whoever was as seen “colored and native”. Colonial identities and 

markers framed everybody’s roles, knowledge, and geographic habitats.    
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In opposition to the above experiences, currently as the power of grass breaks the 

concrete, some Aymara youth have broken the Indigenous anonymity. Two different 

Aymara youth groups are in cyberspace advocating for their Indigenous languages, 

identities and cultures. The different groups in cyberspace are the Hip Hop Aymara group 

called Ukhamau y Ke (That’s how it is and what?), Nina Uma rapper, and the blog called 

Jaqi Aru, which means “the language of human or the language of people.” All of them 

are from the city El Alto in La Paz, Bolivia and are using cyberspace to share their 

thoughts. They are writing and singing in Indigenous languages such as Aymara and 

Quechua, Spanish, and English to express their feelings, knowledge, and political 

positions. The hip hoppers are singing in Aymara mixed with Spanish unlike the Jaqi Aru 

youth who are using also Aymara, Quechua and Spanish but without mixing. One is 

giving emphasis to oral expression while the other is emphasizing written language. Even 

though I saw various websites designed by Aymara youth from El Alto, I chose Jaqi Aru 

because they are not only writing about Aymara language in a linguistic sense, they are 

also interested in Aymara knowledge and are linked to the world network media that 

focuses on citizenship and activism called Global Voices.   

 These cases brought me to think in complex ways about how identities are 

constructed, and how the youth are loyal to Indigenous languages and traditions. 

Furthermore, I thought about how young Indigenous people move throughout many 

communities, many places, with different kinds of cultural expressions, languages and 

codes, linking them to different generations. These youth made me wonder how they 

could navigate flexibly through local issues, international aspects, and traditional 

Indigenous history. Besides questioning their communities, their barrios, and the world 
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relations, I was interested in studying the influence of national language policies. Finally, 

all my questions became a central one that guided this study, which is, how are Aymara 

youth constructing and expressing their identities through diverse language practices in 

cyberspace? 

This study explores the ways in which contemporary Aymara youth living in a 

city are constructing their identities and are producing discourses in texts and lyrics to 

contest racist and colonial discourses. Specifically, this dissertation is framed by 

subaltern studies, coloniality of power, coloniality of knowledge and racism to challenge 

the deficit colonial discourses related to Indigenous youth. These colonial discourses see 

Indigenous youth as victims, not as actors. Additionally, this study provides information 

about the relation of youth to the power of oral tradition, language policies, and the use of 

technology.  

Bolivia: a Pluricultural and Plurilinguistic Country 

 The focus of this study is Indigenous youth in the city. Bolivia is considered a 

nation with a majority of youth and Indigenous population that provides significance to 

this study. Bolivia, officially called the Plurinational State of Bolivia has a population of 

8,274,3252. According to the National Institute of Statistics (INE), half of the Bolivian 

population is under age 20. Boys and girls between the age of 6 and 13 years constitute 

20.4% of total national population, and youth between the ages of 10 and 24 are 

approximately 32% of the total population. Therefore the Bolivian population is 

eminently young (INE 2001). 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
2 The statistics of Bolivian population is based on the census of 2001. Even though Bolivia had a 
census in 2012, it was not completed by the time this study was finished.  
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Bolivia, along with Guatemala, is one of the countries in Latin America with the 

most Indigenous peoples. According to the 2001 census, sixty two percent of Bolivians 

over age 15 belong to one of the Indigenous Bolivian groups. That percentage includes 

only the people who recognize their Indigenous origin. About thirty percent described 

themselves as Quechua, twenty five percent Aymara and six percent are identified with 

one of the 36 other Indigenous peoples. Twelve percent of the Bolivian population is 

monolingual native speakers; forty-eight percent are bilingual (Spanish and Indigenous 

language) or trilingual (for example, Aymara, Quechua and Spanish) (INE, 2001).  

 Bolivia is multicultural and multilingual with 33 languages and 36 Indigenous 

peoples. However, not all Indigenous peoples are in the same social conditions, 

demographically or linguistically. Because the majority of the population, which is 

Aymara or Quechua, is from the Andes regions, Bolivia is known as an Andean country. 

Geographically the Andes cover only one third of the country while two-thirds are in the 

Amazon basin and the Rio de la Plata region with 33 different Indigenous peoples. 

However, Bolivia is known more for the Andes regions than the Amazon. The population 

that is not Indigenous or is foreign reaches about 2 million (INE, 2001). 

Bolivia has more population in the cities than in rural areas. Until 1952 the 

majority of the population lived in rural areas, approximately seventy three percent. In 

contrast now more than sixty two percent are living in the cities (INE, 2001). Aymara 

people who moved to La Paz around the time of the national revolution of 1952 became 

the first generation of immigrants. Their children or grandchildren today are called 

second or third generations and are the contemporary Indigenous urban youth. Currently, 

people from rural communities are still moving to the cities, becoming the first 
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generation of immigrants. Therefore, in this study first generation includes people that 

were born in the rural communities or provinces and moved to the cities, while second 

and third generation includes the children or grandchildren of immigrants who were born 

in the cities. This internal social mobility is producing new cultural phenomena, cultural 

re-creations by Indigenous young people in the cities. El Alto city is one example of this 

immigration with a large presence of Aymara people. Seventy percent of El Alto’s urban 

population is under 35 years of age and thirty six percent is under 15 years of age.  

Young people have developed different expressions of art combining Indigenous 

elements with elements from other cultures. In the city of El Alto one can find a variety 

of contemporary and traditional celebrations. It is possible to attend traditional and 

folkloric religious festivities, an Aymara rock concert, Aymara hip-hop, or classical 

music (Yapu, 2008). The city markets are places where people from different 

communities or regions are working together, sometimes speaking different languages, 

framed in different cultural regions. This diverse city is the place where this study is 

developed, the scenario of Aymara urban youth hip hoppers and bloggers.   

Indigenous Youth Studies – An Overview  

Indigenous youth studies bring together scholars, Indigenous leaders and activists 

in order to understand the challenges that this population is facing. According to United 

Nations statistics, there are 370 million Indigenous peoples in the world, and of that 

number 67 million globally are Indigenous youth (UN, 2013). According to Espíndola 

(2002) from the Latin American Network of Rural Youth, located in Uruguay, in Latin 

America there are about 32 million rural youth between 12 and 24 years of age. Studies 
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that have focused on Indigenous youth take different themes such as loss of land, 

environmental damage, health, loss of language and language revitalization, 

discrimination, identity, education, stereotyping and media influence, economic 

development, urbanization, homelessness, and so on. My contribution to this collective 

challenge focuses on identity, Indigenous languages, education and cyberspace. For that 

reason, I reviewed literature on the topics referred to above. In order to narrow my search 

more, I concentrated on scholars from Latin America who are working in youth studies.  

First is the collective production of Jóvenes indígenas y globalización en América 

Latina (Indigenous youth in Latin America: globalize or die), which includes studies 

from rural areas and is coordinated by Maya Lorena Pérez-Ruiz  (2008). The main 

findings presented by Pérez-Ruiz are:  

1. The category of “youth” exists today in rural communities either because they have 

existed in the past in their own tradition or by the influence of institutions such as 

churches, media, schooling, etc. 

2. Indigenous youth constructed socially heterogeneous spaces, intersected by gender, 

generation, and socioeconomic differences. 

3. School, migration and mass media impact youth in rural communities. 

4. Young people experience a constant tension between the demand of adults and their 

own life expectations. 

5. Indigenous youth are heterogeneous because of their cultural and inequality in living 

conditions. 
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6. The meaning of being an Indigenous woman and being young is changing because of 

changes in the context, and interactions between Indigenous communities and the 

national societies. 

7. Global cultural homogeneity does not mechanically impact youth groups. Indigenous 

youth identities are determined by specific structural and historical factors in 

combination with cultural elements.  

8. There is not a rejection of modern, globalized culture, nor irrational and uncontrolled 

appropriation that would give rise to hybridized and globalized cultures, and instead 

what is happening is a permanent cultural negotiation on several fronts, one of which 

is to improve Indigenous youth integration into the state and the current globalization 

while maintaining their own cultures. 

 Another body of research is related to “Adolescent Literacies in Latin America 

and the Caribbean” written by Bartlett et al. (2011). These authors examined literature 

using variables such as literacy, youth literacy and youth cultures in Latin America and 

the Caribbean. This information that was analyzed juxtaposes interviews of policymakers 

and people who are working on youth literacy from Mexico, Guatemala, Peru, Ecuador, 

and the Dominican Republic. The main finding of this research is that in the region, the 

economic and political structures have limited youth’s access to literacy and that more 

anthropological information about literacy could help to overcome misunderstanding 

about literacies of young people. 

In the Andes region in the last ten years, scholars have paid more attention to 

youth who are living in rural communities. For example, Zabala (2002), who is a scholar 

from Peru, shows that Quechua people in far rural communities can lead full lives 
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without incorporating literacy into their daily routines. This does not mean that the lives 

of the peasants are poor or that their brains have not developed basic cognitive processes. 

She is mainly arguing with scholars who supported the “great divide”, which is the 

dichotomy generated by Goody and Watt (1963) who supported the idea that language is 

what makes us all human and literacy is what makes some of us civilized. Many scholars 

started to argue about the dichotomies literate/illiterate, civilized/primitive, 

modern/primitive, and developed/underdeveloped (Graff 1981; 1987a, 1987b; Heath, 

1983; Ong 1982; Olson 1977; Scribner and Cole 1981, among others). Bessa (2009) 

developed a research on literacy and orality and found that the bilingual programs are not 

very well implemented because there is not enough writing material in Indigenous 

language and in Portuguese the material includes useless content.  

In Bolivia in the past, research about Indigenous youth was not the focus of 

scholars, activists or policymakers (Yapu & Iñiguez, 2008). In the last six years Bolivian 

scholars have begun to pay more attention to youth activism, particularly after 2003 and 

youth participation in social movements (Ticona, 2005). In 2008, Yapu found that 

Aymara youth in Bolivia actively participate in political situations within their rural 

communities and urban contexts, using social networks such as Facebook. However, 

these scholars pointed out the need of searching multimodal and digital literacy practices 

(De la Piedra, 2006, 2010) and the literacy practices of urban Andean youth, which 

remains an underexplored area in research (Yapu, 2008). Therefore, my research will 

contribute to the understanding of Aymara youth in urban places, to their literacy 

practices and identities. 
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Outline of the Dissertation  

This dissertation consists of six chapters. Chapter Two presents the multi-

perspective conceptual framework for approaching the data collected in my study. The 

chapter also introduces the different data sets gathered during my fieldwork in La Paz, 

Bolivia from June through December 2012. The chapter outlines a multidisciplinary 

approach linking the subaltern perspective and decolonizing theory with Critical 

Discourse Studies (CDS), particularly multimodal analysis.  

Chapter Three introduces the interdisciplinary theoretical framework that 

structures this study. The chapter presents a discussion of subaltern studies and its 

connections in the global south, the discussion of the literature on identities made by 

scholars from western academia and the Indigenous movements. Finally the concepts of 

decolonization and interculturality in contrast to multiculturalism are discussed. 

Chapter Four provides an overview of the historical Bolivian landscape. The 

history is presented in order to contextualize and explain the contemporary identity 

definitions of Indigenous urban youth in relation to their traditional past and official 

history. 

Chapter Five examines the trajectory of hip-hop in El Alto and analyzes critically 

the lyrics, music and videos produced by participants in this study in a chronological 

way. The chapter presents the trajectory of the most influential Aymara youth rappers in 

the last ten years and the process of constructing their identities in relation to Bolivian 

political and social change. Also, this chapter offers the analyses of the video clips that 

are uploaded in cyberspace through YouTube. 
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Chapter Six describes critically the youth group called Jaqi Aru (human language) 

that is formed by bloggers. The chapter presents the Aymara youths’ personal trajectories 

and their literacy practices in basic schools, college and cyberspace. Also, this section 

analyzes the Aymara youths’ international relations through Global Voices journalism 

using cyberspace. Finally, the conclusion points out the major topics that I learned from 

this study, a final theoretical discussion that comes from the data and implications for 

future research. 

 

 

 

 

 

 

 

 

 

CHAPTER 2.  METHODOLOGY: BUILDING AN EPISTEMOLOGIC 

PERSPECTIVE OF ANALYSIS 

Decolonizing Methodologies is not a method for 
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revolution in a political sense but provokes some 
revolutionary thinking about the role that 
knowledge, knowledge production, knowledge 
hierarchies and knowledge institutions play in 
decolonization and social transformation (Smith, 
2012, p. xii). 

 

This chapter outlines the multi-perspective conceptual framework for approaching 

the data analysis of my study. The chapter also introduces the different data sets gathered 

during my fieldwork in La Paz, Bolivia from June through December 2012. In exploring 

the contemporary Aymara urban young people self-representation, I chose to critically 

examine their diverse language use in multimodal forms such as lyrics, articles and 

videos where it is possible to approach the construction of their identities. In examining 

the Aymara youth's cultural production, I adopted a multidisciplinary approach linking 

the subaltern perspective and decolonizing theory with Critical Discourse Studies (CDS), 

particularly multimodal analysis. I made this choice because “studies in critical discourse 

analysis are multifarious, derived from quite different theoretical backgrounds, oriented 

towards different data and methodologies (Wodak & Meyer, 2009, p. 5).” CDS and 

multimodal analysis are examined in this chapter as the main methods to analyze the data 

while the subaltern and decolonizing theories are discussed in Chapter Three as 

theoretical perspectives of my study.  

Also, this chapter includes an explanation of how I was aware of my role as 

scholar and Indigenous woman. As Teun A. Van Dijk (2003) observed “reflection on the 

role of scholars in society and the polity is part of the discourse analytical enterprise. This 

may mean, […] that discourse analysts conduct research in solidarity and cooperation 
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with dominated groups” (p. 353). Therefore, this chapter is structured into four main 

parts: the ethnographic setting, second the personal trajectory and the genesis of the 

research problem; third the participants and the data collection methods; and finally, the 

methodology used for data analysis. 

Research Site, El Alto – the Capital City of the Aymara People 

 “Ceja, ceja, ceja!” “Villa Ingenio, Villa Ingenio” “Rio Seco, Rio Seco.” There are 

the voices of children, young women and youth calling for passengers. They are 

‘ayudantes’ (assistants) of public minibuses. Others are calling to sell different kinds of 

hot teas: “mate de manzanilla (chamomile tea), mate de anís (anis tea)” A cup of hot café 

or tea are always welcome for combating the cold weather. The maximum temperature is 

17 degrees Celsius (62 °F) in summer. The peoples’ voices are mixed with many sounds 

of cars, people advertising their products, people running to go to their work. All of them 

are moving at the same time in a chaotic order. The sidewalks are narrow and crowded 

due to the vendors who are offering diverse products. The population should be able to 

move quickly avoiding the street vendors, the cars and the minibuses. Among the 

crowded and noisy streets, it is possible to hear diverse conversations in Spanish, Aymara 

and sometimes in Quechua. At night, one is likely to smell different kinds of traditional 

food, or the scent of incense from a traditional Aymara ritual while far away dogs are 

barking or the voceadores are announcing the names of different barrios or 

neighborhoods. Ceja, literally the eyebrow, is the boundary between El Alto and La Paz, 

between the new city and the old capital of the national government, between the Aymara 

capital and the colonial city, between Altu Pata (High Plateau) and Chukiyawu (place of 
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potatoes). Ceja is the door that opens El Alto, the place where I met the two Aymara 

youth groups: the hip-hop singers and the bloggers.  

El Alto city is one of the highest cities in the world, 4150 meters (13,615 feet) 

above sea level. El Alto can be described as an Indigenous urban center overlooking a 

colonial city, La Paz. El Alto is at the high plateau while La Paz is in a canyon or 

‘hoyada’ (crater). Both cities are at the feet of many snowy mountains, which are part of 

the Cordillera de Los Andes.  

 In the beginning of the last century El Alto was the rural area surrounding La Paz 

city, the seat of the Bolivian government. El Alto was considered by official 

historiographers as an empty place or with a very few inhabitants until the 1920’s. 

However many Aymara people were living there see Figure 2.1.  

 

Figure 2.1 El Alto-Dancers in Traditional Celebration 1920-Archive MUSEF 

From the 1920’s to the 1950’s change happened fast in El Alto that attracted some 

people from La Paz or rural communities. In 1923 a runway was built and in1925 an 

airport for the new air force was opened. In 1924 the Lloyd Air Boliviano established 
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their offices and founded a golf club there. The Bolivian Oil Company built their first 

houses and the oil refinery in El Alto in the 1930’s.

            After the Chaco War during the 

period of the 1940’s to the 1950’s, La Paz 

city had the highest population growth in 

Bolivia, and the population started to 

relocate to “la Ceja” the beginning of what 

would become El Alto see Figure 2.2. 
 

Figure 2.2 La Ceja during 1940's 

Even with the population movement presented above, in 1938 many 

contemporary neighborhoods were still without inhabitants. Zona Huayna Potosi in El 

Alto illustrates this situation see Figure 2.3.  

 

Figure 2.3 El Alto - Zona Huayna Potosi, 1938 - Archive MUSEF 

Along with these population movements, El Alto's first elementary school was 

opened in 1939 under the Bolivian Educational Code, which was enacted in 1939. The 

Code included articles for Indian education, however the articles were established more 
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for defending the students from the landowners and from possible labor or service abuse 

(Flores, 1953, p. 396-399). Indeed, most of the El Alto territory was under the 

landowners’ possession. They started to urbanize their properties and began selling them 

beginning in the 1940’s. The first landowner who urbanized created Villa Dolores (the 

name of his wife) in 1942 (POMA, 2004), which is the neighborhood where Wayna 

Tambo is located today, the center for young people and where the hip-hop singers who 

participated in this study have their cultural home. 

El Alto started to grow tremendously in the 1950s due to two different situations, 

migration and water supply. After the national revolution of 1952 many free Aymara 

Indians from the haciendas settled in El Alto. In addition, the main part of El Alto was 

connected to La Paz’ water supply (previously all water was transported from La Paz in 

tanker vehicles) which encouraged some Aymara Indians from the Hoyada to move to El 

Alto. The population grew gradually until the 1980s when two specific events (natural 

and economic) produced a dramatic migration. The natural phenomenon called ‘El Niño’ 

produced droughts during 1982–1983 and tens of thousands of Aymaras moved into the 

city. Moreover, the neoliberal policies of 1985 closed the state mines and pushed waves 

of ex-miners there, as well (Rossell, 1999).  

By 2001, El Alto’s population was 649,958 (INE, 2001). In 2010, the population 

was nearly one million. Today El Alto is one of Bolivia's largest urban centers see figure 

2.4. The population density of El Alto reflects that 70% of the urban population is under 

35 years of age. Thirty six percent is under 15 years of age. El Alto’s population 

continues to grow due to the migration from rural areas and it is the largest city in Latin 

America, with an Indigenous population. About seventy-six percent is Aymara, nine 
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percent is Quechua, fifteen percent is Mestizo, and less than one percent is Criollos (or 

European descent) (INE, 2001). The city has more Aymara people due to internal 

migration, from the rural Aymara communities to the city. That is the reason why some 

people call La Paz the capital of Aymara people.  

 

Figure 2.4 Evolution of El Alto's Population - POMA 2004 

 
Economic inequalities to describe El Alto 

El Alto and surrounding areas were politically separated from the capital city of 

La Paz on March 6, 1985 (POMA, 2004). The people of El Alto hoped to get their own 

economic resources. There were three basic reasons to support the creation of this 

autonomous municipality. First, the “alteños” (residents from El Alto) were interested in 

getting control over financial resources. Second, people from La Paz saw that poverty in 

El Alto was growing and it could start to drain resources from La Paz. Third, La Paz’s 

leaders were afraid to lose the municipal election schedule for 1989. At the foundation of 
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all these ideas was the opinion that El Alto was poor and Indigenous, therefore dangerous 

(Arbona & Kohl, 2004). Years later, in 1994, the Law of Popular Participation (LPP) was 

sanctioned to promote an administrative decentralization. The LPP authorized 20% of the 

national budget for the municipalities to invest in education, health, urban infrastructure, 

and sports facilities (Ströbele-Gregor, 1999). The main investment was focused on 

construction, leaving only fifteen percent for administration. For very well structured 

municipalities like La Paz, LPP’s resources were an addition, while for El Alto, a new 

municipality; the economic resources were insufficient for providing basic services, such 

as water or a sewage system. El Alto started as a marginal neighborhood from La Paz’s, 

and overnight became a city facing infrastructure needs. 

The economic situation of the population of El Alto is dire. The official statistics 

provided by the population census in 2001 show that almost seventy percent of the 

population lives in poverty, and fifty two percent of the population is engaged in informal 

trade. Eight percent of the population has their basic needs satisfied, while twenty six 

percent is on the edge of poverty, and forty nine percent is in moderate poverty. 

Seventeen percent is indigent and less that one percent of the population is on the 

margins (INE, 2001). 

 El Alto has 468,547 people that are economically active people but only 229,216 

are employed. That means forty nine percent of the people are unemployed. From people 

who are working 100,419 have jobs, 93,155 are independent workers, and 5,787 people 

are independent without pay. That is the group that includes all the street vendors. They 

sell in order to bring some money to support their families. Many migrants from rural 

areas start their first tasks of survival in this working group (Guaygua et al., 2000). In El 
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Alto not only do the adults work. There are 15,996 children workers (school-age 

population). Some of these children and young people combine their studies in school 

with working, either as hawkers, car washers or candy sellers (INE, 2001) 

 Housing is another indicator of the extreme poverty in El Alto. Most of the 

population rent or are in a system that is called anticrético (against credit); others are 

hosted or are living where household payments are mixed (caregiver, paid, etc.). Eighty 

percent of the households have access to drinking water via public network; the rest of 

the population has water either delivered by truck, from wells, or from rivers. Only forty 

one percent of the houses have sewage drain, thirty three percent uses septic tank. There 

is no heating, no gas and some homes do not have electricity. The percentage of 

overcrowding per room is 2.18 (INE 2001). 

 Parallel to the poverty and hardship in El Alto are the wealthy business people 

there. Some international corporations set up factories in El Alto that are providing jobs. 

In addition, some of the international businesses from La Paz have distribution centers in 

El Alto (Poupeau, 2010). Economic stratification goes beyond ethnic differences as in the 

case of some Aymara and Quechua persons who are wealthy business people. Many of 

them are involved with transportation, industry and construction. Many ‘alteños’, 

according to the National Institute of Statistics, have established more than 19 thousand 

small businesses during 2008 (INE, 2008). These Indigenous business people are 

becoming middle class. They show their economic position through the style of their 

houses that are buildings with a chalet on the roof see figure 2.5.  
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Figure 2.5 Chalet on the roof, symbol of property - Ceja in 2012 

 

Even though El Alto is growing due to entrepreneurship it is still economically 

dependent on La Paz; for example, between 100 thousand and 200 thousand people go 

down to la “hoyada” (La Paz) every day to work as fulltime employees or as informal 

street vendors. Consequently, not all the population, including Aymara people, from El 

Alto is poor.  

The Social and Political Insurrection  

El Alto has emerged dramatically onto the Bolivian political scene during the 

2000’s. It was seen as the symbol of popular insurgence against neoliberal governments 

with a popular national orientation. The massive protests in El Alto in October 2003 that 

left over 80 civilians dead, hundreds wounded, and pressured the president to resign 
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positioned this city as the Aymara face of social movements3. During 2003 Gonzalo 

Sanchez de Lozada was the Bolivian president. He was committed to selling low cost gas 

to the USA (California) and Mexico by export through Chile. The earnings for Bolivia 

were estimated at eighteen percent (currently Bolivia gets fifty percent). That was 180 

million dollars per year. Sanchez de Lozada was following the economic model of 

structural adjustment which consisted of “liberalization of capital markets, unilateral 

opening to foreign trade; extensive privatization of state enterprises, deregulation of 

goods, services, and labor markets” (Portes and Roberts, 2005, p.46). Then, Bolivia had 

to follow the economic reform conditions based on the following tenets: a) Bolivia 

should be developed from private investment, as this would bring capital and technology, 

sources of employment, development, and modernization. b) The collapse of the state had 

led Bolivia into bankruptcy. To address these tenets the mechanisms of privatization such 

as direct sales, capitalization and concessions were suggested (Comboni & Delgadillo, 

1992). 

El Alto’s social organizations were in opposition to the president’s neoliberal 

economic plan. During 2003 the ‘alteños’ requested the nationalization of hydrocarbon 

resources in order to change the economic conditions of Bolivia and increase 

participation in the country. The proposal to recover and nationalize the hydrocarbon 

resources united a significant part of Bolivian society (Villegas, 2004). The Bolivian 

population demanded natural resources such as gas (2003) and water (2000, 2004) that 

affected daily economic life. In addition to the natural resources, the population 

demanded a new political national pact, which meant a new Constitution. What began 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
3 This is an example of news http://www.bolpress.com/art.php?Cod=2002073396 
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with a neighborhood protest turned into a popular revolt and national movement (Ibid.). 

The insurgency included social organizations such as Central Union of Workers (COR), 

the union of the neighborhood of El Alto (FEJUVE); the national trade union of 

campesinos (CSUTCB), the national union of workers (COB), the Pachacuti Indigenous 

Movement (MIP), and the political party Movimiento al Socialismo (MAS). Many 

Aymara communities started to block the main roads causing economic damage to 

international business and effecting the mobilization of the people.  

Young people participated in the street movements and many of them took the 

leadership in social organizations. The movement created a rich sharing between 

generations. The elder leaders from El Alto had different political and strategic models of 

organization among themselves. Some had much experience from Ayllu (communitarian) 

organization while others were formed in mining unions influenced by Marxist strategies. 

The confluence of these approaches is understandable considering those immigrants from 

Aymara communities and former miners formed the population of El Alto. The elders 

shared their political and organizational strategies with young people that they used 

during the national revolutions in 1952, which was related to nationalization of natural 

resources (petroleum, minerals), agrarian reform and land for the Indigenous people, 

citizenship, and education for everybody (Ticona, 2011).  

In 2003, El Alto’ protesters joined the movement with Aymara leaders such as 

Felipe Quispe who is known as “el Mallku” (the traditional Aymara leader). Evo Morales 

was not in the social movement in 2003. However, he won the national elections of 2005 

after a political alliance between all the social and Indigenous organizations, and on May 

1st 2006 as president he signed a decree that all gas reserves were to be nationalized. In 



 38 
2007 the new Education Law was written (it was approved in 2010). In 2008 the new 

National Constitution was written and it was approved in 2009.  

 The new Constitution declared Bolivia a “Plurinational State” which recognized 

the existence of diverse cultures and Indigenous nations. The Constitution recognized 

Spanish and all the Indigenous languages as the official languages (Art. 5). This means 

the Indigenous languages should be taught in all educational systems, from kindergarten 

to college. Also in all the public places people are requested to speak at least two 

languages, Spanish and one Indigenous language. Moreover, the Plurinational Institute of 

Languages and Cultures was established in 2012 for revitalizing all the Indigenous 

languages and cultures. 

  The reality of El Alto is the background of the groups that were chosen for this 

study: Hip Hop Ukhamay y Ke and Nina Uma who are Aymara rappers, and Jaqi Aru 

blog which is a team of young Aymara writers. They started their activities in the middle 

of the political and social movement and the transitional political period of Bolivia 

described above. As will be seen, they are constructing their identities at the same time 

that the country is defining its identity as a plural nation.  

Personal Trajectory and the Genesis of the Research Problem 

 My interest in analyzing urban Aymara youth identities in La Paz, Bolivia is 

closely linked to my personal story as I have witnessed the transformation of the 

perceptions of indigeneity in Bolivia. From the time I was born in La Paz from Aymara 

immigrant parents, I had to learn to live with different social and cultural groups. These 

experiences propelled me to be aware of the meaning of being an Aymara Indian, a 
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woman, poor and an urban person and the discrimination that came with this reality. 

However, I was supported by my parents and lived in an imagined community that they 

built for us. Benedict Anderson’s (2006) notion imagined community is useful for 

explaining how my parents and other Aymara relatives re-signified their urban place 

using the Aymara culture that they brought with them from their rural communities. They 

had created another kind of imagined community different from the official one, an 

Aymara imagined community in the middle of the urban city.  

 My parents were born in 1935 in two different Aymara regions, which provided 

them with two different experiences of what it meant to be Aymara. My father was from 

the valleys and he became orphaned while he still was a child, and then became a servant 

in the house of a landowner (patron). Even though slavery was illegal in Bolivia, the 

patrones supported a type of servitude system, called pongueaje (Chapter Three). 

Therefore, as a child my father became a pongo in the hacienda. The landowner decided 

to give my father to his son as his companion. So my father was able to go to school, 

because at that time there were no schools for Indians. In third grade, my father got better 

grades than the boss's son. The patron was annoyed at this situation and said no Indian 

would be more than my son. This ended the educational career of my father. Then he was 

one worker more on the hacienda, until he could escape to the city of La Paz, which he 

did when he was teenager in 1950.  

In La Paz my father, after the national revolution (1952), had to work at different 

jobs until he could study at night school. Finally, he graduated as a nurse. He had 

socialist ideas and for this reason during the military dictatorship was exiled to the 

borders of the country, in an unhealthy place in the Amazon. He was there until the 
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military government fell. Democracy returned my father to me seven years later. He 

taught me many things, but one I remember most is about our identity. He asked me: do 

you have eyes? I answered yes. He continued do you have arms? Do you have a mouth? 

Etc. Finally, he said, we are the same as any human being. We, as Indians, are as any 

people. All people are part of the same nature. 

 On the other hand, my mother was an Aymara woman from the Sun Island. At 

that time Indigenous men and women were predestined to be workers, laborers, and 

servants. My mother dreamed of going to school all her life to learn to read and write. 

Education for the peninsula (Copacabana), two hours by boat from Sun Island, was 

approved in1951, and one part of the decree declares:  

Que el silencioso esfuerzo realizado por nuestros aborígenes para asegurar la 

prosperidad de Bolivia, debe ser retribuido –consecutivamente a nuestra expresión 

de gratitud en el día del Indio- con obras prácticas y positivas que aceleren el 

ritmo de su rehabilitación intelectual y moral.   

That the quiet efforts of our aborigines to ensure the prosperity of Bolivia must be 

paid (to our expression of gratitude on the day of the Indian) with practical and 

positive labor to accelerate the rhythm of intellectual and moral [of Indigenous 

people] rehabilitation (Flores, 1953, DS 1951). 

It was too late for my mother to go to the school by the time the decree was 

approved. However, the girl had a thirst for knowledge that went beyond the limitations 

of history, and she learned from the knowledge of Andean Aymara women. She told me 

many times how much she wanted to go to school but her father said that education was 
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too expensive and far from their community. Instead, she was given as a helper to the 

local bakery in the peninsula.  

When my mother was an adolescent, she escaped from her region to La Paz. In 

the city, Alberta saw the causes of Indigenous women’s situation and subjugation, as they 

remained poor and illiterate. This led her to become involved in social movements and in 

the struggles for education.  

In the 1980s, Bolivia’s government issued Decree 21060, which threatened to 

privatize education, and this in turn stimulated a social movement to defend public 

education. At that time, Alberta was living in El Alto city, a municipality that connects 

La Paz with the Altiplano. She had been diagnosed with cancer, but all her thoughts were 

concentrated on finding a good education for her children and grandchildren. She 

understood the importance of education for all Indigenous people, for Indigenous women. 

The following is an excerpt from the narrative of Alberta's last experience organizing for 

education: 

Yesterday we had a meeting at the neighborhood council. The federation leaders 

(FEJUVE) informed us about the Decrees [neoliberal reforms]. We were told we 

should defend public education by marching. Nobody wanted to move, then I 

decided to speak and I said: I am an old woman. I am sick and tired but I will take 

to the streets with the leaders to defend the education of our wawas (children). 

Where are the men? Will you go with us or not? Then, one by one they began to 

join the march until finally everybody decided to go. After finishing the meeting 

we all went to the streets. On the way we met people from other areas and 
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neighborhoods. I did not have time to change into my city clothes and I thought: 

What will my friends think if they see me looking like a country bumpkin? But 

we had to keep walking. Reaching the city, our social movement caused chaos, 

the cars could not move and people began to be angry and upset. Then I heard two 

chotas (city women) say: these ignorant Indians bother us! I looked at them 

directly and I said, yes, we are ignorant Indians! Then I turned my head to the 

crowd and shouted aloud: So, what do we want?! And they all shouted: Public 

Education! (Personal communication in Aymara, Alberta Quispe, 1986) 

 The experiences above were part of everyday life. However another life was 

nursed from the underground, into a subaltern space and time, one I call the Aymara 

urban imagined community. That community was experimented with secretly and gave us 

a secret identity. It was part of the socialization process. This Aymara urban imagined 

community has its own language, knowledge, places, methodology, tradition, history and 

stories. The national-state imagined community could not extinguish the subaltern 

imagined community.  

Many Aymara experiences passed generation to generation through oral tradition. 

In my case I learned about the Pachamama’s traditions (mother earth), pongos’ labor, the 

Chaco War, and the exploitation of Indigenous women through my parents and family 

from rural areas. I saw my uncles coming to La Paz bringing products as gifts for 

authorities to request a teacher for their communities and returning empty-handed. I 

heard traditional stories during the early mornings. I was exposed to a rich oral tradition 

even living in the city.  
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During the 1980’s the first Aymara scholars, the same as the subaltern scholars 

from the country of India, started to approach the oral tradition to write from a subaltern 

perspective (Chapter Three). The Aymara scholars explain the differences between oral 

tradition and oral history. They affirm that, oral tradition is alive in a community and 

everyone has a fragment of Aymara knowledge. The task is to put together all the pieces 

and find out the Aymara philosophy. They said:  

Los portadores de la tradición oral, somos prácticamente toda la colectividad 

india, unos más y otros menos. Lo que pasa con ese universo, es que por efecto de 

la opresión se encuentra muy fragmentado y regionalizado, y lo que importa hacer 

es sistematizarlo y descubrir sus líneas maestras, inventariar sus contenidos 

temáticos, en fin, desarrollar un estudio, desde nuestra perspectiva, para reconocer 

en la tradición oral una forma de preservación de nuestra memoria histórica, y una 

manifestación de nuestra filosofía de la historia (Mamani, 1989, p. 25).  

The oral tradition holders are virtually an all-Indian community, some more and 

some less. The tradition due to the oppression is highly fragmented and 

regionalized, and what is important to do is to systematize and discover their 

guidelines, inventory its thematic content, in order to develop a study, from our 

perspective, to recognize in the oral tradition a way of preserving our historical 

memory, and a manifestation of our philosophy of history. 

 In my personal experience, I received many stories and many events from my 

parents and family life. Then the strong personalities of my parents encouraged me to be 

part of active social movements. Since I was a teenager I was involved in urban 
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rebellions fighting for democracy. Then, I became part of a team that started a national 

Indigenous youth movement. We connected Indigenous youth from the Amazon and the 

Andes communities through workshops based on the study of our traditions, talking with 

the elders, and the study of our own histories. Many of the workshop participants, today 

as adults, are part of the current Indigenous government. We changed the focus of 

analyzing our identities. Instead of questioning who am I, we asked ourselves, who are 

we? That shifting in the question changed everything in our understanding about politics, 

our position in the country, and our responsibility for the following generations. Those 

are the reasons why I started to work in education and with the Indigenous organizations.  

In the last years I have been more involved in academia and in the national 

Indigenous movements, which means to work more with adults. I studied mathematics 

and I taught for seven years in Aymara rural communities. Then, I studied Anthropology 

because I wanted to understand about cultures, Indigenous languages to use them in 

educational programs. With all this knowledge I founded a center for improving the 

education of Indigenous children and I worked in literacy campaigns in Indigenous 

languages. Mainly, I trained Indigenous women to teach in the literacy programs. After 

that, I got a scholarship to study in a master’s program in Intercultural and Bilingual 

Education. With that knowledge I founded another institution called Machaqa Amawta 

Foundation (new wise person). This institution works in three areas: education, economy, 

and organization. It was created for helping the quality of Indigenous education, 

Indigenous women leadership, economic development using our Indigenous knowledge, 

special programs for deaf Indigenous children, and youth education. In the national level, 

I worked with all Indigenous educational councils from the Andes and the Amazon. 
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Thanks to all my academic life and activism for education I became involved in the 

national educational bill in 2006. In that process the committee of new law requested 

educational discussions with people from universities, teachers, technicians, Indigenous 

communities, etc. However, we disregarded talking with youth from El Alto who were 

part of the Bolivian changes in the last years. During my doctoral classes I read about a 

subaltern group from India, women in the world, language planning and policy and youth 

realities in the world. That situation and my own personal trajectory brought me to pay 

closer attention to contemporary youth movements, youth actions, and identity 

configurations. Therefore the question of this study is:  

How are Aymara youth constructing and expressing their identities through 

diverse language practices in cyberspace? 

In order to find answers to this question I developed the methodological process 

presented in the next section. It is organized into two parts. First, I give a brief summary 

of my exploratory research; and second, the fieldwork in Bolivia.  

Participants and Data Collection Methods  

Preliminary Exploratory Virtual Observation 

 I developed an exploratory observation of Aymara youth websites based on 

virtual ethnography. According to Paul St. John Frisoli virtual ethnography or Internet 

ethnography is considered a method and methodology for conducting qualitative research 

(Marshall and Rossman, 2011, pp. 24-26). Virtual ethnography identifies the World Wide 

Web as a socially constructed virtual world that can be researched to understand how 
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people give meaning to their spaces (Ibid.). This methodology takes the virtual 

communities with online environment as subjects of research in which people construct 

and represent their identities in the form of characters. The Internet is becoming a tool 

and a research field for social anthropologists, sociologists, geographers, etc. (Ng'etich, 

2003). Moreover, some researchers are arguing that the languages used in Internet 

interactions are different from both oral culture and written culture.  

 Following this methodology I conducted observations of the Jaqi Aru blog, which 

I found randomly when I was looking for Aymara youth in cyberspace. I found titles such 

as Jaqi Aru una comunidad virtual en Aymara (Jaqi Aru an Aymara virtual community); 

Jaqi Aru Blog – Aruskipasipxañani (Jaqi Aru blog – we should talk among us in 

community); and Jaqi Aru: periodismo ciudadano en lengua Aymara desde El Alto de 

Bolivia (Jaqi Aru: Citizen Journalism in Aymara Language from El Alto, Bolivia). All 

the titles were connected to topics such as youth, cyberspace, Indigenous languages, 

building identities, etc. I was fascinated by the production in Aymara language, and the 

most amazing thing was that young Aymara people were writing all the articles. On the 

blog, as I described above, I could look at Aymara young people’s activities, written 

production, news, collection of traditional stories in the rural communities, translations of 

news, and so on. 

 There are young Aymara people from many different communities and from 

different rural provinces involved with Jaqi Aru. It is a team with 45 members, and 15 of 

them are more engaged with all the activities related to the blog. Some of them were born 

in El Alto. Most of them are students of the linguist college at the Public University of El 

Alto (UPEA); others are in Computer science and Education. Since they decided to make 
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visible the Aymara language, they opened a blog for sharing their thoughts, Indigenous 

stories, political news, etc., written in Aymara and Quechua. Moreover, they started to 

connect with the national blog “Voces Bolivianas”, which is also connected to the 

international blog Global Voices. They are rapidly becoming connected internationally 

with many blogs through cyberspace. 

 On the other hand, the Aymara Hip Hop group ‘Ukhamau y Ke?’ from El Alto and 

which I also came into contact with online, is performing songs mixing languages, 

rhythms, clothing, and images. They have posted many articles, interviews, and video 

clips about their concerts. In order to understand the trajectory of Hip Hop Ukhamau y 

Ke?, I used the methodology which is called Hiphopgraphy. According to Spady (1991), 

Hiphopgraphy is a critical methodology that integrates varied approaches such as 

ethnography, biography, social and cultural and oral history and theories of linguistic 

practice. Then, following Hiphopgraphy methodology, I collected information on the 

Internet about Ukhamau y Ke?  

 Ukahmau y Ke? was singing in Spanish and Aymara. Others include a mixture of 

Spanish, Aymara or/and Quechua. This fusion is an integral part of the philosophy of the 

group, and increased their fame in El Alto where a large number of the population speaks 

Aymara. Ukahmau y Ke is very concerned with political issues in Bolivia and the 

Indigenous peoples lives. In the middle of their interest is their indigeneity (Goodaly, 

2006). After Evo Morales became the president an Ukahmau y Ke’s song said "the door 

is open to everyone ... This is our proposal for how to change society." While they were 

sharing their reflections with other youth groups, they said, "We don’t just sing things 

like I feel bad, my girlfriend left me and now I'm going to get drunk.” They affirmed, “It 
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is more about trying to solve problems in society.” Social issues and politics from the city 

are in the lyrics. Death and conflicts during the Gas War made a huge impact on El Alto, 

and many Hip Hop Ukhamaw y Ke’s songs reflect that. 

 Taking these two cases I started to think more about how complex the 

construction of Indigenous identity is today. Urban youth is moving between cyberspace 

to local urban political and social situations, also incorporating topics from the 

Indigenous peoples living in rural communities. Languages and cultural manifestations 

are recreated constantly in a dynamic movement between traditional characteristics and 

modern or postmodern peculiarities. Moreover, local policies are still having a strong 

influence in local identities and languages uses. Since Bolivia changed the status of 

Indigenous people, and to know at least one Indigenous language became mandatory, 

Indigenous youth started to be more concerned about their Indigenous languages. Today, 

it is normal to find many centers in the cities that offer classes for teaching Aymara, 

Quechua, and other Indigenous languages. The uses of Indigenous languages are 

promoted by local decisions (speakers) and language policies. The Hip Hop Ukhamau y 

Ke, Nina Uma  and Jaqi Aru groups illustrate the complexity that Bolivia is living and it 

can provide rich information about the contemporary Indigenous people. Therefore, I 

went to my country looking for how are Aymara youth constructing and expressing their 

identities through diverse language practices in cyberspace? 

Method for the Fieldwork 

In order to gain a better understanding of Aymara urban youth cultural practices 

and language uses I assumed a perspective of qualitative ethnographic research 
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(Blommaert & Jie, 2010). Furthermore, the research process was enriched with Internet 

ethnography (Marshall & Rossman, 2011), critical ethnography (Denzin & Giardina, 

2007) and hiphopgraphy (Spady, 1991). I adopted an ethnographic perspective because it 

gave me the possibility “to take a more focused approach to study particular aspects of 

everyday life and cultural practices of social group” (Green & Bloome, 1997, p.183). 

Also the ethnographic perspective is qualitative because it is focused on understanding 

“how people interpret their experiences, how they construct their worlds, and what 

meaning they attribute to their experiences” (Merrian, 2009, p. 5). These 

conceptualizations were useful for recognizing the power present in social relations and 

marked by notions of race, gender, and socioeconomic level as major shapers as well as 

components structures of oppression (Cannella & Lincoln 2009).” Moreover, the 

ethnographic perspective helped me to understand the perspective on language and 

communication, including the ontological and epistemological dimensions of the study of 

language in society, or better, of language as well as of society (Blommaert & Jie, 2010).   

 Cultural practices are central focus of this study. It is well known that traditional 

ethnography studies human groups or communities, looking to understand how they 

collectively structure or maintain a culture. Because the term “culture” is contested, and 

in order to clarify how it is being in this study, culture is understood as a dynamic 

practice, interactional, and emergent (Gonzalez, 2005). This means culture is assumed as 

a verb (Street 1993). In other words, culture is seen as something “unbounded, 

kaleidoscopic, and dynamic” (Heath & Street 2008, p. 7).   
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Participants 

 The Hip Hop Aymara singers as the group called Ukhamau y Ke (That is how it 

is, and what?) and the blog called Jaqi Aru (The language of human or the language of 

people) are the two groups of this study. The members of these groups are young urban 

Aymara people between 19 to 35 years from El Alto, Bolivia. During the fieldwork, I 

noticed that Ukhamaw y Ke does not exist anymore as a group because the leader and 

singer passed away when he was hit by a truck. However, his legacy is alive through 

other hip-hop groups. Therefore, in my study I took the Ukhamaw y Ke legacy and 

included Nina Uma, a woman singer, and Nacion-Rap hip-hop groups.        

 Hip-hop Ukhamau y Ke and the other groups are related to Wayna Tambo (the 

resting place for young people), which is a radio station and cultural center located in El 

Alto, in the neighborhood called Villa Dolores, close to la Ceja. Wayna Tambo has been 

with young people for more than 15 years. On the other hand, Jaqi Aru is comprised of 

students from the Public University of El Alto (UPEA). They have been organized for 

three years. Youth people from both groups are working and studying. 

 Because this study develops a perspective in which local and broader processes 

are connected, I included adults that have a relationship with the two groups. 

Furthermore, the adults are part of the social context where youth are constructing their 

identities and discourses about the issues in which they are concerned. Ukhamau y Ke 

and Nina Uma rappers, and Jaqi Aru bloggers are constantly interacting with adults in 

their centers and their presentations. Therefore, I interviewed adults such as 

policymakers, technicians, leaders, and elders. I had the opportunity to talk with some 
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parents during the activities and public presentation, and I registered this in my field 

notes. Fifty people were directly involved in my study.  

Young people from Jaqi Aru – 19 
A coordinator from Jaqi Aru - 1 

Young people from Ukhamau y Ke – 15  
Coordinators from Ukhamau y Ke – 2 

Adults related with both groups – 10  
Educational leaders or technicians from the Ministry of Education – 2 

Indigenous leaders from Educational Councils – 2 
 

Returning to Look at the Dynamic Bolivian Life: The Research Context  

 Knowing that all discourses are socially embedded because all discursive 

practices are in dialectical relationship with other social practices (Fairclough, 1992), I 

invested plenty of time during the fieldwork participating in activities with both groups. I 

arrived to La Paz in a period when the Indigenous peoples from the Amazon were 

marching to defend their land. Over one thousand Amazonians, including some 

Indigenous people from other ethnic groups, were opposed to the construction of a road 

through a pristine rainforest reserve. I went to the march and I met many young 

Indigenous people from the Amazon and from the Andes (see figure 2.6). Also, there 

were some youth from El Alto. Marching gave me the possibility of putting my feet into 

the reality of Bolivia again. 
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            During the meeting 

one of the leaders said: Our 

march is not only demanding 

the preservation of TIPNIS 

(Indigenous Territory and 

National Park Isiboro 

Secure). It is an act of 

defense of the dignity of 

Bolivians and the respect of 

Indigenous territories, as 

well as the defense of 

biodiversity, the 

environment, Mother Earth, 

and the Constitution. 

 
Figure 2.6 Youth and elders from the Amazon 

 

 

Observation is central in qualitative ethnographic research. Therefore in this study 

I participated in diverse activities of youth in the Wayna Tambo center and in the Jaqi 

Aru meetings. Explicitly, I participated in workshops, public music presentations, 

festivals, musical CD recordings, radio programs, and video debates. I was accepted in 

both groups, which also gave me the opportunity to participate in some religious 

celebrations such as Aymara New Year celebration, waxt’a (offering ritual for August), 

the wedding of one member, and Todos los Santos (it is a traditional celebration very 

similar to dia de los muertos), etc. Immersion is the best word to explain the experience 

that I had with these two groups. Even though I am an Aymara urban woman, I had to 

learn about contemporary Aymara urban youth. Being with them allowed me to hear, see, 

smell and feel the current dreams, struggles, hopes, political positions, music and incense. 
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I was honored to share coca leaves and a cup of coffee during the long hours of recording 

new songs hearing over and over the same song until it was close to perfection. I 

participated in many shows and discussions at night, enjoying the breeze of the ‘eterno 

invierno’ (eternal winter) of El Alto. I went to meetings in private homes and official 

places such as the government palace in different neighborhoods in El Alto and La Paz. 

Without doubt, walking with the youth gave me the opportunity to appreciate the social 

net that they are weaving every day. Then I could realize that the material that is seen on 

the web is the tip of an enormous and dynamic social interaction. I recorded the 

information in my field notes. I took pictures and recorded on video always with explicit 

authorization from the participants. Details of these observations and analysis are 

presented in Chapters Four and Five.  

In-depth Interviewing 

 Interview in qualitative ethnographic research is “a construction site of 

knowledge” (Kvale, 1996, p.2). I interviewed 20 people from both groups. I conducted 

the interviews after four months of participating in their activities. The time spent with 

the groups gave me the opportunity to express my questions better and to identify which 

language to use with the participants. For example, when I talked with youth from the 

Jaqi Aru team I started the protocol in Aymara, and then I asked in which language they 

wanted to talk. While I was with people from Wayna Tambo I used Spanish from La Paz 

that has particular catch phrases or intonations. By contrast in the interviews with people 

from the Ministry of Education and with the national Indigenous leaders I used more 

formal Spanish, at times mixed with Aymara. Even though I had protocol questions, the 

interviews were developed as life history methodology. The intention was to capture the 
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participants’ feelings, views, and perspectives. It means that with this kind of process I 

seek to “examine and analyze the subjective experience of individuals and their 

construction of the social world (Jones, 1983, p. 147).” The longest interview that I had 

was for three hours, and the shortest was one hour and half. As protocol for finishing the 

interview I acknowledged the person for their participation and I told my personal story 

about why I was committed to the topic of my study. The reactions were interesting, 

some of the young people started to talk more about their personal life, some focused on 

the life of their sisters, or in the struggles of their parents as they migrated to La Paz 

knowing little Spanish and being illiterate. Only in one case did I request to record the 

reaction because it was so powerful.  

Focus Groups 

 Focus groups helped me to approach collective common topics and the data was 

constructed from different points of view. I developed two focus groups, one with Jaqi 

Aru and another with rappers. The topics were related to: origin of the group, goals, 

activities, difficulties, achievements, challenges, relations with adults or elders, 

languages, and dreams. After getting the permission from the participant, I recorded the 

interactions in order to capture exact expressions and words. In Jaqi Aru’s focus group 

the participants talked in mixed code, some parts in Spanish some in Aymara. They 

moved from one language to another according to the topics. Some of them explained 

being in the group because of his or her family story and some went back to the 

beginning of the 1900’s or to the colonial time. This data is analyzed in Chapter Four 

related to the historical background of constructions of identities in Bolivia and in 

Chapter Five the connections that youth make between their identities and Bolivian 
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history is analyzed. On the other hand, Wayna Tambo and a hip-hop singer from 

Ecuador, who was interested to know more about Ukhamaw y Ke, organized the hip-hop 

focus group. Therefore, I joined with them to have the meeting. It was an opportunity for 

my study because I could meet people from different ages involved with Ukhamaw y Ke 

from the beginning, I met young people interested in the genre, and in the topics of 

contemporary youth in Bolivia and Ecuador. The analysis of this information is in 

Chapter Five.  

 Documents and cultural materials 

 The study of documents is potentially rich in revealing the values and beliefs of 

the participants in the settings. I collected at least three different kinds of documentations: 

institutional documents, documents produced in the course of everyday events, and 

official documents. In addition to gathering documentation I was also authorized to 

obtain information from their blogs. Moreover, I looked at public official demographic 

information, laws, and national and international reports about social, economical, 

cultural, educational reality about El Alto city. Also I went to the Museo Nacional de 

Etnografía y Folklore (MUSEF) to find historical information.     

 Cultural materials are important as documents. I paid special attention to objects 

that both groups are using such as pictures, clothing, pottery, musical instruments, 

symbols, and so on. I collected interpretation given to these materials by the participants 

in informal conversations.   
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Critical Discourse Studies and Multimodal Analysis 

 It is clear to see diversity in the variety of expressions coming from these two 

groups. They are producing documents, reports, and songs, also organizing workshops 

and debates using different languages and modes. The compositions of their identities are 

moving among diverse discourses and modes also going back between the future, past 

and present see figure 2.7, which produced diverse data sets, see figure 2.8. These data 

sets are analyzed based on Critical Discourse Studies and multimodal analysis presented 

in the next section.  

 

Figure 2.7 Dynamic interaction of modes 
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Figure 2.8 Representation of Diverse Data Sets 

 

Critical Discourse Analysis (CDA) studies the relationship between discourse and 

social and cultural developments in different social domains. CDA understands ‘language 

as social practice’ (Fairclough and Wodak 1997) and conceives the ‘context of language 

use’ to be crucial (Wodak & Meyer, 2009). Therefore, “CDA is not interested in 

investigating a linguistic unit per se but in studying social phenomena which are 

necessarily complex and thus require a multi-disciplinary and multi-method approach 

(Ibid. p. 2) (Cursive in the original).” Wodak and Meyer also call us to pay attention to 

the notion of ‘critical’ in order that we do not link it with ‘negative’, moreover, they 

support the idea that “any social phenomenon lends itself to critical investigation, to be 

challenged and not taken for granted (ibid.)” However, instead of CDA, Teun A. van Dijk 
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critical perspective, position, or attitude, which also implies that CDS scholars are socio-

politically committed to social equality and justice (2009, pp. 62-63). Moreover, he says 

that critical studies of discourse follow some properties, such as: 

They aim to analyze, and thus to contribute to the understanding and the solution 

of, serious social problems, especially those that are caused or exacerbated by 

public text and talk, such as various forms of social power abuse (domination) and 

their resulting social inequality. 

This analysis is conducted within a normative perspective, defined in terms of 

international human rights, that allows a critical assessment of abusive, discursive 

practices as well as guidelines for practical intervention and resistance against 

illegitimate domination.  

The analysis specifically takes into account the interests, the expertise and the 

resistance of those groups that are the victims of discursive injustice and its 

consequences (van Dijk, 2009, pp. 63-64) 

  My study is framed in CDS and I share the interest of analyzing critically the 

discourses (texts, non-verbal such as semiotic, multimodal, visual). However, I have to 

clarify that my theoretical position comes from the decolonizing theory and subaltern 

studies, which recognize that power is not unidirectional. I mean that the population or 

societies are not passive consumers of the messages and text that comes from some 

central power (governments, international economic consortiums, political parties, etc.). 

When Gayatri Chakravorty Spivak (1988) asked the question ‘Can the Subaltern Speak?’ 

and developed an interesting analysis about the possibility of speaking as a woman 
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scholar in a colonial and patriarchal society and academia and concludes one cannot, I 

was moved to ask from the subaltern position when is it a discourse or when is it a 

collective subaltern discourse? I also wondered when can the subaltern discourse break 

the hegemonic discourse. Those are the questions that I will analyze in relation to my 

research question and youth practices in Chapters Five and Six based on CDS. 

  Besides CDS, I apply multimodal analysis that approaches representations, 

communications, and interaction as something more than language. It includes multiple 

“modes” or communicative forms (digital, visual, spatial, musical, etc.) using various 

sign systems that carry meanings recognized and understood by a social collective 

(Halliday, 1985; Hodge and Kress, 1988; Kress and van Leeuwen, 2006). In other words, 

multimodality “attend to the full range of communicational forms people use –image, 

gesture, gaze, posture, and so on- and the relationship between them (Jewitt, 2011, 14).” 

In multimodal analysis Jewitt and Kress (2003) identify four aspects that are intrinsically 

present in one representation: materiality, framing, design, and production. All of them 

come together when the texts are designed.  

 CDS and multimodality is applied when analyzing the material that Jaqi Aru and 

Hip-hop teams are producing and sharing throughout the media. They are using the web 

for sharing their concerns but at the same time they are constructing their identities. 

These experiences are examples of expansion in knowledge production moving from the 

‘centers’ to the peripheries, or from official places to subaltern locations. These changes 

in knowledge production also are influencing the reconfiguration of power, changing 

roles and possibilities for youth’s identities formation.  
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 The CDS and multimodal perspective for data analysis in my study is organized 

in three tasks. First, I define the critical theory, which is the decolonizing theory, and 

subaltern studies that is presented in Chapter Three. Second, the analysis needs the 

historical and political context, which van Dijk (2009) calls context model and means the 

subjective mental representation that is constructed by the participants in dynamic 

relation of time and space. In Chapter Four this context model is presented and is focused 

on the historical construction of identities. Third, modes are understood as the outcomes 

of the cultural shaping of material production. The modes produced by the two groups are 

analyzed in chapter Five and Six.  
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CHAPTER 3.  THEORETICAL FRAMEWORK: IDENTITIES, 

INTERCULTURALITY, AND DECOLONIZATION 

 
"The people that oppress another people can not be free," the Inca 
Yupanqui said to the Spanish. We, Quechua and Aymara farmers, 

just like those of other native cultures of the country, feel 
economically exploited and culturally and politically oppressed. In 

Bolivia there has not been an integration of cultures only a 
superposition and domination, maintaining us in the lowest and 

most exploited stratum in the social pyramid”4.  
Tiwanaku’s Manifesto (1973) 

 
“Given the pre-colonial existence of Indigenous nations, natives, 

and peasant peoples and their ancestral domain over their 
territories, their self-determination is guaranteed their under the 

unity of state, that is their right to autonomy, self-government, their 
culture, recognition of their institutions and the consolidation of its 

territorial units, according to this Constitution and the law.”  
(Bolivian Constitution, 2009 Article 2) 

 
“Cultural diversity is the essential foundation of the 

Communitarian Plurinational State. Interculturalism is the 
instrument for cohesion and harmonic coexistence among all 

peoples and nations. Interculturalism takes place with respect for 
differences and equality of conditions.”  

(Bolivian Constitution, 2009 Article 98. I) 
 

The quotations that open this chapter are documentary outcomes produced by 

many Indigenous men and women, scholars, and activists organized in movements from 

Bolivia. They struggled to think from different epistemological perspectives that were 

non-aligned with the overarching hegemony of understand the country. When I started to 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
4 The Tiwanaku’s manifesto was signed on July 30th 1973 by cultural Indigenous organizations, 
mostly Aymaras from La Paz. They were Campesino Mink Center, Centro Campesino Túpac 
Katari, Association of Bolivian Campesino students, and National Association of Campesino 
teachers. This document is a milestone declaration analyzing the outcomes of the national 
revolution in 1952. This document was written for the first generation that could go to the 
University. Also some professors allied with the Indigenous peoples' cause were part of this 
historic moment. 
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explore contemporary Indigenous urban youth and the relationship between racial, ethnic 

and national identities in Bolivia, I saw how their identities are being constructed in 

dynamic ideological, cultural, economic, and political movements between the past, the 

future and the present. These dynamic movements break the traditional linear thinking 

and open other approaches to history, or to histories. I understand identities of Indigenous 

youth and power hierarchies within national and global arenas to be key subjects in 

approaching the epistemological and political changes in Bolivia. However, the 

complexity placed me in an epistemological crisis and many questions came to my mind 

such as: from what theoretical framework should I think and analyze the contemporary 

Indigenous urban youth identities in Bolivia? Is it possible to deconstruct identity 

politics? What is the role of the indigeneity perspective in contemporary Bolivian 

Indigenous studies? Is Bolivia a place only to be studied and not a location for theoretical 

thinking? Do I have to think from an “objective” perspective? Does it exist? Isn’t it the 

case that subjective perceptions and political and economic interests influence theories?  

These questions brought me to a place of navigation among subaltern studies and 

the relations generated between scholars from South Asian Subaltern Studies, Latin 

American Subaltern Studies and Bolivian scholars to define my own perspective of study. 

I also found a need to examine the literature on identity. In order to discuss the theoretical 

framework that informs this study, I organized this chapter in the following way: first I 

briefly discuss the origin of subaltern studies and its connection between South-South. 

Then, I discuss the literature on identity or identities. This is followed by an exploration 

of the concept decolonization. Finally, I examine the notion of interculturality in contrast 

with multiculturalism framed under decolonizing theory that also is impacting 
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contemporary Aymara youth self-identification. 

Subaltern Studies 

Historical background. Subaltern Studies, as a field of study, started with a 

remarkable career in England at the end of 1970s. A small group of Indian and English 

historians started a new journal in India called Subaltern Studies: Writings on South 

Asian History and Society. Oxford University Press in New Delhi published it. The first 

of three volumes appeared in 1982 (Mignolo, 2000a). At the beginning the editor was the 

Indian historian Ranajit Guha with whom the team wrote thirty-four of forty-seven essays 

in six Subaltern Studies volumes, as well as fifteen related books5 (Ludden, 2002). 

Subaltern Studies re-defined the subaltern notion. Subaltern scholars kept silent on 

Gramsci’s use of the term and the project made a distinctively Indian subalternity. Guha 

opened Subaltern Studies in 1982 declaring a clear break with most Indian historians, 

announcing the project’s ambition ‘to rectify the elitist bias’ in a field ‘dominated by 

elitism.’ Then Subaltern Studies was launched with an act of rejection, denying South 

Asia’s previous history from below that produced the republication in two anthologies of 

selected essays, in 1988 and 1997 (Mignolo, 2002). The notion of Subalternity gave new 

meanings to the old terms and marked a new beginning for historical studies. 

Domination, subordination, hegemony, resistance, revolt and other old concepts were 

subalternized (Das, 1989; Guha, 1982/1996; Ludden, 2002; Mignolo, 2000a). These 

Indian scholars worked to place Subaltern Studies as an authentic voice of the post-

colonial East to oppose colonial forms of knowledge (Ludden, 2002). Moreover, they 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
5 This is the Subaltern Studies website that shows the number of publications on May 15, 1999 
https://dl-web.dropbox.com/spa/zohkohb0i282t94/Area%20Studies/public/subaltern/ssallau.htm 
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developed a critical poststructuralist perspective of Marxism that allowed them to 

cultivate a critical perspective about colonial subalternity, the conscience of subaltern 

groups, ethical notions, and daily myths. They were always looking for some ‘rationality’ 

behind the subalterns' traditional forms of rebellion forms (Guha, 1983/1995). Thus, they 

became a team of historians writing about India’s history from a postcolonial and 

subaltern perspective impacting many scholars around the world.  

Subaltern studies in Latin America and Bolivia 

The Indian academic movement also had a strong influence on Latin American 

scholars who were working in the US creating the Latin American Subaltern studies 

beginning in 19936. These Latin American scholars or Latinoamericanist groups were 

seeking to re-examine the concept of pluralistic societies in the process of 

democratization in Latin America. Also, they were looking for some kind of solidarity 

between the oppressed and academia along with the development of a paradigm of post-

Coloniality rooted in subalternity (Mignolo, 2000a; Rodriguez, 2001). However, 

according to some assessments of Latino researchers the Latin American Subaltern 

Studies Group developed more of a postmodern analysis in Latin America rather than a 

postcolonial nationalist analysis (Beverley et al, 1995). Also, the Indians’ perspective 

offered to this Latinoamericanist group an alternative angle of analysis solving the 

problem presented by the crisis of the left after 1989 and the collapse of the Soviet 

Union7 (Mallon, 1994; Mignolo, 2000a). Moreover, the strongest opinion came from the 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
6 This is the Latin American Subaltern Studies website 
http://digitalunion.osu.edu/r2/summer06/herbert/testimoniosubaltern/latinamericasuba.html  
7 Antony Kalashnikov (2011) offered an interesting historiographical analysis about the causes of 
Soviet collapse in the last 20 years.  
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Puerto Rican scholar Ramón Grosfoguel (2008) who said, “As a Latino in the United 

States, I was dissatisfied with the epistemic consequences of the knowledge produced by 

this Latinamericanist group. They underestimated in their work ethnic/racial perspectives 

coming from the region, while giving privilege predominantly to western thinkers” (p. 1). 

Finally, the Latinoamericanist group split after the meeting between the India and Latino 

scholars at Duke University in 1988 and several publications.  

Besides Latino academics, the scholars from India also influenced the Bolivian 

researchers from 1995 onwards (Rivera & Barragán, 1997; Mignolo, 2000a). Bolivian 

scholars, sociologist Silvia Rivera Cusicanqui and historian Rossana Barragán, started 

relations with South Asian Subaltern Studies Group from the 1990’s. That generated 

discussions, visits (e.g., Shahid Amin in Bolivia), and publishing. Both Bolivian scholars 

became the editors of a volume of translations of a dozen core articles by members of the 

South Asian Subaltern Studies Group and published in 1997. This project, which 

included an interdisciplinary team of women scholars8, had the objective of promoting a 

South-South theoretical exchange for research on the History of Development avoiding 

the academic translation and interpretation made by scholars from the North (Rivera & 

Barragán 1997). For Rivera Cusicanqui and Barragán, the South Asian Subaltern Studies 

Group was a revelation to see how many common interests existed between both scholar 

groups. They were developing similar academic and political paths, thinking and writing 

from 1982, without being aware of the existence of the other (Ibid.). In some way this is a 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
8 The translation team had scholars such as a Mexican Raquel Gutiérrez who is a mathematician 
and sociologist and was a member Tupak Katari Guerrilla Army (EGTK) in Bolivia; Alison 
Spedding a British anthropologist who is working for many years in Bolivia in the Yungas 
Region and wrote several books about gender, ethnicity and politics; Ana Rebeca Prada a 
Bolivian scholar and professor in the San Andres University of La Paz, doctorate in Latin 
American Literature; and Silvia Rivera Cusicanqui.        
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very similar process that is happening concurrently with contemporary Aymara youth 

from El Alto (Bolivia) and Swahili youth (Tanzania, Africa) mediated by cyberspace 

whose connections will be analyzed in chapters 5 and 6. 

 According to Rivera Cusicanqui and Barragán the Latin American debate of the 

colonial situation, as a system, was structured from diverse theoretical approaches such as 

Marxism and Postmarxism. This debate was also influenced by African decolonization 

and by Latina American’s insurgences. Many Bolivian scholars contributed to this 

alternative thinking such as the historian Alberto Flores Galindo and the sociologist René 

Zabaleta Mercado alongside other Latin American scholars such as Pablo Gonzalez 

Casanova (1965), a Mexican sociologist who proposed the hypothesis of internal 

colonialism to explain the neocolonial exploitation of Indigenous peoples and peasants. 

However, Rivera Cusicanqui and Barragán pointed out that in Bolivia, despite the 

imperial neocolonial and internal colonial pressures, some Bolivian Indigenous historians 

contributed to subaltern thinking and strengthened it (ibid.). After the Bolivian nationalist 

revolutions in 1952, the Indigenous people were allowed to seek educational 

opportunities in the public sector. Some University students joined with their professor 

Silvia Rivera Cusicanqui and started a project to break down the assimilationist and 

colonialist discourse within the academy and develop a subaltern perspective of research. 

That process generated the Taller de Historia Oral Andina (THOA).  

THOA made the most remarkable theoretical and methodological contribution in 

Indigenous subaltern studies. Aymara students of Sociology who were born and raised in 

Ayllu communities, and Silvia Rivera Cusicanqui on 13 November 1983 established 
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THOA9 (Stephenson, 2002). These Aymara youth were part of the first generation of 

Aymara students attending the San Andres University in La Paz in the 1970s, obtaining 

bachelor’s degree in history and sociology, and some completing master’s degree in 

Andean History at FLACSO in Quito (Harris, 1992; López 2005). Some of the youth 

participants were members of the Movimiento Universitario Julian Apaza (MUJA) and 

the Partido Indio (ibid.). THOA’s work started their theoretical contribution looking for 

the Andes (Aymara and Quechua) historical memory saved in oral tradition and archive 

documentation (ibid.) The research team traveled many times to Ayllus (Aymara 

communities) and conducted extensive oral interviews with elders and their families who 

had participated in the struggles of the 1920s and 1930s. The original investigation 

resulted in various important publications such as the El Indio Santos Marka T’ula (1984) 

and the Aymara radionovela of the same name. Currently, that radionovela is transmitting 

through Aymara Radio San Gabriel and promoted by a young Aymara woman, who is an 

participant in this study. Olivia Harris, who translated El Indio Santos Marka T’ula into 

English, wrote in the introduction:   

[It] is probably the first modern experience of writing history in Aymara. The 

juxtaposition of Aymara and Spanish in the original vividly illustrated the way 

that Bolivia is a divided country. Written in accessible language, with the oral 

testimonies transcribed in the original Aymara accompanied by Spanish (Harris, 

1992, 101). 

 

THOA's pioneering publication on Santos Marka T'ula represents a rethinking of 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
9 The group designated this date to commemorate the death of Santos Marka T'ula, an influential 
Aymara leader and activist during the 1920s and 1930s. 
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traditional Western historiography combining a tradition of writing in existence among 

many Andean Indigenous communities since the colonial period. This process was 

associated with collecting oral histories in the native language as is explained by Carlos 

Mamani Condori in his book ‘The methodology of Oral Tradition’ (1989) and in his 

graduate thesis (1991)10. Beside Mamani other young scholars started to write and 

publish and their work is used in many colleges and Indigenous activist programs today 

(See Stephenson, 2002).  

Along with the process presented above, several Aymara and Quechua 

movements were generated during the 1980’s from the religious and educational fields to 

produce knowledge and to promote concrete actions overcoming internal colonialism and 

international dependence. The religious movement promoted an ecumenical thought 

based on traditional Andean religion and Latin American’s theology of liberation. The 

education movement was influenced by Paulo Freire’s pedagogy of liberation (1993) and 

intercultural and bilingual education. This activism was based on the influence of many 

critical theorists including Fanon (1963; 1967), Memmi (1967), Bonfil Batalla (1990), the 

Brazilian pedagogies and theologies of Paulo Freire and the cited Gonzales Casanova in 

turn influenced by Gramsci, Foucault and the Indian scholars. 

In summary, the Bolivian subaltern thinking process was built from a diverse 

contribution from the academy and social movements to deconstruct the internal colonial 

relations and the international economic and politic dependence. This process was related 

to vital concerns such as land, citizenship, autonomy, identity, gender and empowerment 

to deconstruct the mono-cultural national state. This practice produced a fertile social and 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
10 Mamani’s adviser was Silvia Rivera Cusicanqui.  
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academic soil to create and recreate de-colonial theory and Interculturalism that are 

framing the current policies in Bolivia, including identities. 

Subaltern Perspective 

From the theoretical development presented above, it is important to pay attention 

to the fact that ‘Subaltern’ is not a category, as Das (1989) argues, rather it is a 

perspective. Then, the subaltern perspective is not specifically engaged only in 

understanding a particular social organization, actions or identities; moreover it is 

involved in understanding the “structures of modernity” (ibid. p. 313), the structures of 

Coloniality (Quijano, 1991, 1992). ‘Subaltern’ is as a southern global perspective that 

includes the feminist perspective to develop new knowledge and this is the perspective 

that I assume in this study. I join the perspective promoted by some Latin American 

scholars, including various Bolivians, that Latin America (Bolivia) is not just a field of 

study but a place of historical and political struggle from where it is possible to think 

academically (Grosfoguel, 2008, 2011; Mignolo, 1993a, 1993b, 2000; Quijano, 1992, 

1980, 2009). Therefore, I assume for the analysis of my study a Subaltern Studies 

theoretical perspective, Decolonizing theory as a theoretical framework and ‘Identity’ as 

a notion to study under the previous theory. 

Identity Studies  

Identity or identities are always embedded in social-cultural complex realities that 

demand interdisciplinary theoretical approaches. Scholars studying the contemporary 

Indigenous youth identities and language use (Lee, 2009; McCarty & Wyman, 2009; 

Nicholas, 2009; Wyman 2014) are developing an eclectic theoretical framework 
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sustained from different fields such as sociocultural studies, anthropology, linguistic 

anthropology and critical discourse studies because the identities are produced by 

different social practices in different cultural backgrounds. Within this eclectic theoretical 

frame some Indigenous studies are focused on youth as “policy makers” (McCarty et al, 

2009), people who know how to negotiate and defend their identities, linguistic rights and 

participation (Nicholas, 2005; Paris & Winn, 2013; Scott, Straker, & Katz, 2009). Also 

some scholars are focusing on Indigenous youth who migrated to urban places and are 

negotiating diverse languages and discourses (Hornberger, 2002; Makoni et al., 2007; 

McCarty et al., 2009). In addition, some of these researchers are studying youth’s 

everyday linguistic interactions across multiple social interactions in diglossic linguistic 

environments (Garrett & Baquedano-Lopez, 2002; Wyman, 2012; Zentella, 1997).  

Countries around the world have seen more and more cultural and linguistic 

diversity due to emigration and demands of recognition by social movements. That is the 

reason that scholars who are working with the sociocultural approach affirm that 

identities are always constructed in practices that produce, enact, or perform identity 

(Blommaert, 2005; Bucholtz and Hall, 2005; Kroskrity, 1999; Rymes, 2001; Wenger, 

1998). As Blommaert (2005) claims, “Any significant author in the wide field of identity 

studies would argue that people don’t have an identity, and it is an outcome of socially 

conditioned semiotic work (p. 205).” Ergo multifaceted identities are producing people 

with multicultural realities. 

In other words, the formation and transformation of identities are immersed in 

cultural, economic, social, and gender power relations. No one definition of identity is 

neutral. Always, an identity is a position into a society. Identity is part of the frame from 
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where the world is interpreted and lived. Moreover, if the identities are in relation with 

the cultures, and the cultures are dynamic, the identities are always in constant recreation, 

redefinition influenced by the social context. Therefore, “identities comprise a crucial 

means through which social process are perceived, experienced and articulated (Dube, 

2010, p. 125).”  

Cultural interactions are going beyond local geographic national realities and are 

being influenced by globalized dimensions. That is the case of scholars who are studying 

Hip-hop youth movements in many countries such as my own study. They are analyzing 

the construction of identities influenced by globalization. To approach the Hip-hop 

practices some researchers developed the notion of glocal identity which is the 

combination of global and local (Robertson, 1997), others hybrid identity (Higgins, 2009; 

Sarkar, 2009), regional, national and global identity in process of vernaculization 

(Ntarangwi, 2009), or on the notion of indigeneity (Osumare, 2012). For example, 

Higgins supports the concept of hybrid identity based on Robertson’s (1997) concept of 

glocal. According to Robertson, glocal identities are the result of “tempering effects of 

local conditions on global pressures,” characterized by the simultaneity of both 

universalizing and particularizing dynamics. Similarly, Higgins (2009) tries to go beyond 

the unidirectional analysis of global Hip-hop’s influence on local contexts. Analyzing 

Tanzanian Hip hop lyrics, Higgins supports the idea that the young hip-hop singers are 

creating cosmopolitan and also very Tanzanian identities. She said it could be called 

“appropriation in which local and global forces intermingle, producing hybrid forms of a 

new local (and global) order” (p.97).  
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 The Glocal identity is understood as the production of local and global 

interactions. However, the local reality is not monolithic. According to Haque (2004) 

glocalization involves blending, mixing, and adapting of two or more processes, one of 

which must be local. Glocalization, Hague argues, to be meaningful must include at least 

one component that addresses the local culture, system of values and practices and so on 

(ibid). These identity conceptualizations are very connected to Hip-hop case studies 

around the world (Higgins, 2009; Lin, 2009; Sarkar, 2009; Tsujimura & Davis, 2009). 

For example, Higgins (2009) presents how the mixing of street Swahili with African 

American English (AAE) and other language varieties creates opportunities for the 

performance of indigeneity alongside transglobal identification. Language appears to 

create a largely empowering relationship between the local and the global due to the 

indexical ties. She showed that youth are not trying to escape their marginalized 

positions. Rather it seems that they are redefining their local environment in transcultural 

terms associated with the cultural capital of global Hip hop11. Tsujimura and Davis 

(2009) studied the lyrics of Japanese Hip hop. Japanese Hip hop musicians use the 

principal of mosaic assonance in their rhyming scheme. They are combining the 

traditional notion of mora count in Japanese poetry with the notion of assonance (vowel 

identity) in Western poetry12. Studies of these identities reflect the complex local 

realities, as well as complex global influences. Furthermore, they provide an interesting 

analysis of how the identities are constructed interconnected with languages uses and 

cultural realities. Many youth researchers focused on youth and Indigenous languages are 

documenting youth activism expressed through music and language use framed by local 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
11An example of Tanzanian Hip-hop: http://www.youtube.com/watch?v=UiIa2i29PZ4 
12 An example of Japanese Hip-hop: http://www.youtube.com/watch?v=cm9VK16MmGU 
'
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and global connections such as hip hop (Alim et al, 2009; Deyhle, 1998; Morgan, 2009). 

Some scholars are concentrate more on the interconnections between Indigenous 

languages, the discourses around language ideologies and language policies (Higgins, 

2009; Hornberger & Swinehart, 2012; Swinehart, 2012; Mollericona, 2007).  

In my case, I embrace the notion of identity embedded in and articulated by the 

postcolonial perspective and subaltern studies. Before positioning the theoretical 

framework for my study, I will provide a brief historical process regarding the notion of 

identity and I will make a parallel analysis with the Indigenous political activism at the 

international level. The intention of this review is to create an argument for my 

theoretical position. 

History. The field of Identity Studies in the US started in the 1950s and since that 

time identity became one of the most broadly used terms in social sciences and 

humanities (Gleason, 1983; Wetherell, 2010). Furthermore, identity studies from the 

beginning split into two different branches; one was more focused on the person, in its 

individual projects, while the other was dedicated to social groups to explain what they 

had in common (Wetherell, 2010). In this period (the 1950’s) one of the most influential 

American theorists was Erik Erikson who focused on identity as a sense of individual 

consistency and stable self (ibid). Erikson succeeded in excluding ‘identification’ as the 

center of the field to establish ‘identity’ as the main notion of study. With that, he 

invalidated the sociologist Nelson N. Foote’s definition that proposed identification as the 

basis for a theory of motivation in social interaction in 1951. Furthermore, Erikson 

separated ‘identity’ from role-playing, from self-conception or just from a simply answer 

to the capricious question, ‘Who am I?’ (Gleason, 1983, p. 915) However, Erikson’s 
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theoretical approach also impacted a social self-definition in a very subtle manner. 

Gleason (1983) made a very interesting analysis about social impact on identity after 

studying the chapter “Reflections on the American Identity” of Erikson’s most famous 

publication Childhood and Society published in 1950. Gleason pointed out two aspects in 

Erikson’s definitions, first, that the expression “American Identity” was used as the 

equivalent of “American Character” (p. 926). Second, Gleason sustains that even though 

Erikson was focusing on the individual identity, with the association between “American 

Identity” and “American Character”, Erikson was linking the individual to society. 

Erikson was trying to defend individual rights but at the same time he was promoting the 

construction of a national identity. In this case, he was not only looking for understanding 

identities, he was committed to contributing to building a national identity in the U.S. In 

his own words:  

The relationship of the individual to society has always been problematic for 

Americans because of the surpassing importance in the national ideology of the 

values of freedom, equality, and the autonomy of the individual (pp. 926-927).  

Parallel to the American scholars in the beginning of the field, an interesting work 

concerning identity was being developed by the International Labor Organization (ILO). 

Indigenous movements saw ILO as a space to insert their own needs as recognition of 

their identities, land and citizenship. ILO was concerned with raising labor standards 

around the world after World War II.  In 1946 ILO and the U.N. Educational, Scientific 

and Cultural Organization  (UNESCO) started the process of writing a convention 

outlining government obligations to Indigenous peoples under their jurisdiction. ILO 

Convention 107 was a pioneering document, which was the first international instrument 
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to specifically address the human rights of Indigenous peoples after the U.N. approved 

Human Rights on December 10, 1948. The Fortieth ILO Session on June 5, 1957 in 

Geneva, the General Conference approved the Convention Concerning Indigenous And 

Tribal Populations. The main objectives were the protection and integration of 

Indigenous and other tribal and semi-tribal populations in independent countries (ILO, 

1957, Art. 1). Explicitly it says:  

For the purposes of this Convention, the term semi-tribal includes groups and 

persons who, although they are in the process of losing their tribal characteristics, 

are not yet integrated into the national community (Art. 1. 2) 

Even though the document represented an advance in Indigenous rights, it 

advocated largely assimilationist objectives. It was written from a perspective that saw 

Indigenous cultures as lower on the evolutionary scale than those of European origin and 

suggests that the process of losing their tribal characteristics was inevitable. Albeit the 

Convention 107 extended political rights, such as citizenship and the vote in nations 

where these rights were absent13. It also provided the right to education. The document 

was created to facilitate integration of Indigenous peoples into the dominant society with 

minimal conflict.  

ILO Convention 107 opened a large discussion regarding the relationship between 

individual rights and collective rights, parallel to individual and collective identity. This 

convention shows that identities were an issue not only for scholars but also for 

Indigenous movements. While for American scholars ‘identity’ was becoming a field of 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
13 Indigenous Peoples in Canada did not receive the vote authorization until 1960. 
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study, for Indigenous people it was becoming a political and social justice goal.  

During the period of the 1960s to the 1990s identity studies became more 

complex and it was studied in different fields. Very soon, identity was converted an 

indispensable term in American social studies. The question is, why? The tension around 

identity was established between the individual and social approach, individual and social 

right, individual and social political organization of the country. Within the academic 

fields of psychology and sociology, identity became the prevalent topic. The debates 

about the individual versus the social and how to bring together personal identity and 

social identity produced dichotomous analyses. Was the division a simple academic 

jealousy between psychology and sociology studies? Was it only methodology concerns? 

Psychology and sociology began as autonomous disciplines around 1900 but they were 

co-opted by the Social Science Research Council (SSRC) after World War I, supported 

by philanthropic foundations.  

During World War II, Stuart Chase (1956) argues, the social scientist gained 

status alongside the medical and physical scientist and achieved a great knowledge of 

mankind thanks to the contributions of the physicists, the chemists, technologists, 

anthropologists, economists, political scientists, psychologists, psychiatrists, and 

sociologists. Chase’s book, The Proper Study of Mankind (1948/1956) explains how the 

war increased the prestige of social science. The book itself clarified the scientific 

method and its achievements many of which were war related, also the way the social 

science became part of the answers for critical social questions such as crime or sex or 

the federal budget. Gleason (1983) implies that “Chase might have cited the role played 

by social-scientific evidence in the fight for racial desegregation (p. 923).” After World 
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War II, national character among many other problems was a priority and social sciences 

provided some answers based on scientific studies. Historically during the 1960s, the 

U.S. was living an “identity crisis” produced by multiple factors such as the assassination 

of John F. Kennedy (1963), the assassination of Martin Luther King Jr. (1968), the 

resignation of Richard Nixon (1974), and multiple social actions related to the civil right 

movements, antiwar protests, and others linked to social justice, racial and cultural 

matters. According to Gleason “the national crisis brought about a reexamination on a 

massive scale of the relationship between the individual and society” and the resurgence 

of ethnicity generating a close connection between the concept of identity and “the 

awareness of belonging to a distinctive group set apart from other in American society 

(the U.S.) by race, religion, national background, or some other cultural marker” 

(Gleason, 1983, pp. 928). Therefore, the studies about identity during this period were 

very connected to the national needs and the social movement commitments.  

From the 1980s social and economic changes produced by neoliberalism, 

developments in practical politics, and the increase of social and cultural organizations, 

complicated and challenged social academics. New theoretical developments were 

defined such as poststructuralist, postmodernism, deconstruction performativity studies 

and queer theory. Postcolonial theorist who are more contemporary (Anibal Quijano, 

Walter Mignolo, Ramon Grosfoguel), and transmodernity theorists (Enrique Dussel, 

1995, 2008) are studying identities and the social relations based on Coloniality of 

knowledge, Coloniality of power, and border thinking. Enrique Dussel proposed 

transmodernity basing his analysis on South American Indigenous epistemology such as 

Suma Qamaña (Aymara), Suma Kawsay (Quechua), Buen Vivir, which will be explored 
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in more detail Chapters Five and Six. The identity studies as a field was shaped from 

diverse political and academic interests, besides the social activist movements, which 

impacted in alternative research requested by social justice needs.      

Parallel to the process developed above, the international Indigenous movement 

achieved another accomplishment after C107. The General Conference on the 

International Labor Organization (ILO, 1989) approved the Indigenous and Tribal 

Peoples Convention 169, in 1989. This convention, based on ILO (1957), approved that 

the Indigenous peoples have the right to control their own institutions, systems of life and 

economic development and to maintain and develop their identities, languages and 

religion within the States in which they live. Governments were assigned the 

responsibility of protecting the rights and guaranteeing respect for Indigenous peoples’ 

integrity.  

[Such action shall include measures for] promoting the full realization of the 

social, economic and cultural rights of these peoples with respect for their social 

and cultural identity, their customs and traditions and their institutions (ILO, 

1989, Art. 2. b) 

This international norm promoted the articulation between individual rights and 

collective rights. Some of the articles were still maintaining the assimilation philosophy; 

the Indigenous people were empowered to demand their rights within their own national 

countries. However, the international activism of Indigenous people did not stop until 

September 13, 2007, when the UN declared the Rights of Indigenous Peoples. More than 

370 million people gained the right to keep their cultural identities, their own needs and 
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aspirations. Predictably, Austria, Canada, New Zealand, and the United States voted 

against the declaration when 143 voted in favor of it. This situation is producing more 

pressure on the nation-state organizational model, which is structured under the principle 

of one nation, one population, one language, and one national identity. The materiality 

and relevance of identities as meaning making, explanatory frames are still producing 

collective struggles for social justice. 

Looking at both paths the scholars and the Indigenous international movement 

show us that the notion of ‘identities’ is not something neutral and it impacts politics of 

identities. Moreover, the definitions of identity impacted not only the knowledge of 

humankind but also the policies in countries. Since the establishment of the model of the 

nation state based on one identity, culture, religion, etc., cultural diversity and the diverse 

identities became a problematic issue in many states. Academia produced some theories 

in an attempt to address the issue, such as multiculturalism in the western countries and 

Interculturalism from the Indigenous movements in South America. Both theories are 

central to the study of identities in Bolivia. Therefore, in the following paragraphs I 

present an analysis of these theoretical currents that are still present in the Bolivian 

discourses and practices.    

Multiculturalism and Interculturalism 

“Under the doctrine of state multiculturalism, we have encouraged different 

cultures to live separate lives, apart from each other and the mainstream.” This is the 

statement of the British Prime Minister David Cameron expressed on February 5, 2011 in 
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a speech to the Heads of European States at a Security Conference in Munich14. Cameron 

attributed the culpability for Islamist extremism on a question of identity established on 

the doctrine of state multiculturalism that has weakened the collective identity. Identities 

in Europe, Australia, and Canada, as in the U.S., became a strategic subject for scholars 

and politicians, as well as in South America in the last sixty years. Policymakers paid 

attention to the theory of multiculturalism to solve the challenge of having countries with 

many diverse cultural groups. In this context, Multiculturalism and Interculturalism have 

been generally understood as ways to approach the so-called problem of diversity and to 

challenge the traditional model of the nation-state. Nonetheless, Multiculturalism and 

Interculturalism have different epistemological origins and political implementations. I 

focus on Interculturality because it is the main theoretical frame for understanding the 

current political changes in Bolivia, where my study is located. However, I offer a 

succinct explanation of multiculturalism and its impact in Bolivian policies during the 

1990s and the following years. 

Multiculturalism means different things in different countries, and it has different 

social groups as its objective. Although all of them have the same concern which is how 

to “deal” with the diverse groups in the nation and what to do with the diverse identities. 

Canada and Australia use multiculturalism almost exclusively to refer to immigrant 

groups (Kymlicka, 2010; Panayi, 2010), and Britain uses it to address issues to 

immigrants and religious groups (Lopez, 2000). In Latin America, multiculturalism is 

used to refer to Indigenous peoples and Afro-descendants. The Western liberal countries 

adopted multiculturalism as a policy in the 1970s. In Latin America, by contrast, theories 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
14 See the full text in http://www.newstatesman.com/blogs/the-staggers/2011/02/terrorism-islam-
ideology 
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of multiculturalism in the early 1990s concentrated exclusively on types of diversity to 

address Indigenous rights and consolidate the monocultural national states. Interesting 

research was developed from multiculturalism perspective that had in diverse emphases 

and perspective such as transformative multiculturalism (Dietz, 2003), liberal 

multiculturalism (Kymlicka, 2007, 2012), and post-multiculturalism (Postero, 2007).  In 

the field of education, the most influential research was developed using the notion of 

critical multiculturalism (McLaren, 1995).  

Undoubtedly, multiculturalism has an interesting genealogy in Western thought 

that influenced many identity policies around the world. In Bolivia, the 1995 

constitutional reform was influenced by multiculturalist theory. Since that time Bolivia 

was recognized as multicultural and many laws were reformulated or created. In the 

1990s, the national constitution changed some articles to add the notion “multicultural” in 

order to include the Indigenous peoples. Municipal law was modified and extended its 

influence from the cities to rural communities, at the same time the Social Popular 

Participation Law (Ley de Participation Popular) was established to give the local social 

organization the right to participate in local decisions. At the same time, in 1994 a new 

educational law was approved based on the popular social participation and intercultural 

and bilingual education model. Interculturality was explicitly included in the educational 

law instead of multiculturalism; it was possible because more of the agents working in 

education were following the educational movement generated during the 1970s, which is 

developed in the following paragraphs (Albo 1999, 2002; Lopez, 2005; Yapu, 2010).     

 Interculturality was established in South America and started to address 

educational needs. Currently, interculturality is part of the main goals in some countries 
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with more Indigenous peoples such as Bolivia, Ecuador, and Peru. In Bolivia 

interculturality took its place alongside decolonization as key policies since the new 

constitution was approved in 2009, under the Aymara president Evo Morales. However, 

the political structure of multiculturalism is still alive, along with interculturality and 

decolonization. Bolivia is experiencing a structural social earthquake where identities are 

playing a strategic role. In the middle of this social scenario contemporary Indigenous 

urban youth are constructing their identities. The following paragraphs provide some 

background about the development of interculturality in South America and its impact in 

Bolivia. 

Latin American’s politics and educational processes are intrinsically intertwined 

with interculturality over the last forty years. In this period interculturality has had many 

definitions and interpretations developed by scholars, leaders, policymakers, and 

Indigenous peoples from Latin America. The definitions of interculturality were framed 

by diverse historical circumstances and political tendencies. According to Lopez (1999) 

the idea of interculturality started simultaneously in Europe and Latin America during the 

1970s to promote dialogue and understanding between people from different cultural 

backgrounds. Obviously the difference was in the perspective and interests from these 

two different continents. Lopez (ibid) states that Europe used the term interculturality to 

address the presence of immigrants who were changing urban social life while Latin 

America used the term interculturality to frame Indigenous education.  

 It is possible to divide the last forty years of Latin America into three main 

historical periods. The first period goes from the last years in the 1950s to the first years 
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in the 1980s. It was characterized by dictatorships in many countries in South America15. 

The second period goes from the 1980s to the last years in the 1990s that was 

characterized by the establishment of democratic systems in many countries influenced 

by multicultural policies and the neoliberalism. Finally, the third that is the contemporary 

period is characterized by the rise of the Indigenous peoples in the national political 

arena.  In these three periods the notion of interculturality had different definitions and 

characterizations.   

 The notion of interculturality in Latin America was formulated in the 1970s when 

the Indigenous movements were fighting for bilingual education and the respect of 

Indigenous knowledge. Latin American social scientists Esteban Mosonyi and Omar 

González established Interculturality (1975). These two Venezuelans are linguistic 

anthropologists and were the first to define the concept of interculturality in order to 

apply it to their educational experiences with the Arawak Indians from the Black River 

region in Venezuela.  

En cierto modo, la interculturacion busca el máximo rendimiento de las partes en 

contacto cultural, evitando en lo posible la deculturacion y la pérdida de valores 

etnoculturales (Mosonyi & González, 1975, p. 308).   

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
15 Military corps directed dictatorships in Latin America who were trained by US Army School of 
the Americas. These are some of the dictatorships in Latin America: Argentina (1976 - 1983), 
Bolivia (1971 - 1978), Brazil (1964-1985), Colombia (1953-1957), Chile (1973 - 1990), Paraguay 
(1954-1989); Peru (1968-1975), Nicaragua (1936-1979), Uruguay (1973 - 1984), Venezuela 
(1953-1958). 
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In some way, interculturality seeks the maximum performance of the parts into a 

cultural contact, avoiding as far as possible deculturation and the loss of ethnic 

values.  

 The concept of interculturality according to these two scholars was in opposition 

to the general educational policies in that period of time in Venezuela, which was 

assimilationist. The Venezuelan Ministry of Education established the Educational 

Program of Action in 1970 to provide educational services to marginal borderlands to 

facilitate the integration of Indigenous ethnic minorities into national life. Esteban Emilio 

Mosonyi in 1997 argues that the pan-Indigenous organization was the nucleus for a future 

autonomy of all ethnic groups and that they had reached a political and social maturity. 

Mosonyi asserted that the Pan-Indian organizational tendencies in Venezuela and 

throughout America could contradict the assimilations thesis supported by the rightists 

developmental tendency in addition of the leftist unilateralist classist conceptions 

(Mosonyi, 1983, 1997, 1998). He also requested of Creole agencies do not fall on 

paternalistic attitudes or in neo-paternalistic domination. Even though Venezuela had a 

Democratic political system, the national state policy was undoubtedly committed to the 

assimilation of Indigenous people. Mosonyi’s proposition was going beyond assimilation, 

development tendency, or cultural isolation.    

 Even though Interculturality originated from bilingual education challenges very 

soon it inspired areas of politics. Mosonyi and Gonzalez (1975) suggested the need to 

construct an intercultural society. The inspiration came from the model of coordinated 

bilingualism where the local and the national language can have their specific functions 

without conflict or competition, without any weakening (Lopez, 1999). Hence, 
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Interculturalism was inspiring other models of society and education, as well as identity. 

In education Interculturality became tied to bilingualism generating the model of 

Intercultural and Bilingual Education (EIB) for Latin America (Lopez, 1999; Mosonyi & 

Rengifo, 1983). The EIB educational model was transformed as political space for 

discussing structural colonial issues.  

 Since the reestablishment of democracy in South America in the 1980s, which 

corresponds to the second period, interculturality spread into educational policies in many 

countries from the Rio Colorado to Tierra del Fuego. Interculturality implies openness to 

ethnic, cultural and linguistic differences, acceptance of diversity, mutual respect, seeking 

consensus and, the recognition and acceptance of dissent. Currently, interculturality 

includes the construction of new modes of social interaction and more democracy in 

many Latin-American countries (Lopez, 2005, 2007a, 2007b).  

 Parallel to the introduction of interculturality in education and politics, several 

definitions of interculturality have spread due to different interpretations that were made. 

For example, currently Interculturality is applied in studies about philosophy, 

environment, climate change, food sovereignty, education, health, globalization and so on 

(Ferrao, 2010; Mora, 2009; Walsh, 2010). It implies the need for some theoretical frame 

to approach the multiple uses of interculturality. I consider the work of two scholars: 

Peruvian scholar Fidel Tubino (2005), and Catherine Walsh (2008, 2010) who has been 

working for many years in Ecuador. 

 Tubino (2005) recognizes two perspectives on intercultural conceptualization and 

application to national policies: functional interculturality and critical interculturality. He 
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argues that the increasing incorporation of the notion of interculturality in the Latin 

American official organisms is done by international organizations without questioning 

the current social and economical model. In that sense interculturality becomes functional 

to the neoliberal logic. Functional interculturality is used as a strategy to support the 

social cohesion as assimilation of socio cultural subaltern groups to the hegemonic 

national culture. To this end, interculturality is functional for reducing the social conflicts 

between social groups and social movements that are focusing on social cultural identities 

and power relations. Whilst from an opposite perspective, critical interculturality is 

focused on questioning social differences and economical, political inequalities built over 

history, also it challenges social differences constructed around ethnicity, race, gender, 

sexual orientation, and others.  

     Tubino argues that social asymmetry and cultural discrimination do not allow a 

genuine intercultural dialogue. Furthermore he said that the dialogue between cultures 

should be, first, a dialogue on economic, political, military factors, etc., which currently 

frame the exchange between cultures of humanity. This requirement is essential now so 

that we do not fall into the ideology of dialogue out of context, which is limited to favor 

the interests of the dominant civilization, and does not take into account the asymmetry 

of power that rules the world today. To have a real dialogue, it is necessary to make 

visible the causes of non-dialogue, which passes necessarily by a critical social discourse. 

 Years after Tubino’s article, Catherine Walsh expands on his theory of 

interculturality. She makes three distinctions conceptualizing interculturality: relational 

interculturality, functional interculturality and critical interculturality (Walsh, 2008, 

2010). The first conceptualization, relational interculturality, refers to the basic and 
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general contact between cultures, people, practices, cultural traditions, values, and 

knowledge. In this frame, interculturality is assumed to have existed in Latin America for 

centuries. However, the problem, Walsh argues, is that this notion hides or minimizes the 

conflicts and the power contexts, the domination and the continuing of coloniality. Also 

she said that this concept reduces the interpretation of an interpersonal level hiding the 

unequal social structures in their political, economic, social and epistemological 

dimensions. On the other hand, functional interculturality is presented by Walsh (2008) 

as a concept rooted in the recognition of diversity and cultural differences.  The goal is to 

include all the cultural diversity into the main established social structure. The aim is to 

promote dialogue, coexistence and tolerance from this functional view without touching 

the asymmetric and inequality social and cultural causes. Therefore, she asserts, 

functional interculturality is compatible with neoliberal logic. Finally, critical 

interculturality starts focusing on colonial racial structure. Walsh (2010) moves from 

focusing on the problem of diversity or difference to identify the structures of racial and 

hierarchical colonial power. She states, that interculturality from this point of view is a 

tool to construct a process and project from and with people as demands that come from 

subaltern positionality. Thus Walsh’s critical interculturality goes beyond Tubino’s 

critical interculturality definition. Finally, Walsh affirms that this perspective aims to 

transform the social structures, institutions and social relations, also building different 

conditions to be being, thinking, knowing, learning, feeling and living. Walsh’ 

conceptualization is undoubtedly influenced by Quijano and Mignolo and the theory 

related to de-coloniality of power and de-coloniality of knowledge. This will be the focus 

of the next and final section.  
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Studies of Decolonization  

 Since 2006 Bolivia has had an Indigenous president and from 2009 has a new 

constitution. The ethnic identities of Indigenous peoples are recognized in this 

constitution as well as their individual and collective rights. In the last two decades the 

Indigenous movements and social organization have been constructing a political agenda 

inspired by international Indigenous laws and Indigenous epistemologies. That process 

promoted Evo Morales Ayma of the Movement for Socialism (MAS) party as president, 

but the real political power is based in Indigenous organizations and social movements. 

Morales was elected with fifty four percent of the vote in 2005 becoming the first 

Indigenous president. MAS took as its political agenda the main demands of the Bolivian 

Gas War in October 2003 that was to nationalize the natural resources and to have a new 

national constitution. In the beginning the protesters were from El Alto city and the 

majority were young Aymara descendants; it eventually became a national movement. 

Since that time, many policies changed in Bolivia, more of them based on decolonizing 

and intercultural theories. However, this political and social change has increased identity 

conflicts based on the categories of race and ethnicity. Old identity qualifiers returned to 

common life vocabulary and were expressed publicly. Some derogative words such as 

“ignorant Indian”,  “stupid Indian”, or “gross chola” are used to talk about the Indigenous 

peoples. Simultaneously, Indigenous peoples are proud of being Indians and identify 

themselves saying: “I am Aymara, I am Guarani, I am Afro-Bolivian, we are Chiquitano, 

we are Chapaco peasants,” etc. According to the new constitution Bolivia is a plural-

national state that recognizes every Indigenous people as a nation with all its 

communitarian rights. People from the cities that have different cultural roots are called 
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“intercultural” erasing the mestizo notion. However, some people from the cities are 

demanding to be recognized as mestizo. Rightist political parties also are requesting to 

have the notion of mestizo, as it was the case in the national census in 2011. The idea is 

to reduce the percentage of Indigenous peoples that in 2001 represented sixty two percent 

of the population.  

  The Bolivian changes likewise have created the discussion among scholars and 

politicians outside the country such as the argument between the Peruvian writer Mario 

Vargas Llosa and the Uruguayan Historian Eduardo Galeano. In the article “A new 

racism is approaching in the region: Indians against Whites”, Vargas Llosa (2006) 

argues: to set the problem in Latin America in terms of race as those foolish demagogues 

do is irresponsible. Moreover, it is equivalent to replacing the stupid and interested 

prejudices of certain Latin Americans who believe that they are whites against the 

Indians, by other, equally absurd, Indians against whites. He affirms that the Latin 

Americans think that they become whiter as far as they are enriched, while the 

impoverished became cholo or Indian as he/she descends in the social pyramid. Finally, 

he said Indian and White (Black or Yellow) are cultural notions embraced in social and 

economic issues, not racial issues. Instead, Galleano replied: This is the resurrection of 

the myth of civilization and barbarism. I find very significant what happens in Bolivia, it 

is the affirmation of diversity. Racism, elitism and militarism blind us from our 

marvelous fullness, the rainbow that we are. I do not think, he added, this is the repetition 

of history; it is the birth of a new history (Crespo, 2006).  

 Moreover, in the last seven years many academic conferences and political 

symposiums are being organized in Bolivia with topics related to Indigenous peoples 
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political participation, Empire, Multitude and multicultural society, decolonization, Suma 

Qamaña or living well, mother earth and natural resources, and so on. Bolivia is 

becoming a place for study but also a place from where to study, which is my epistemic 

position. 

In the context presented above, decolonization became the main purpose of 

Bolivian policies. Among the Bolivian main objectives, is to create a just and harmonious 

society, founded on decolonization, without discrimination or exploitation, with full 

social justice, to consolidate the plurinational identities (Bolivia, 2010, Art. 9.1). 

Moreover, education should be democratic, participatory, and decolonizing (Bolivia, 

2010, Education Law 070, Art. 1). To implement the policies some institutions were 

created in 2009 such as the Vice Ministry of Decolonization under the Ministry of 

Culture with a mandate to develop policies for preventing and eradicating all forms of 

discrimination, racism, xenophobia, and cultural intolerance. Furthermore, in 2011 

President Evo Morales declared October 12th as the “Day of Decolonization,” instead of 

the previously recognized “Día de la Raza” (Columbus Day). Twenty-three Indigenous 

languages have their alphabet and twenty-six Indigenous peoples have systematized their 

Indigenous knowledge to use in educational programs. The Pluri-national Institute of 

Languages and Cultures (IPEL) was created in 2012 for improving the Indigenous 

languages and knowledge through institutes for every language. 

In the theoretical and political background provided above, decolonization is 

connected to the notions of imperialism, colonialism and coloniality. Imperialism and 

colonialism are two interconnected terms with a common point of departure, which is 

power seeking. Several scholars developed a conceptual analysis to specify both terms. 
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According to the Maori scholar Linda Smith (1999, 2012) colonialism is one expression 

of imperialism and it facilitated the expansion of imperialism. She affirms that 

imperialism tends to be used in at least four different ways: 1) as economic expansion; 2) 

as the subjugation of ‘others’; 3) as an idea or spirit with many forms of realization; and 

4) as discursive field of knowledge (Smith, 1999, p. 21). In the same way, Horvath 

(1972) supports the idea that colonialism is a form of domination. He said colonialism 

refers to group domination and not to social relations at the family or subclan level. 

Horvath distinguished intergroup and intragroup domination. The key concept used to 

differentiate among groups is culture. As a result, he affirms “intergroup domination 

refers to the domination process in a culturally heterogeneous society and intragroup 

domination to that in a culturally homogeneous society” (Horvath, 1972, p. 46). It implies 

that colonialism and imperialism are an intergroup domination. Colonialism, then, 

according to Horvath, is produced by migration. With colonialism significant numbers of 

settlers migrate permanently to the colony from the colonizing power. Instead, with 

imperialism, migration is very little to none.  

Decades later, Steinmetz (2005) also defines imperialism as a nonterritorial form 

of empire in contradistinction to colonialism as a territorial one, although both are 

motivated by a mixture of economic, territorial, diplomatic, and ideological 

considerations. However, he tries to clarify the difference beyond the physical and 

territorial implication presented above. According to Steinmetz the subtle difference 

between imperialism and colonialism is in “the character of the foreigner’s activity and 

the locus of sovereignty (ibid. p.349).” It means colonial and imperialist powers remove 

regimes or create new ones, but unlike colonizers, imperialists “recede into the 
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background, leaving behind a military base, a new constitution, loyal local leaders, 

advisors, ambassadors, and political operatives. They typically show little interest in 

micromanaging local conditions and ostensibly respect the autonomy of the peripheral 

state, intervening militarily or with other means only when conditions are perceived as 

threatening to their political or economic interests (ibid).” 

Moving beyond the scholar presented above, Latin-American scholars made an 

epistemological option that is to see Latin America as the place from where to think. 

They are contributing the development a global south epistemological perspective. Some 

of them are the Peruvian scholar Anibal Quijano, the Argentinian Walter Mignolo, the 

Puerto Rican Rámon Grosfoguel and the Argentinian Enrique Dussel.  

Latin American scholars instead of working on the relation between imperialism 

and colonialism are focusing on globalization and coloniality. They are analyzing the 

process of how colonialism was established in colonial thinking, being, and acting. 

Anibal Quijano (2008, 2010) states that the current globalization is, above all, the 

culmination of a process that began with the creation of America and of colonial/modern 

capitalism. He said that globalization is the new pattern of global power. His positionality 

is from the subjugated countries and from subjugated knowledge. From this 

epistemological position, Quijano (1991; 1998, 2000, 2009) argues that the present world 

system is based on the “colonial power matrix” which classify the world population 

around the idea of race. It is a mental construction that expresses the basic experiences of 

colonial domination. It saturates the more important dimensions of global power, 

including its specific rationality: Eurocentrism (ibid.). Furthermore, Quijano affirms, the 

racial axis, which has a colonial origin and character, is more durable and stable than 
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colonialism in whose matrix it was established. 

 In this context, Quijano (1998) establishes the concept of coloniality of power as 

the deepest scenery of capitalism, which transforms differences into values. Quijano 

(2000, 2008a) develops the interrelation between coloniality of power and coloniality of 

knowledge. The first is constructed by colonialism, which created racial identities based 

on skin color, articulating them with the capitalist division of labor (White - owner and 

colored people - workers). The second, coloniality of knowledge, is also based on racial 

divisions, which exclude the knowledge and practices of groups given an inferior social 

position (Indigenous knowledge, South Africans’ knowledge, etc.). This geopolitics of 

knowledge is a key strategy of modernity, creating dichotomist distinctions between 

civilized/primitive, developed/underdeveloped or scientific/popular. Quijano (2008b) 

concludes this part: “As a part of the global pattern of power, Europe concentrated under 

its hegemony the control of all forms of subjectivity, culture, knowledge and its 

production (p. 209).” 

 Finally, Quijano (2008b) attaches coloniality of power to the construction of the 

nation-state. He affirms that the creations of national-states in Latin America were based 

on a Eurocentric model and the imposition of the idea of race as an instrument of 

domination. However, the degree of this construction oscillated from one country to 

another based on two factors: the proportion of colonized races within the total 

population and the density of their social institutions. In the historical process the 

problem is, Quijano affirms, that the dominant groups in Latin America adopted the 

Eurocentric perspective as their own (ibid).       
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 In the same way, Mignolo (2000; 2008a) conceives of coloniality as a world-

system that constitutes the underside of modernity. Colonial difference is Mignolo’s 

concept that contributes to the analysis of the modern/colonial world system. For 

Mignolo, colonial difference is the space where coloniality of power is enacted, where 

the confrontation of local histories are displayed in different spaces and times across the 

planet. His goal is to make coloniality visible as a constitutive part of modernity, and not 

just as its consequences. Coloniality and the colonial difference are the locus of 

enunciation, an epistemic location that provides a cultural, ideological, and political 

position for the interpretation of power structures and cultural paradigms. 

 Together with Quijano, Mignolo sees the constitution of coloniality of power 

through the following operations: 

1. The classification and reclassification of the planet’s population, an operation in 

which the concept of culture (primitive, stages of development, Europe as the 

norm) plays a key role. 

2. The creation of institutions whose function is to articulate and manage such 

classifications (state institutions, universities, church, courts). 

3. The definitions of spaces appropriate to such goals. 

4. An epistemological perspective from which to articulate the meaning and the 

profile of the new matrix of power out of which the new production of knowledge 

could be channeled (Mignolo, 2000a, p.17). 

 

Latin American scholars after analyzing the process of constructing coloniality 
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argue for the need to decolonize it. The decolonizing process starts from decolonizing 

academia, and the hierarchic relationship between scholars and social groups regarding 

the contexts, methods and perspectives to produce knowledge (Castro-Klaren, 2008; 

Mendieta, 2007). This decolonizing effort, according to Mignolo (2000a; 2007), was 

based on the notions of border thinking, border epistemology and pluritopic 

hermeneutics, that is, a post-western perspective that changes the terms of the dialogue 

between the interior and the exterior of modernity. ‘Border thinking’ or what Grosfoguel 

(2008) calls ‘critical border thinking implies not only the geographic limits. It invites 

looking at reality from a different epitomical perspective, from different ways to 

construct civilization. “What border thinking produces, Grosfoguel argues, is a 

redefinition/subsumption of citizenship, democracy, human rights, humanity, economic 

relations, beyond the narrow definitions imposed by European modernity” (2008, p.14). 

Moreover, Mignolo’s idea of “border thinking” is “the moments in which the imaginary 

of the modern world system cracks” (2000a, p. 23). For Mignolo, the notion of the 

“border” is far from simply being the other side of wertern knowing, it means the position 

of subaltern knowing. Though, “border thinking” is a double critique that infers the 

capacity “to think from both traditions and, at the same time, from neither of them” 

(2000a, p. 67). This implies an intercultural positionality with a capacity for critique in 

either the two main directions (western - subaltern) or multiple directions. Thus, “border 

thinking” infers a transformation of borders or dissolution of them (Alcoff, 2007). 

However, this implies to keep working in the recognition and systematization the 

epistemologies from the “global south” (De Sousa, 2012). Therefore, ‘border thinking’ is 

an epistemological tool to think in decolonizing form. Mignolo (2007) describes it in 
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three propositions. 

1. ‘Borders’ is more than geographic; it is also political, subjective (e.g. cultural) 

and epistemic. Contrary to frontiers, ‘border’ implies the existence of people, 

languages, religions and knowledge on both sides linked through relations 

established by the coloniality of power. Borders all have been created for massive 

appropriation of land control of knowledge and control of subjectivities.  

2. Border epistemology emerges primarily from the people’s anti-imperial epistemic 

responses to the colonial difference. These people refuse to be geographically 

caged, subjectively humiliated and denigrated and epistemological disregarded. 

For this reason, decolonial epistemic shift proposes to change the rule of the game 

and works toward the empowerment and liberation of different layers (racial, 

sexual, gender, class, linguistic, epistemic, religious, etc.) 

3. De-colonizing being and knowledge is a way toward the idea that ‘another world 

is possible’ and not alternative modernities. 

 

Conclusion 

I started this chapter with three quotations. They are the product of border 

thinking of many Indigenous peoples in Bolivia. The process of thinking from subaltern 

perspective is rooted in our Indian epistemologies. They survived in constant recreation 

throughout oral histories, spiritual life and dynamic memory between the past, future and 

present. In Aymara we say ‘qhip nayra uñtasisa sarnaqata’ [You should walk today 

looking at the past and the future] From that perspective, we developed a frame that I call 
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decolonizing interculturality based on the philosophy of Suma Qamaña (living well with) 

and fighting for a pachakuti (subverting the space and the time of oppression). These 

ideas will be developed in the next paragraphs and in the conclusion.  
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CHAPTER 4.  FORMATION OF IDENTITIES BETWEEN OFFICIAL AND 

SUBALTERN HISTORY 

Todos somos hijos del Tawantinsuyu.  
We all are Tawantinsuyu’s children 

Hip-hop singer 
 

Many youth, because of so much racism, have felt completely put 
down, with such low self-esteem to the point that they deny their 

mother. When someone says, “does your mom wear a skirt 
(western clothes) or pollera (Indigenous skirt)” if you respond yes, 

[he/she says] “Ah, you’re chola’s son, a peasant.”  
Abraham Bojorquez – Ukhamaw y Ke 

 
Nayra achachilanakasan jiwasanaklayk ch’axwawäpxatapax janiw 

inamayäkiti kunatti aka qhipha urunakan juk’at juk’at achunak uñjasktana. 
Grand parents and great grandparents did not fight in vain; 

little by little we will continue to see their achievements     
Elías Quispe – JaqiAru 

 

The quotations represent some of the youth voices from El Alto, Bolivia. These 

quotations exemplify the way that they are constructing their identities by moving 

dialectically throughout history. Tawantinsuyu refers to the Inkas’ Empire while chola 

and peasant are contemporary identity markers. Nonetheless all of them speak of youth 

identification, as well as categories for understanding the politics in Bolivia.  

This chapter provides an overview of the historical Bolivian landscape. The 

history is presented in order to contextualize and explicate the contemporary identity 

definitions of Indigenous urban youth in relation to their traditional past and official 

history. I argue that the diverse Indigenous identities constructed in the past (colonial, 

republic) have responded to different junctures involving various actors (local 
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institutions, international interests, Indigenous and social movements, etc.) that, along 

with the state, have affected the diverse Indigenous self-representations. Furthermore, I 

will show how the self-identifications of contemporary youth are connected to 

representations of the past. To support my argument, I apply the analytic strategy of 

history framed in decolonizing and subaltern studies, developed in Chapter Two, with a 

focus on public policy (whether state, international relations or bottom up propositions) 

and its impact on identities. As such, the aim of this chapter is to analyze those changes 

in Bolivia's historical policies that seek to “manage” the identities of Indigenous peoples, 

particularly in relationship to education, citizenship, and land tenure. I will also analyze 

the responses by native peoples to these policies. 

Policy, in this study, is understood to be a particular political, ethical or 

programmatic viewpoint held by a publicly elected or designated body, which reflects 

theoretical or experiential assumptions about what is required to resolve a particular issue 

or problem. It implies that policy is the product of power interactions of local and global 

interests, governors and citizens. As Heclo (1974) argues, policy changes are due to both 

large-scale social, economic, and political changes, as well as the interaction of people 

within a political community involving competition for power. Hence, policy in history is 

a privileged domain for exploring government’s aims and the population responses that 

involve local communities, their resources and identities. In the historical resume instead 

of basing the analysis on the presumption that Indigenous people were helpless, as 

portrayed by many official historians, I will look for the individuals’ strategies to 

negotiate their resources and identities. Chakrabarty (1992) and Dube (1997) have 

extensively highlighted subordinate groups as conscious agents of history who were 
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shaped by social processes. This historiographical tradition has increasingly focused on 

forms of culture and consciousness of subordinate groups, as well as in power relations, 

which have an impact on various identities. An analysis of Indigenous peoples’ actions 

and discourses will reveal some key aspects in understanding the configuration of diverse 

identities in Bolivia, particularly in the Aymara region. 

 This chapter is organized by historical topics but is not exclusively chronological. 

In every period of history some kind of imagined community was created (Anderson, 

2006) with its own territorial boundaries, political system and subjective historic identity. 

The historical review is based on the following topics: economic resources, policies, 

languages, identities, and education. The intention of these topics is to illustrate that no 

one identity is defined neutrally; it is always the result of symbolic and tangible power 

relations. Methodologically, as it is said in the second chapter, I reviewed primary 

references as well as researches from different fields.  

Tawantinsuyu (Tawa-four; suyu-region) – The Inkas’ State 

Tawantinsuyu (pre-colonial) and Colonial strategies and representations have 

been intertwined throughout the history of Bolivia. The colonial period was characterized 

by the presence of the Spanish, the influence of the Inca Empire, in process of expansion, 

and the resistance or negotiation of various Indigenous peoples. Colonial institutions 

were established to support Spanish economic interests based on the Inkas’ product 

systems, which also were taken from the knowledge systems of diverse Indigenous 

groups. Today, Indigenous peoples and social organizations from the Andes, particularly 

in Bolivia, are taking knowledge, models of institutions and symbols from the past to 
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construct the contemporary political systems, identities, also the new social, and belief 

systems. Likewise, the contemporary Aymara youth are doing the same. Therefore, in the 

following paragraphs I will describe how the Indigenous identities throughout the pre-

colonial (Tawantinsuyu) period have been created and characterized.       

Platt et al. (2006) argues that prior to the Spanish conquest intense multi 

relationship had been established in the Andes region. Diverse Cusco communities, 

Aymaras from Collao and Charcas (today Bolivia), had a close relationship and exchange 

of prestige goods at least a century before the military and political conquest of the Andes 

by the Inca’s warriors. The last time Aymara people were truly free was before being 

incorporated in the Inka’s state around 1450 AD (Murra, 1988). It is clear from Platt’s et 

al (ibid.), that a state-level organization based on Ayllu (communitarian organization) 

economic and social system was present in the Bolivian Andes long before the Inca rose 

to power. Ayllus were kin collectives, made up of households that were engaged in 

economic reciprocity and communal resource management (Rowe, 1946). The ayllu 

functioned on a system of mit’a, which was an obligatory labor in communal lands or 

road construction. Then, being a member of the Ayllu was guaranteed by the mit’a 

service to the community. Leaders called kurakas or Mallkus organized those activities 

(Murra 1979; Platt et al., 2006). However, Pachakuti Inka Yupanki transformed the 

exchange relations (1438-1471 AD) in the Empire’s process of political consolidation 

and expansion the Tawantinsuyu (four regions). Moreover, archaeological and 

ethnohistorical research (Las Casas IV, 1552/1958; Platt et al., 2006; Rowe, 1946) shows 

that Tawantinsuyu, far from a pristine state, was firmly rooted in previous aspects of the 

Andean political economy.  
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During the consolidation of the Empire, local lands in subjugated areas were 

immediately claimed by Inka Pachakuti and divided into three parts: one belonging to 

Inka, another to the state religious institutions, and the third to the local community 

(Murra, 1979). Members of local communities were given access to land by the Inka to 

grow their own products. However, under the Mit’a system, they also had to work state 

lands and give these products to the Inkas as tax payment (Ibid.). Under the Pachakuti 

government the meaning of mit’a was changed from being a solidarity exchange in the 

Ayllu to labor service in the Inka Empire (Platt et al., 2006). Using the mit’a system the 

Inka developed a large-scale production of food products using terrace farming and 

constructing irrigation canals16. In the same way they connected the whole empire by a 

25,000 kilometers road system that today is known as the Inka Trail17. In addition there is 

evidence that the people were exploited the mines and developed excellent metalwork in 

gold and silver. Artisans produced cups, glasses, jewelry, chairs for the Inka, and more 

things that were used for the religious ritual to the Sun (Las Casa 1552/1958, p. 414). 

Pachakuti developed very strict rules related to taxes under the mit’a system as well as 

mitimaes (tax payer), languages, clothing, and religion.  

Inca Pachakuti had a population policy that forced the displacement of many 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
16 “El artificio con que sacaban las aguas destos poderosos ríos por acequias y traellas por las 
sierres altísimas y repartillas y aprovecharse dellas sin que se les perdiese gota (…) Descendían 
las aguas por aquellas acequias para regar los llanos y valles donde nunca jamás llueve, con las 
cuales regaban sus heredades y sementeras, que todos aquellos valles no parecían sino vergeles 
hechos a mano (Las Casas, 1552/1958, p. 406). 
17 The Inka Trail or camino del Inca is a highway system that integrated the great Inca Empire of 
Tawantinsuyo. Today it is offered by different tour agencies. These trails connect the current 
South America countries such as Peru, Bolivia, Ecuador, etc. La Casa said: Mandó (Pachakuti) 
hacer dos caminos por donde se fuse a todos los reinos y tierra que señoreaba, que comenzaban 
desde cuasi la tierra de Pasto, arriba de la provincia de Quito, hasta las Charcas que al menos son 
ochocientas leguas, y a las provincias de Chile llegaban (1552/1959, pp. 403-404).  

'



 103 
different linguistic and cultural groups to Cusco that were called mitimaes. For example 

Cañari was one of the ethnic groups who in the colonial period became a Spanish ally 

(Loza, 2009). Pachakuti gave the order that all the leaders from all the provinces should 

learn the language of Cuzco to promote better communication among leaders. Those that 

did not know the language of Cusco were unqualified to receive a dominion (Las Casas, 

1552/1958, pp.408-409). Therefore, the Inka Empire took control of land, knowledge, 

language, the political system, and the economy (See Figure 4.1). 

            

 

Figure 4.1 Map of Tawantinsuyu before being conquered18 

Tupak Inka Yupanki, Pachakutik’s son, annexed Qullasuyu (Qulla– medicine, 

suyu–region), part of Aymara territory, to Tawantinsuyu. Tupak Inka multiplied the 

number of mitimaes, establishing more order among them for producing very diverse 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
18  Retrieved from http://en.wikipedia.org/wiki/Inca_Empire 



 104 
products in all the empire. He also increased the production of the coca leaf by sending 

the mitamaes to the semitropical areas (yungas) then supplied all mitimaes in the empire 

with the leaf. Las Casas (ibid. p. 425) describes the mitimaes as colonies that were 

transported from one region to others. This situation generated multicultural 

communities, principally in Cusco. All those diverse identities were classified under 

mitimaes, which was a taxation identity. Therefore, Pachakuti and relatives brought the 

Inkas Empire to its maximum development (See Table 4.1). 

Table 4.1 Tawantinsuyu under Inka Pachakuti's kinship power 

Tawantinsuyu Capital: Cusco (1438-1533 B.C.E.) 
Languages Quechua (official), Aymara, Puquina, Jaqi family, Muchik, … 
Religion Inka Religion (Sun centric) 
Area 1438 – 800,000 Km2 (308,882 sq. mi) 

1527 – 2,000,000 Km2 (772,204 sq. mi) 
Population  1438 - 12,000,000 

1527 – 20,000,000 
Government Monarchy 
 
 
 
 
Historical 
Milestones 

Period Sapa Inka Event 
1438 – 1471 Pachakuti Pachakuti created 

Tawantinsuyu 
1471 – 1493  Tupac Inka 

Yupanki 
 

1493 – 1525  Huayna Kapak  
1525 – 1532 Huascar 1529 – 1532 Civil war between 

Huascar and Atahualpa 
 1532 – 1533 Atahualpa 1533 Spanish conquest led by 

Francisco Pizarro 
  1572 End of the last Inka 

resistance  
Today part of Argentina, Bolivia, Chile, Colombia, Ecuador, Peru 

          

Identities and Gold – Colonial Period 

When the Spanish arrived in Cusco in 1533 the Inca Empire was already 

weakened due to the power struggle between Huascar and Atahualpa, Huayna Kapak’s 



 105 
sons. The Spanish took advantage of the internal conflicts as a strategy to conquer the 

Empire and the Aymara kingdoms (Platt et al., 2006). But, it was not only the Spanish 

that helped shape the colonial period; the power relation of diverse Inkas who wanted to 

keep the control also influenced it. Even though various Inkas were allies of the 

conquerors looking out for their own interests, some of the Inka nobility gained 

privileges. However, all the Indigenous peoples were positioned under Spanish rule by 

1535, and the thousands of diverse Indigenous stories became part of one homogenous 

history for all Andean Indians.  

It is well known that in the Americas two different types of colonies were 

established to serve the interest of the home country in Europe. In North America settler 

colony were established, and in the south, was the Spanish colonies promoted an 

extractive system based on Repartimiento and Encomienda. Both of the latter were 

combined with Indigenous systems like the mit’a and became the milestone colonial 

institutions for extracting wealth. The Repartimiento was a colonial forced labor system 

that was similar to the tribute-labor system of the mit’a in the Inka’s time. The Indians 

were forced to do unpaid labor for a certain number of weeks or months each year on 

Spanish owned farms, mines, workshops (obrajes), and public projects. On the other 

hand, Encomienda was the first institution in which a Spaniard received a restricted set of 

property rights over Indian labor from the Crown. Encomienda was primarily intended to 

exploit labor, raw materials and wealth of the colony. This economic exploitation was 

justified by building a biased identity about Indians, as is expressed in Columbus’ words 

when he wrote a letter to the Spanish King: “This land is yours as is Castilla, and its 

habitants are primitive people, they do not have guns, and are naked […] they are coward 
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[…] they are good to receive orders and to send to work, to plant and to do anything that 

is necessary”19 (Las Casas, 1552/1957, pp.184-185).  

In the beginning of the conquest the Spanish were ordered not to take the natives 

because Spain did not accept the slavery system.  

Christians who are in the Indias (the colony) are not allowed to take Indians, their 

wives neither sons and daughters, also they are not allowed to produce any 

damage to them, neither their properties, or consent to be served by them as 

heretofore have done, unless the Indians have accepted it according to their own 

decision and get wages according to the governor’s taxation”20 (Konetzke, 1953, 

p. 10).      

 
However, wealth interests led to a change in the legislation from February to December 

in 1503 as is presented in the following original document. 

The Indians run away from the communication with Christians because they have 

too much freedom. Even though the Christians want to pay, the Indians do not 

want to work and are walking homeless (…) therefore, it is ordered to force the 

Indians to work on the Spanish buildings, extracting gold and other metals, and 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
19 The original said: “estas tierras son suyas como Castilla, y que sus habitantes son gente muy 
primitivos, no tienen armas, y son todos desnudos (…) muy cobardes (…) y así son buenos para 
les mandar y les hacer trabajar, sembrar y hacer todo lo otro que fuere menester”  
20 “que no consienta ni dé lugar que los cristianos que están en las dichas Indias tomen a los 
dichos indios sus mujeres ni hijos ni hijas, ni les hagan ningún mal ni daño en sus personas, ni en 
sus bienes, ni consientan que se sirvan de ellos como hasta aquí lo han hecho, salvo que 
haciéndolo los dichos indios por su propia voluntad y pagándoles los jornales que justo fueren, 
según que por el dicho nuestro Gobernador fueran tasados” (Konetzke, 1953, p. 10). 
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farming for the Christians and neighbors (…) the Indians will do all these things 

as how they are free people, and not as slaves21 (Konetzke, 1953, pp.16-17).    

 
With these documents the encomienda was legalized and established as law in the 

new continent. The encomendero (Spaniard) could extract tribute from Indians in the 

form of goods (corn, potatoes, wool, coca, etc.), metals, or direct labor service (in the 

houses or mines). In exchange, encomenderos would provide the Indians protection and 

instruction in the Catholic faith. The conqueror Francisco Pizarro, between 1532-1541, 

redistributed all the Tawantinsuyu population under the encomienda system. In addition, 

many Spanish took the mines such as Porco in 1538, Potosi 1545, and others (Platt et al., 

2006). Therefore, the Spanish Crown favored the encomienda system, as Yearger (1995, 

p. 842) argues, to secure its rule and to satisfy an ideological bias against slavery.  

Even though the Spanish Crown did not accept slavery for Indian people, the 

Encomienda system was organized to extract farming products, mining resources and the 

Indian’s workforce. That situation was unacceptable for some Spanish religious people 

who started to defend the Indians cause. The most famous was Bartolomé de Las Casas, a 

Dominican friar. Even though he was an encomendero at the beginning of the Spanish 

colonial period he made the choice to defend the Indians’ life. The Dominican friars 

wrote and signed a provocative sermon to deliver to Spanish colonists on the island of 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
21 “que a causa de la mucha libertad que los dichos indios tienen, huyen y se apartan de la 
conversación y comunicación de los cristianos por manera que aun queriéndoles pagan sus 
jornales no quieren trabajar y andan vagabundos (…) se ordena por siguiente en adelante impeláis 
y apremiéis a los dichos indios de la dicha Isla, y trabajen en sus edificios, en coger y sacar oro y 
otros metales, y en hacer granjerías y mantenimientos para los cristianos vecinos y moradores de 
la dicha Isla (…) lo cual hagan y cumpla  como personas libres como lo son y no como siervos” 
(Konetzke, 1953, pp.16-17). 
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Hispaniola on the Sunday before Christmas, 1511 (Gutierrez, 1989). The title of the 

sermon was “Are not the Indians men?” and was read by friar Antonio de Montesinos. In 

the following are the main parts of the sermon: 

Ego vox clamantis in deserto22 

This voice declares that you are all in mortal sin, and live and die in it; because of 

the cruelty and tyranny you practice among these innocent peoples. Tell me, by 

what right or justice do you hold these Indians in such a cruel and horrible 

servitude? On what authority have you waged such detestable wars against these 

peoples, who dwelt quietly and peacefully on their own land? Wars in which you 

have destroyed such infinite numbers of them by homicides and slaughters 

never before heard of?  Why do you keep them so oppressed and exhausted, 

without giving them enough to eat or curing them of the sicknesses they incur 

from the excessive labor you give them, and they die, or rather, you kill them, in 

order to extract and acquire gold every day?  

 
 And what care do you take that they should be instructed in religion, so that they 

may know their God and creator, may be baptized, may hear Mass, and may keep 

Sundays and feast days? Are these not men? Do they not have rational souls? 

Are you not bound to love them as you love yourselves? Don't you understand 

this? Don't you feel this? Why are you sleeping in such a profound and lethargic 

slumber? Be assured that in your present state you can no more be saved than the 

Moors or Turks, who lack the faith of Jesus Christ and do not desire it (Emphasis 

mine) 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
22 I am the voice of one crying in the desert. 
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Friar Montesinos denounced the extreme situation of Indians under the Spanish 

institutions. The sermon reveals the meaning that the Spanish gave to the new identity, 

“Indians” and its consequences of not being recognized as human beings. “Indians” 

became the general identity and taxation category under the Spanish institutions and 

represented hundreds of different Indigenous peoples.  "Indians" became a homogenizing 

label that masked a wide variety of identities and living conditions (Barragán & 

Thompson, 1993). 

Another historical milestone in the treatment of Indigenous people in the Spanish 

colonies is known as the Toledo Reform. With the objectives of breaking the clientilistic 

network of the Inkas and providing more Indigenous labor to work in the mines, the 

Spanish viceroy in Peru, Francisco de Toledo (viceroy 1569-1581), conducted an official 

review of the territories between 1570 and 1576 to implement extensive reforms to both 

the colonial administration and Indigenous society in the whole Inka Empire. Through 

this process, thousands of natives previously living in widely dispersed communities 

were relocated to live in almost one thousand new towns designed and built in the image 

of Castilian urban centers. The objective was to move the natives away from their 

traditional shrines and collect them into Spanish style centers, under closer supervision 

by civil authorities. In addition to this new urban style, Toledo organized local judges to 

hear Indigenous cases, and increased the tribute obligation for the new relocated groups 

(Rowe, 1957). According to Loza (2009) Toledo had three goals with regards to those 

people who were in Cusco: a) to enroot the population with a national identity and break 

the social structure organized by the Inkas; b) to simplify the diverse ethnic identities 

(homogenizing); and c) to avoid the return of the population to their original places. Loza 
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also affirms that there were not only two Indigenous groups (Aymara and Uru) amongst 

the affected population; at least 83.46% of repartimientos were not registered with a clear 

ethnic affiliation. 

Indians’ Response and Persistence 

Although the Spanish Crown created institutions for controlling resources, 

including the Indians, and even though some friars assumed the Indians defense, the 

Indigenous peoples did not peacefully accept the new situation. The Indians resisted the 

Spanish invasion through rebellions and religious movements. It is impossible to know 

how many rebellions occurred in the five centuries, after 1535. In order to give some idea 

about the Indigenous peoples resistance, it is important to know that only the 

contemporary Bolivian territory has had close to 2,000 rebellions from 1861 to 1940 

(Choque, 1979). Ninety-seven anti-tax revolts in the period of 1750 to 1779 were 

documented, as well (Montes, 1986). In the next paragraphs I will briefly present two 

paradigmatic Indigenous insurrections during the colonial period, which are part of the 

contemporary Bolivian people and youth discourses related to their identities.  

Taqi Unquy “dancing sickness” was an Indigenous religious restoration 

movement in the 1560’s in response to the dire political and economic situations that the 

Indigenous people were experiencing. Molina et al. (1916) argues that the Inca’s shamans 

started Taqi Unquy whose members addressed the imminent destruction of Christianity 

and Europeans and the reintroduction of the Inka’s time.  

God had subjugated the wak’as and the Spanish subjugated the Indians; however, 

now the world is transformed and God and the Spanish were vanquished. All the 
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Spanish will be dead and their cities will be flooded, and the ocean will be grown 

and the Spanish and memories about them will disappear (p. 98) 23. 

The movement started in the Huamanga province and expanded throughout the 

Tawantinsuyu territorial Empire. It reached many important places such as Cuzco, Lima, 

Ayacucho, Arequipa, La Paz and Chuquisaca; it also reached many Spanish cities (Ibid.). 

Taqi Unquy’s main ideological goals were: a) Indians must withdraw from the Spanish 

people, from its culture and religion; b) Indians have to change their Christian names and 

throw away their Spanish clothing; and c) Indians have to purify their bodies with 

traditional rituals (Ibid. p. 98).  

Now is the Wak’as’ time, movement leaders proclaimed, the time of resurrection 

of the Indians’ divinities. Indians that fulfilled ceremonies and worshiped their Wak’a 

would have health and prosperity. The shamans told the people that God’s mit’a (turn) to 

command was now over (Wachtel, 1976, p. 186)24. It was no longer God's time; it was 

Wak’as’ time (Molina, 1916, p. 100)25. Inkas’ time was coming back (ibid.), and with 

them the restoration of Tawantinsuyu based on Wak’as from all parts of the Empire. The 

world had been turned by the arrival of the Spanish and now it was the turn of the Inkas’ 

power; time to recover the Pachakuti’s empire. 

This social movement was not only a tradition in the past. It is part of the 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
23 “avía Dios vençido a las guacas y los españoles a los indios; empero que agora dava la buelta el 
mundo y que Dios y los españoles quedaban vençidos desta vez y todos los españoles muertos y 
las ciuddes dellos anegadas, y que la mar avía de crecer y que los avía de aogar porque de ellos 
no huviese memoria” (Molina, 1916, p. 98).  
24 “a Dios se le había acabado su mit’a para mandar” (Wachtel, 1976, p. 186)  
“ya bolbía el tiempo del Ynga” (ibid.)  
25 “no era tiempo de Dios sino de Guacas” (Molina, 1916, p. 100)'
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contemporary tradition of the Aymara people. For example, my own mother taught me 

how to respect the Wak’as, what kinds of rituals are important and why we have to keep 

this tradition. Every place and every community has its own Wak’a. However, this is not 

something that is discussed in public. Wak’as belief became part of our oral tradition that 

is taught even in the cities through Aymara rituals.    

The General Insurrection (1780-1782) 

In the 1780, there was a general uprising throughout the Tawantinsuyu lead by 

Tupak Amaru in Cuzco and Tupak Katari in Qullasuyu, today Bolivia. The causes were 

the excessive increase of the commercial divisions (manufactured forced sales), tax 

increase, and a rise in the demand for cash payment for the mit'a (representing almost a 

quarter of the work and the products stipulated to the Indigenous population) (Thomson, 

2006). Tupak Katari formed an army of forty thousand men and twice surrounded the 

Spanish city of La Paz in 1781. Both attempts failed because of the political and military 

operations of the Spanish, and because of the betrayal of Indigenous leaders that were 

opposed to Tupak Katari. Finally, all the leaders were arrested and executed, including 

Tupak Katari’s wife, Bartholina Sisa, and his sister Gregoria Apaza. This Indigenous 

uprising was the most geographically extensive with many communities participating and 

it took two years for the affected viceroys to repress it (Montes, 1986; Thomson, 2006). 

Unlike Tupac Amaru, who wanted to reconstitute the Tawantisuyu, Tupac 

Katari’s aim was the sovereignty of Indigenous communities. Katari, according to 

Thomson (2006), wanted to create a government led by the Indians, the return of land to 

communities, the abolition of repartimientos and the elimination of the magistrates and 
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all who committed abuses against the Indians. Katari, to be unquestioningly recognized 

as a top leader, built a complex political identity. Thomson (2006) argues that Katari had 

the need to build both a legitimate identity and a unified and coordinated movement of 

local communities in a large geographical region. Tupak Katari defined a political 

identity and noble lineage using identifiers such as "Katari", "Inka" or "Tupakatari" that 

allowed him to be related to the movement of Tupac Amaru and Tomas Katari. Julian 

Apaza was the original name of Tupak Katari. He took “Tupak” from Tupac Amaru to 

connect his movement with the Inkas rebellion; and took “Katari” from Tomas Katari 

who was part of the Inkas insurrection connected to Tupak Amaru. A second self-

identification was related to a military identity, characterized as a sometimes-violent 

warrior. Finally, Katari was identified with a spiritual identity based on his participation 

in Christian rituals, as well as Aymara ceremonies (ibid.). 

Currently, Tupac Katari, a communitarian Aymara leader, is remembered through 

opposing images, either as a brave and charismatic hero, or as a vicious brute. However, 

Katari, because he was able to build a complex identity, was allowed to communicate 

with different actors and have an impact on many communities using different discourses 

based on his identities. Furthermore, the violent way in which Katari was executed was 

seared into the collective oral memory. After Katari was defeated the Spaniards bound 

him by his extremities to four horses, which ran in opposite directions, dismembering his 

body. Every part of his body was taken to different regions and exhibited as warning for 

future rebellions (Thomson, 2006). According to oral tradition, Tupac Katari said before 

being dismembered: 
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Naya saparukiw jiwayapxitataxa nayxarusti, waranqha, waranqhanakaw 

kutt'anipxani.  

You are killing only me, but after me, million of millions of people will come 

back (Tupak Katari, 1781). 

 Silvia Rivera Cusicanqui (1993), a Bolivian sociologist and historian, argues that 

the outcome of Tupak Katari’s rebellion was the reenactment of colonial relations. The 

Indian insurrection turned out to be part of the memory of the Spanish from the colonial 

city of La Paz and the Indians were characterized as “heretic, savage, barbarian” (p. 44). 

Szeminski (1983) illustrates this situation with a radical anti-Indian discourse by a 

prosperous inhabitant from La Paz. 

The Indian will be good with the continuous punishment and will not be permitted 

to be idle nether have money because they use it for drinking and cause rebellions. 

Henceforward, they must pay double tribute to the King. He should remove the 

land from the communities, and sell them to the Spanish. The Indians have to be 

held by the Inquisition Holy Office because they have more malice than us, and 

burn the Indian laws ... (p.41)26 

Rivera (1993) said that all these obligations were fulfilled under the creoles, the 

Spanish born in the colonies, during the period of 1810-1825 (Bolivia became 

independent in 1825). After independence (1825), during the new Bolivian republic, 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
26 El Indio será bueno con el continuo castigo no permitiéndoseles que estén ociosos ni 
menos que tengan plata que ésta solo les sirve para sus borracheras y causar rebeliones. 
En adelante, deben pagar tributo doble al Rey. Este debe quitar las comunidades, vender 
estas tierras a los españoles, sujetar a los indios al Santo Oficio de la Inquisición porque 
en el día tienen más malicia nosotros, y quemar las leyes de Indias… (p.41)    
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policies were established to prevent or calm down the anger of the dominated people. 

Tupak Katari and Bartolina Sisa’s rebellion had, and still has, an impact during the 

colonial, republican and cotemporary historical periods. Every social and ethnic group 

has made their own interpretation about Katari’s insurgence according to its position in 

Bolivian society.         

To summarize, “Indian” was a racialized category from the beginning of the 

Colony. The Spanish discussed Indians attributes and whether they were human or not. 

Moreover, “Indian” was a taxation identity as was shown above. Even though the notion 

“Indian” became a general identity during the Colonial period, among the Indians it was 

possible to distinguish two different groups, one the “common Indian” and the other the 

nobles (ex Inkas and leaders or caciques from communities) with certain privileges such 

as education, land and prestige (Diaz, 1977, Las Casas, 1552/1957). Finally, “Indian” was 

a legal status and it became the main issue during the Republic.  

The general insurrection and Tupak Katari’s story had inspired several 

contemporary Indigenous movements in the Andean region in the last four decades, 

particularly in Bolivia. Some contemporary examples are: a) The Indian Movement 

Tupak Katari (MITKA) founded in 1978 which proclaimed itself as the political 

vanguard of the Indian people of Qullasuyu (Tumiri, 1978). b) The Unique Union of 

Confederation of Rural Workers of Bolivia (CSUTCB) “Tupak Katari” was formed in 

1979 in opposition to government-sponsored peasant unions. c) The Bartolina Sisa 

National Confederation of Peasant, Indigenous, and Native Women of Bolivia. 

Informally, they are called Las Bartolinas. This organization was founded in 1980. The 

president of the Constituent Assembly in Bolivia in 2006 was Silvia Lazarte, who was the 
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executive secretary at the national level of Las Bartolinas in 1999. d) The Tupak Katari 

Guerrilla Army was founded in 1991. Their objective was to fight for social equality in 

Bolivia among the Indigenous population. One of their former members, Alvaro Garcia 

Linera, is currently the vice-president of Bolivia (Escárzaga, 2012). Felipe Quispe, the 

mallku (the chief), is another important leader from this movement. He was in prison in 

1990 and after that he participated in democratic elections in 2002. Quispe has worked 

for the establishment of an Indigenous republic called Qullasuyu inspired by Tupak 

Katari (Quispe, 1990). The political philosophy of this movement is indianist. When he 

was captured a journalist asked him, why did you lead the armed warfare? Quispe said, 

“so that my daughter will not be your employee”. 

Along with these organizations, there are associations or juvenal clubs that follow 

Tupak Katari’s ideas. Many Bolivian Aymara and Quechua youth identify themselves 

with Tupak Katari, the leader of the 18th century. “We are back! And we are millions” 

was the banner of Indigenous students from the San Simon University celebrating the 

triumph of Evo Morales’ first election in 2004. Undoubtedly, the contemporary Bolivian 

political movements are using identity arguments from the complex colonial, social, 

economic and cultural framework. However, the discourses about Indian identities 

constructed during the Bolivian Republic are also alive and part of the contemporary 

youth self-representations. That will be the subject of the next paragraphs.   



 117 
Bolivian Constitutions and Indigenous Identities 

 “A rebellion of castes and slaves would be a thousand times worse than a Spanish 

invasion.” That is the quote attributed to Simón Bolivar27 at the beginning of Latin 

American countries independence movement and in reference to the slaves’ revolution in 

Haiti (Anderson, 2006; Uslar, 1962). Haiti was the first country in Latin America to 

become independent28 from France in 1804. The first Haitian constitution, established in 

1806, declares all the citizens “Negros” regardless of skin color. Race was for Haitians 

the symbolic base to gain their liberty. Race was converted from being a symbol of 

oppression to a symbol of freedom (Girard, 2011; Mezilas, 2009).  

Haitian slaves were not afraid to risk their lives for getting their liberty29 and 

organized a revolution that was unthinkable in this time30. Racism was so prevalent 

among eighteenth-century Europeans that they could not conceive of slaves as thinking 

“men” capable of organizing a revolution Trouillot (1995). In that sense, the Haitian 

Revolution was the framework within which proponents and opponents had examined 

race, colonialism, and slavery in the Americas (ibid. p. 38). In the other words, Mezilas 

(2009) argues, the Haitian revolution was anti-systemic because it questioned the colonial 

racist and slavery systems. They were imposed through western ideology based on 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
27 Simon Bolivar is known as the liberator of Venezuela, Colombia (including Panama), Ecuador, 
Peru and Bolivia. 
28 United States achieved its independence in 1776 and its first constitution in 1787. 
29 In 1789, whites numbered 40,000; mulattoes and free blacks, 28,000; and black slaves, an 
estimated 452,000 (Richardson, 1992). Slave blacks were the lowest class, who exceeded whites 
and free people of color by ten to one. 
30 The Haitian revolution was largely unthinkable history for more than a century after it 
happened. The United States and the Vatican recognized Haitian independence only in the second 
half of the nineteenth century. Diplomatic rejection was also one symptom of an underlying 
denial of the Haitian independence. “Scientific racism” gained a much wider audience and 
slavery system was kept in many countries of the Americas between Haitian independence and 
World War I (See Trouillot, 1995).  
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colonialism (Mignolo, 2007). The notion of race was the base to differentiate between 

conquerors and conquered (Quijano, 2000). A supposed biological structural difference 

put some people below others based on the idea of natural inferiority. Hence, race and 

racial identity were used as an ideological tool to classify the population (ibid.). 

However, the Haitians broke down the colonial ideology of natural inferiority and 

constructed an independence philosophy based also on the notion of race, or ethnic 

identity producing an ‘ethnic panic’ among Latin-American elites. 

  The Latin American elites in the beginning of the 19th century faced two different 

political crises, one external and another internal. The external crisis was created by 

events in Spain. The fall of the Spanish royal family caused by Napoleon in 1808 

generated a crisis of legitimacy of colonial authorities. This external affair did not 

produce a Pan-American nationalism or a Federated States of Latin America as happened 

in Mexico and Brazil (Baud et al., 1996). Instead, imagined nationals were created as 

imagined communities (Anderson 2006). The Latin American elites or creoles 

conceptualized their new nations as based on the ideal of horizontal comradeship, 

regardless of inequalities and exploitation that the Indians and slaves were suffering. 

Then the new Latin American countries were founded based on the notices of Imagined 

Communities, which was the Eurocentric provincialism, producing the territorial 

fragmentation (Ibid.). This philosophy leads to the failure of Bolivar’s dream of unifying 

Latin America.  

On the other hand, the internal pressure faced by Latin American elites was due to 

two situations, first the division of the Spanish between the colonial leaders born in Spain 

and the creoles or Spanish people born in the colonies. The colonial leaders wanted to 
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keep the colonies for the Spanish Crown while the creoles wanted to maintain their 

privileges. However, every one wanted to keep the power and the resources of the 

colonies for their own benefit. Second, the subordinated ethnic groups who were 

struggling for their liberty constituted another internal factor of the crisis (Baud et al., 

1996). Thus, the creole elites were pressed to establish the new imagined “national” 

countries, create a new ‘American creole identity’ and control the Indians aspirations. 

 The new local elites organized the countries based on the model of constitutional 

republic formally grounded in the free will of the people and the equality of all citizens. 

However, the organization of new states was not based on a strong feeling of national 

unity. The idea to transform the entire population into citizens in the new states conflicted 

with the survival of social and economic privileges of the creole nation. Even though the 

creole leaders kept the formal notions of equality and democracy, a complex ethnic 

discrimination system was maintained. The creoles were not sure how to incorporate the 

diverse ethnic groups. In reality, civil rights for Indigenous peoples were very limited 

during the 19th century. In everyday life, the discrimination based on class, social 

position, education, religion and ethnicity was the rule (Baud et al., 1996; Mezilas, 2009). 

Articulated Laws to Exclude The Indians 

Bolivia was founded as a nation in 1825. Its first constitution was approved in 

1826 and it declared that all the people born in its territory were bolivianos. Additionally, 

the slave system was abolished under the new constitution (Art. 11 (5)). Apparently, the 

new national identity, bolivianos, provided rights to all the slaves and the Indians who 
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were living in slave conditions under colonial institutions. However, the first Bolivian 

Constitution integrated articles to exclude the Indians from real participation as citizens. 

The creoles ideology, when they were writing the constitution, was that the 

general population should not have sovereignty in representative government and 

ignorant men should not have much influence in the country (Gruner, 2000). Then, the 

Indians in fact were excluded from participating in full Bolivian citizenship. The 

exclusion was based on certain characteristics such as education, wealth and social 

position (Gruner, 2003; Rivera 1993). However, some Bolivian scholars see as a myth the 

interpretation that the Indians were excluded by the Constitution. For example Alvizuri 

(2009) affirms that the first Constitution did not define who the Indians were but other 

scholars understood that the social condition of poverty and subordination of people was 

connected with the Indians. Then, the Constitution of 1826, Alvizuri says, did not 

exclude explicitly Indians; it excluded illiterate people, poor people and women. 

Consequently, citizen exclusion is not correlated with the Indians exclusion (Ibid. pp. 50-

52). As seen in the discussion about who is or who is not Indian in Bolivia, or whether 

the Indians were not excluded from real participation is in the eye of the academic and 

political hurricane. 

  Many questions arise from the above discussion. Is the notion of Indians in the 

first Bolivian Constitution? Were the Indians excluded or not from being part of Bolivian 

political life? When was the notion of Indian interchanged for the Indigenous people? 

Who were the illiterate people, poor people and women when Bolivia was established as 

a nation?  These questions are not only part of the past, or a problem only for historians. 

They are part of contemporary Bolivian discussions. I will provide a historical analysis of 
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the Constitutions, the policies related to education, land tenure and economy in order to 

answer these questions.  

Constitutions – Official Identities 

The words ‘Indian’ and ‘Indigenous people’ were not included in a Bolivian 

constitution until 1995. The word Indigenous people was excluded in the sixteenth 

amendment of the first constitution. This exclusion was a political strategy to avoid 

giving rights to the Indians. While ‘Indian’ and ‘Indigenous people’ were categories not 

included in the Bolivian Constitutions both identities were part of the social-racial 

stratification constructed during the colonial period and the Republic. Hence, racism and 

ethnicity were not opposite systems (Wade, 2010).  Moreover, a racial system was 

created to co-opt all the diverse ethnicities and it impacted the land tenure systems, taxes, 

labor organization, and education.  

‘Indian’ was a colonial concept that was used by Simón Bolivar in his first 

decrees during the process of the creation of Bolivia as a nation. Whereas the category 

‘Indigenous people’ was used in Bolivian legislation, it was not in the Constitutions. The 

creoles could not use a term of ethnic or racial connotation because of the events that 

occurred in Haiti earlier. Therefore, the new constitution was to be written in an inclusive 

manner under the common identity, ‘bolivianos’. Subsequently, the creoles established 

deceitful laws to give the appearance of including Indians but in reality they were 

excluded from having real participation in the new nation. Successive government 

policies were sanctioned to turn the Indians into poor and illiterate people. The Indians 

then were not excluded by an ethnic identity but by social and economic conditions. 
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Simon Bolívar at the founding of Bolivia, enacted several laws in favor of the 

Indians based on the principle of equality for all Bolivians. Through these laws, Bolívar 

ordered the distribution of land to all Indians (1824)31, the abolition of all personal 

service systems (1825)32 and the abolition of tax called 'tribute’ established during the 

colony (1825)33. Some of Bolivar’s orders were integrated into the first Bolivian 

constitution. However, all these rights were not fulfilled and were replaced by other laws 

that reestablished the objective of colonial legislation, to continue receiving economic 

resources from the Indians. The restitution process was implemented either by the same 

constitution or decrees issued by successive Bolivian governments (Baud et al, 1996; 

Garcia, 2003, Gruner, 2003). 

Slavery was abolished with the first Bolivian Constitution. Bolívar had ordered 

that no individual of the State could require, directly or indirectly, personal service of the 

Indians, without a contract for the price of their work. Bolivar said: 

The prefects, sub-prefects, mayors, governors and judges, ecclesiastical prelates, 

priests and his relatives, landowners, owners of mines and mills, are prohibited to 

get Indians against their will in tasks, sevenths, mita, pongueajes and other rural 

domestic services (Bolivar, 1976, Decree July 4, 1825, § 2.)34. 

However, in the same article of the Constitution that declared the liberty of the 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
31 Decree, April 8, 1824 
32 Decree, July 4, 1825 
33 Decree, December 22, 1825 
34 Prohíbe a los prefectos, subprefectos, intendentes, gobernadores y jueces, a los prelados 
eclesiásticos, curas y sus tenientes, hacendados, dueños de minas y obrajes, que empleen a los 
indígenas contra su voluntad en faenas, séptimas, mitas, pongueajes y otros servicios domésticos 
rurales (Bolivar, 1976, Decreto 4 de julio de 1825, Art. 2.). 
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slaves, the order that the slaves could not leave the house of their former masters was 

included because they had to wait until there was a law to regulate how to leave the 

master’s houses (Art. 11, 5). While the Indians and slaves were waiting, four years later, 

President Andrés de Santa Cruz in 1829 reversed the right to free slaves. The main 

arguments for this were that the government should protect the Indians because they live 

in miserable conditions, they lack education and they are useful for their working skills. 

This apparent willingness of the government created the system of free labor.  

Subsequently the governors, priests, magistrates, judges and owners were able to obtain 

Indians again as during the colonial time. In addition, the Indians were used in the 

construction of bridges and roads, and work in the mines35. Women, called mitani, had to 

work in the house of governors and priests in weekly shifts. President Santa Cruz 

established the system commonly called "pongueaje" which was nothing more than the 

old existing personal service used during the colony. 

The governors and priests will have a pongo, a mule keeper, one old woman 

"mitani" who will work in turns for weeks, she may not be used in other services. 

Workers (pongos) will not be demanded to bring utensils, furniture or supplies. 

The masters have to feed them during their services. In addition, the governors 

may have two pongos and the postal officers (postillones) will have one pongo for 

the circulation of official orders. Indigenous people have the obligation to attend 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
35 Mitayos (the Indians who worked in the mines) departed in large groups with their wives and 
children, bringing their sheep and alpacas. They carried their own corn, potatoes, sleeping 
blankets, mats against the cold, which is rigorous, because they always slept in the field. (...) The 
trip from their homes to the mines was not paid. They were two or three months of incessant and 
tiring trips. There were few mitayos who succumbed in the first days. On lathes to the mines, 
common housing were assigned, a courtyard surrounded by walls (canchones). On the slopes of 
Cerro Rico in Potosi, there were huge canchones, where mitayos were corralled like animals 
(Reyeros, 1949, pp. 87-89). 
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the construction of bridges and roads. The Indians have to observe the contracts 

with the miners while they have to pay the stipulated or usual salary, provide good 

quality of food at prices not exceeding the market cost (Bolivia, Decree July 2, 

1829 in Reyeros, 1949). 

Pongueaje was the new system and pongo the person who provided the labor. The 

government was careful not to call this system “slavery” as this was prohibited by the 

constitution but the Pongueaje resembled slavery in every aspect.  According to the 

Spanish dictionary of 1895 pongo is an Americanism that means Indian servant. Alcides 

Arguedas quoted from the news paper La Situación (1869) gave the following definition: 

Pongo is the most similar to man, is almost a person, but very few times acts like that, 

generally he is a thing. The pongo walks on two feet, because he was not ordered to walk 

on four feet. He talks, laughs, eats, and more on that, he obeys. I am not sure if he 

thinks36 (Quoted in Reyeros, 1922, p. 288). 

The pongos provided free services to the master and landowner performing 

menial and servile jobs. The master had no obligation to pay a minimum wage, or respect 

the working day, hours of rest, provision of food, lodging conditions, protection of 

motherhood, work women and children, medical assistance, etc. (Reyeros, 1949, p. 123-

130). Reyeros defined the pongueaje as feudal system (ibid).  

The Indians were considered a lower social class. Even the poorest citizen could 

not own a pongo he rented one. The rich house had two or more pongos for all domestic 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
36 The original version says: Un pongo es el ser mas parecido al hombre, es casi una persona, pero 
pocas veces, hace el oficio de tal, generalmente es una cosa. El pongo camina sobre dos pies, 
porque no le han mandado que lo haga de cuatro, habla, ríe, come, y, mas que todo, obedece; no 
estoy seguro si piensa. 
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work. They were responsible for cleaning the rooms, cooking meals, cleaning pens, 

emptying latrines, caring for pets and transporting products on their shoulders through the 

streets, like beasts of burden. The common idea was that there was no one better for these 

jobs than the Indians (Marof, 1935, p. 56). 

The pongo was so necessary and useful that exploitation was a real trade. 

Consequently, these ads were found in some newspapers in La Paz: "Lease pongo with 

taquia (cattle manure)" or “Pongos are required”, etc. The situation was more or less the 

same as in the times of slavery: “Black robust for all work will be sold that day” (ibid.). 

This illegal trade, contrary to the Constitution, did not have the protection of justice. 

Parallel to the pongueaje system, the Bolivian state established a tax system for 

the Indians that had a major impact on their economy. The Indians had to pay double 

taxation: personal and property tax. The Indians did not have enough money to pay for 

the use of even a small piece of land so they paid with two kinds of services: a) 

agricultural labor b) Pattern servant (pongo) (Reyeros, 1949, p. 130). The tax rates were 

veintena (20%) and diezmos (10%), which were applied to agricultural products and 

livestock (Table 4.2). 

Table 4.2 Taxes - "Veintenas" of animals 

Quantity Taxes 

From 7 to 10 sheep  3 reales 

From 5 to 10 sheep 2 reales 

From 2 to 5 sheep 1 real 

More than ten chicken, ducks, guinea 
pigs 

1 real 
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Note, the best sheep cost 3 reales. 

  Own elaboration based on Reyeros (1949) 

 

There was the law, for example, that established the tax rates on goods that were 

paid once a year (1829)37. However, the Indians had to pay whenever tenderers or 

collection wanted to have resources, because the taxpayer did not get a receipt for the 

payment of tax (Reyeros, 1949, pp. 204-205). 

  Tariff rates to be paid by the Indians were displayed on the doors of the churches 

(Bolivia, Law, July 23, 1829). However, the Indians could not read or write, so this 

measure was useless information. The abuses grew in quantity and quality so that more 

laws were enacted in order to protect the Indians38. The pongueaje system was valid until 

1945 (Supreme Decree, 15 may, 1945). It lasted 116 years, from1829 to 1945.  

Alongside the pongueaje system, the Indians had to face the continuous state 

incursions for taking their lands. Undoubtedly, the most paradigmatic land grab cases 

were the Exvincluacion Law (Act of October 5, 1874), the General Review (1881) and 

land for the land market to get funding for the state treasury39 (1900-1951). The 

Exvincluacion Law, approved under president Frías in 1874, authorized the substitution 

of collective ownership of ayllu for individual properties. In other words, the law was 

declaring legally the extinction of ayllu territory and trying to divide it into individual 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
37 Bolivia, Law, July 23, 1829 
38 There were many laws and decrees to protect the Indigenous peoples during the XIX century 
such as: Ley del 5 de diciembre de 1874, art. 26; Circular de 5 de septiembre de 1881; Resolución 
Suprema de 22 de enero de 1884; Resolución del 24 de enero y el 4 de febrero de 1891; Ley del 
19 de febrero de 1897, and others. 
39 For more information see Claure (1986); Ticona y Albó (1997); Regalsky (2003); Larson 
(2002); Mamani (1991); Rivera (1989). 
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plots, individualizing communal property, and providing individual land titles. The 

Bolivian State proposed to destroy the structure and organization of ayllu by a decree 

(Ticona, 2003). The communities' land became state land and to preserve it the 

Indigenous peoples had to pay taxes (Rivera1987). They used to pay with farming 

products and working as pongos. However, the Indians were not always able to pay their 

taxes due to excess work. Consequently, many of them lost their lands. This system 

created a circle of poverty. Usually, two strategies were used to defense the lands, one 

legal and another violent. When defense in court was not effective, the Indians had to 

defend their land violently. That situation caused a series of Indigenous uprisings that the 

State responded to with several massacres of Indians by the army, looting of homes, theft 

of property and rape of Indian women (Ticona & Albó, 1997; Mamani, 1991). 

To defend the land, the Indigenous peoples organized movements headed by 

leaders called Apoderados Generales (general proxies) (1880). They were traditional 

leaders from the communities called Jilaqatas, Mama Jilaqatas, Jilankus, Mallkus, 

Mama Mallkus, Curacas, etc. from the Andes and Valley regions (La Paz, Oruro, Potosí, 

Chuquisaca and Cochabamba). Even though the Apoderados Generales gained in the 

courts using colonial documentation showing Indian ownership of the land, they were 

defeated around 1900 when Pablo Zarate Willka, who was known as Zarate, the terrible 

Willka (Sun), was the head (Condarco, 1983; Ticona, 2003). The rebellions and the 

intervention of the Bolivian government impacted the Indigenous people lives. Many 

Aymara Indians immigrated from the rural communities to the cities, particularly La Paz 

as a result of losing their lands (Mamani, 1991). Others within the pongo system followed 

landowners to the city of La Paz in order to continue serving them (Reyeros, 1949). Other 
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Indians, mostly Aymaras, who were living where La Paz city is now, were relocated to 

the surrounding locations (Barragán, 1990). Therefore, Indians who came to the city for 

different reasons have formed La Paz.      

 These migrations transport us to a new landscape, the urban place where a series 

of unofficial identities have been created: mestizo and ‘cholo’ alongside pongos, Indians, 

Negros, etc. Mestizo is a term used to designate the people of mixed European and 

Indigenous people. The expression, mestizo, commonly carried negative meanings during 

the colonial time in South America. In the 17th century, for example, a Spanish 

dictionary defined mestizo as a mix of different species of animals. That definition was 

used to explain the relations between the Spanish and the noble Indians. The 

interpretation was that the blood mixing would produce a loss of Spanish’s blood 

purity40. From this point of view, mestizo was seen as a biological mixing which 

positioned those designed as such in a lower social status than the Spanish. During the 

Bolivian republic, the word mestizo was interchangeable with the word creole or criollo.  

Currently, mestizo can be a racial identity, connected to whiteness, or as a social identity 

related to wealth.  

On the other hand, Cholos is a pejorative term used to refer to Indigenous peoples 

who have migrated to the urban centers from rural communities. In Bolivia, the word 

cholo has been feminized as chola unlike Peru, where cholo is more common for men 

from the Andes who are in urban places. Indigenous women left many elements of their 

traditional rural way of life when they migrated to cities, while at the same time they kept 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
40 Las Casas (1552/1958) provided examples of mixing marriage between Inkas’ descendants and 
the Spanish.   
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many elements of their Indigenous identity. For example, most cholas have kept their 

traditional clothing41 and most have worked mostly in urban centers; nevertheless some 

cholas have business-interchanging goods between the cities and rural communities. The 

cholas is not a compact social group; among them exist different social classes and 

statuses due to wealth, job, education, and origin. Women who have, in the last fifty 

years, tried to overcome social exclusion by migrating to urban centers and getting an 

education, the outcomes are not the same. Some cholas became successful 

businesswomen, others domestic servants, casual workers, market vendors, and so on. 

Even though several cholas and their families generated successful informal businesses 

becoming some times richer than many mestizos, they remain stigmatized socially and 

culturally within the mestizo culture in the cities. Along with chola there is another word 

for naming young women, which is chota. This expression assumes different meanings 

according to who is using it and in which context. If a mestizo uses chota to refer to a 

chola’s daughter, it implies that the young woman is in the process of leaving Indigenous 

markers like clothing, language, social rural manners, etc. Chota also is used as an insult 

for Indigenous urban youth. In contrast, birlocha is used by cholas to insult urban women 

or white women. 

Finally, the Indigenous peoples were marginalized from real participation in the 

new nation due to their economic and social conditions. However, the Indigenous 

resistance and persistence created parallel diverse stories and identities, which impacted 

official history. In this process, what was the intended purpose for education?  

The inclusion of ‘Indigenous peoples’ was required in the Constitution of 1995 
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
41 The currently traditional chola’s clothing was imposed during the colonial time.  
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because of the pressure from Indigenous movements. The Indigenous peoples’ arguments 

to include their rights in the sixteenth amendment (1995) was based on Convention169 

Indigenous and Tribal Peoples which was approved by the General Conference of the 

International Labor Organization in 1989 (ILO). The Bolivian Congress approved and 

ratified the C169 as law 1257 on June 21, 1991. The international law was used to change 

the national condition of the Indigenous peoples in Bolivia42 (Villarroel, 2000).   

Constitutional amendments that were added in 2004 and 2005 guaranteed the Indigenous 

peoples social, economic and cultural rights. Moreover, the constitutional amendments 

protected the Indigenous peoples' land, their identities, values, languages, traditions and 

institutions (Art. 171). Alongside these prerogatives, Indigenous peoples have a right to 

participate in the political elections of the country taking into account its own forms of 

organization (Art. 223).  

The current Bolivian Constitution sanctioned in 2009 included not only the 

category of “Indigenous peoples”; it also embraced ‘peasants’ and ‘originario’ (native). 

“Intercultural” is used to designate those who do not belong to any of the previous 

categories. In addition, thirty-six Indigenous languages were declared official along with 

Spanish.     

Education and Identity 

Although it was never officially prohibited, lack of education was the main 

strategy in Bolivia to keep Indigenous people from participating in the government as 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
42 According to Carlos Villarroel (2000) the Catholic Church in Bolivia made known the 
Convention 169 to the Indigenous peoples, peasants such as Quechuas, Aymaras and Orientales 
(people from the Amazon). The church promoted the study of C169 to impact in the official laws. 
(Translation).    
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legal citizen. The first Constitution (1826) declared that all Bolivians are citizens only if 

they know how to read and write [in Spanish], they have a job or industry, they 

participate in science or art, and they cannot be domestic servants (Art. 14). Since few 

Indigenous peoples knew how to read and write,, participation in the nation was an 

illusion, for most of the Indians. Despite the fact that this law was in effect from 1836, 

nonetheless, the president Santa Cruz decided to convert the Indians into pongos in 1829.  

Until 1931, education benefited only whites. Very few mestizos and no 

Indigenous people attended school. Education was the last issue to be addressed in the 

national budgets, the Cinderella of Bolivian public policy. All the laws and decrees 

regarding education from 1826 to 1900 were sanctioned to expand in Bolivia, without 

including the Indigenous population. In the census of 1900, Bolivia had 1,766,000 

people. 16% of the population was literate. The majority of the population including the 

Indigenous people was illiterate. In response to the exclusion from education, Indians 

organized Indigenous schools from the beginning of the 20th century, which were known 

as clandestine schools. They were hidden from the landowners and the clandestine 

schools were always established against the landowner’s will, even though education law 

was approved (López, 2005, Reyeros, 1949). As a result of this process, Warisata the 

Ayllu School (1931-1941) was created and framed by the Cacique Apoderados 

philosophy. Although from 1935 the governments, attempted to establish schools for 

Indians and introduce teaching methods in their own language, the laws and decrees 

never became reality for Indians due to lack of financial support, teachers and schools. 

The demand for education from Indigenous communities to the government 

increased during the period from 1935 to 1951. For example, the president José Ballivian 
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approved in August of 1951 a decree to create schools in Tiwanaku and Copacabana, my 

mother’s region. One of the reasons given was: 

Que el silencioso esfuerzo realizado por nuestros aborígenes para asegurar la 

prosperidad de Bolivia, debe ser retribuido con obras practicas y positivas que 

aceleren el ritmo de su rehabilitación intelectual y moral. 

The quiet efforts of our aborigines to ensure the prosperity of Bolivia must be 

paid, on practical and positive work to accelerate the pace of its intellectual and 

moral rehabilitation (Bolivia, Decree, august 1st, 1951). 

After the national revolution of 1952, education became a right for all Bolivian 

citizens, although it was characterized by assimilationist pedagogy and was monolingual 

(only Spanish). As a result of Indigenous peoples pressure, the Bolivian State in 1994, 

recognized the right of Indians to be educated in Indigenous languages and promoted the 

participants of Indigenous communities participation in education planning. Finally, in 

2009, the Plurinational State approved an education based on Indigenous philosophy for 

all the citizens. In sum, the systematic marginalization of Indigenous peoples was legally 

articulated between the constitutions and educational laws. The same way currently the 

participation of Indigenous people is constructed also legally by the power of Indigenous 

movements (see Appendix A).  

Conclusion 

 “We are Tawantinsuyu’s sons; ah, you’re chola’s son, a peasant.”  These are the 

youth voices that transported us to the dynamic and complex Bolivian history where 

many identities were defined based in different interests. The Spanish and Indians, the 
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creoles, mestizos and Indigenous peoples, the Bolivians and cholas, chotas and birlochas 

were in constant struggles for power, for land, natural and economic resources throughout 

much of that history. The people considered subaltern -Indians, Indigenous peoples, and 

women- were active actors defending their rights to be considered humans. Education 

was the key to freedom or subordination. Today, many youth see the historical process 

with hope, as the blogger said: “Grand parents and great grandparents did not fight in 

vain; little by little we will continue to see their achievements.” In Chapter Five and Six, I 

will present the discourses of young hip-hop singers and blogger and how they are 

interconnecting their identities with this history.     
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CHAPTER 5.  HIP HOP, IDENTITIES, INDIGENEITY AND 

DECOLONIZATION 

 

Ukhamaw ukhamaw 
anchitawa mä ch’akhusa liwtam 

ukhamaw ukhamaw 
anchitawa mä ch’akhusa liwtam 

aka políticux waly kulirayitu 
sapuru piqi usuyitu 

taqini thaqañani suma jakaña 
Ukhamaw ukhamaw 
Abraham Bojorquez  

(Ukamau y Ké) 

That’s how it is, that’s how it is 
Right now with one hit I will throw you away 

That’s how it is, that’s how it is 
Right now with one hit I will throw you away 

This politician makes me so angry 
He gives me a headache everyday 
All of us should seek good living 

That’s how it is, that’s how 

Desde hace miles de años 
los pueblos originarios 

cuidan de esta tierra 
La madre tierra que con  

la ofrenda se nutre 
y a cambio ella nos  

regala contenta el fruto  
que alimenta 

Nina Uma (Hip hop woman) 

For thousands of years 
the Indigenous peoples  
are caring for this land 

Mother earth  
that is nourished with the offerings  

and in return  
she happily gives us  

the fruit that nourishes 

Munat Inal mamita, jumampiw saraskax 
Munat Inal mamita, jumampiw sarnaqax 

Quédate conmigo, guía mi camino 
guía mi destino en esta vida tan jodida 

Nación Rap – Mama Koka 

Beloved Coca mother, I will go with you 
Beloved Coca mother, I will walk with you 

Stay with me; guide my way 
Guide my destiny in this so fucked up life 

 

This chapter begins with lyrics of Aymara urban youth hip-hop singers from El 

Alto, some of whom are participants in this study. Since 2000, these singers have sung in 

Aymara, Quechua and Spanish. They gave also mixed linguistic codes as in the third 

example below. In the past several years some groups have are also sung in five 

languages, adding English and French. Moreover, Hip-hop youth are making 
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presentations at different events, in addition to using cyberspace to share their identities 

and discourses. 

As seen in the lyrics above, language is a key to understanding cultural practice, 

productions, performances, and youth identities. Language use is the principal means 

through which youth make their identities public such as the cases studied about the 

Bolivian Hip-hop and the Wayna Tambo center (Bucholtz & Hall, 2005; Hornberger & 

Swinehart, 2012; Mollericona, 2007; Librado, 2010; Riveros, 2009; Shankar, 2011; 

Swinehart, 2012; Tejerina, 2013). Then, connecting language use and identities, it is 

possible to discover how some contemporary Indigenous urban youth are constructing 

their self-representations. Additionally, these connections show how Aymara youth 

negotiate subjectivities in their everyday life through Indigenous language use, code 

switching, bilingualism, and language socialization. Moreover, through language use it is 

possible to identify the hierarchies of languages that at the same time reflect 

sociocultural, economic and political stratification within society.  

 Parallel to public presentations and singing, some Hip hop Aymara youth are 

producing videos and sharing them through the Internet, particularly using YouTube or 

personal blogs. These youth are communicating in a diverse ways such as images of 

cities and rural areas, gestures, postures, dances, and so on. Therefore, in order to find 

answers to the question of Aymara urban hip hop youth construct and share their 

identities, this chapter will focus on their language use and the full range of 

communication forms that the Aymara youth are using (Jewitt, 2011). It implies a 

necessity   of a multi-disciplinary and multi-methods approach (Wodak & Meyer, 2009). 
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The analysis of youth practices in this and the next chapter is framed on the 

intersection between New Literacy Studies (NLS) (Street 1984, 2000; 2003; 2012) and 

multimodality (Jewitt, 2005; Kress, 2003; Kress and Van Leeuwen, 2006). This suggests 

that speech, writing, images, graphs and other symbolic resources are seen as elements of 

human repertories for externalizing and objectifying experiences and for communicating 

about them (Ivarsson et al., 2011). Multimodal studies assume that the meanings of signs 

fashioned from multimodal semiotic resources are social (Jewitt, 2011), like speech and 

language (NLS). It is necessary to clarify, as seen in Chapter Two, that multimodality is 

not a theory (Kress, 2011, p.54). However, according to Jewitt (2011) multimodality can 

be seen as a theory, a perspective, a field of inquiry or a methodological application. In 

this study multimodality is understood as methodological application shaped by a socially 

founded semiotic theory (Halliday, 1978; Kress, 2003; Kress & Van Leeuwen, 2006) as 

well as theories from subaltern and decolonization studies and within a broad frame of an 

interest in power, representation (identity) and communication, as discussed in Chapter 

Two and Three. Then, the units of study are the modes that are “socially shaped and 

culturally given resources for making meaning” (Kress, 2011, p. 54). Examples of modes 

used in representation and communication are image, writing, music, gesture, moving 

image, soundtrack, graphs, and so on. In other words, modes are seen as elements of 

human repertoires for externalizing and objectifying experiences and for communicating 

about them (Ivaesson et al, 2011).  

Mode, in this study, then, is understood as cultural outcome shaped by specific 

historical context (time and place), geographic territory and produced by a diverse 

epistemological corpus. As Street argues, it is impossible to separate the local from the 
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global (Brandt and Clinton, 2002), as it is impossible to separate semiotic representation 

from social practices and contexts in which texts are made (Street, 2003). The analysis of 

Aymara youth hip-hop modes is made having the historical Bolivian context developed in 

chapter Four and the theoretical perspective based on decolonization and intercultural 

theories in Chapter Three in mind. 

This chapter is organized in the following sections. First, the trajectory of hip-hop 

in El Alto is analyzed; second, a few examples of hip-hop music and videos produced by 

participants in this study are analyzed in a chronological way. Then, the Wayna Tambo 

center and the radio station are considered including their social network for cultural 

activities, such as the youth in relation to the contemporary scholars and political 

authorities. Finally, the discourse of the rappers is presented in relation to Bolivian 

contemporary identities.  

El Alto Hip-hop Trajectory 

 The Hip-hop movement in El Alto began in 2000. In the beginning very few 

young people rapped. A popular educator from El Alto, Moisés Santos, said “en esos 

años (2000) aparece el movimiento del hip-hop que no tenía mucha relevancia aquí en El 

Alto. Era muy débil” (in those years the hip-hop movement appeared, which did not have 

too much relevance here in El Alto. It was very weak) (Personal communication, October 

26, 2012). According to Mario Rodriguez, the coordinator of Wayna Tambo, youth from 

El Alto during the 1980’s to the 1990’s were influenced from different musical genres 

such as heavy metal, flash metal, hardcore, social or protest music, etc. In that time, 

youth had access to amateur recordings that were recorded and circulated, and sometimes 
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they sold them. In that time discs did not exist and everything was on cassettes. 

Moreover, he said: 

Hoy si vas a cualquier puesto de la Ceja y puedes encontrar un volumen 

impresionante de música que va desde la música autóctona de las comunidades 

hasta la cumbia villera, lo que fuera y que no pasa por los círculos comerciales, 

que no pasa por la gran empresa discográfica, no pasa por la gran productora, no 

pasa por quien les arma el espectáculo, sin embargo, se vende y produce 

(Comunicación personal, noviembre 6, 2012) 

Today if you go to any place in the Ceja, you can find an impressive volume of 

music ranging from local music community to popular Cumbia, anything that 

does not pass through the business circles, which does not go through the 

recording companies, does not pass through the major producer, does not pass 

through by who organize the show, however, [the music] is sold and produced 

(personal communication, November 6, 2012). 

Some youth started to rap in private places or in the middle of cumbia or rock 

performances. Cumbia is a music genre originating in Colombia’s Caribbean coastal 

region. It is a fusion between music that slaves brought from Africa, Indigenous and 

Spanish music. Cumbia is very popular in the Andean region, some times more popular 

than salsa.  

In contrast, in La Paz, the hip-hop movement began ten years earlier and was 

stronger. Rappers in La Paz started performing in the beginning of the 1990s. One of the 

first groups in La Paz was “Rapaz” whose members Gunar Quino (Ser Mc) and Sergio 
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Loayza (DJ) are both from La Paz. “Rapaz” also was the first group to release an album 

on vinyl in 1995, including the first song of Bolivian breakdance. That disc is called “De 

La Calle” (From the Street). Their second disc was recorded in 1997 called “RPZ El 

Clan”, see figure 5.1. Generally, they played at rock concerts. The group eventually split 

and the text accompanying their first disc is as follows: 

 

Figure 5.1 Rapaz's CD cover 

 

Gracias a todos los que nos han apoyado, a 

los que no pusieron escusa a nuestra edad, 

para poder hacer algo serio como el Rap. 

Sobre todo a Dios gracias por la vida y por 

esta música. POR EMPEZAR ALGO QUE 

TAL VEZ MUCHOS CONTINUARAN EN 

BOLIVIA (Rapaz, 1995) 

Thanks to everyone who supported us, who put no excuse at our age, to do 

something serious like Rap. Above all thank God for life and for this music. TO 

START SOMETHING THAT MANY MAY CONTINUE IN BOLIVIA. 

“El Cholo” or Marcelo Yáñez was another very well known rapper from La Paz 

and one of who impacted the participant in this study. He was born in Germany while his 

parents were studying music in that country. He came to La Paz in the 1990’s with his 

family. El Cholo fue uno de los pioneros, él fue el primer cantante de rap en Bolivia; 
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“era un gringo dicen”, tocaba algo bien autóctono, andino  (El Cholo was a pioneer, he 

was the first rapper in Bolivia, "he was a gringo, said" he plays something good 

autochthonous, Andean) (Samanamud et al, 2007, p. 66). “El Cholo” recorded his first 

disc in 1996 called “La Reconquista” (the re-conquest) with the Discolandia record 

company. Besides rapping, he was a pioneer of graffiti in La Paz, which today is 

promoted by the Municipality of La Paz (see figure 5.1), and one of the first rappers to 

include traditional Andean music in his songs e.g. Sicuri Rap. His lyrics were written 

from a social and critical perspective and his music was a polyphonic mixture that 

included Andean Aymara sounds produced by traditional melodies and wind instruments 

(zampoñas, tarqas, sicus, and so on).  
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Figure 5.2 Graffitis in La Paz - Aymara language and symbols 

 

Cholo had a huge influence on youth rappers from El Alto for his music and lyrics 

(Mollericona, 2007; Samanamud et al., 2007). As a young rapper said 

El Cholo ha sido quien primero cantaba hip hop con bases bien nacionales y que 

tenia buen flow (lírica), ahora está en Suecia. Era muy conocido hasta ha cantado 

con hiphoperos gringos (Mollericona, 2007, p. 12). 

El Cholo has been who first sang hip hop with good national basis and I had good 

flow (lyrics), now he is in Sweden, he was well known, even he sung with gringo 

rappers. 

To approach El Cholo’s philosophy and perspective, I chose two rap songs from 

Cholo’s first record close to the period when El Alto’s Rap started to analyze. The two 

songs are from the CD “La Reconquista”. They are Sueño de Vespucci (Vespucci Dream) 

and El Cholazo (the huge Cholo) that were recorded in 1996. In order to understand the 
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lyrics it is important to have the historical context (Brandt and Clinton, 2002; Street et al, 

2011). It is essential to remember that in the 1990’s Latin America had structural and 

collective events as we saw in previous chapters. One milestone was the 500 years 

anniversary of the Spanish conquest (1492-1992), which had major historical 

consequences for Indigenous people on the continent. A second event was the neoliberal 

structural adjustment of the economy promoted by the World Bank through the Structural 

Adjustment Loans and Sectorial Adjustment Loans that produced more poverty in Latin 

America. There had not been a concern expressed about how these policies could affect 

the poor in the short term (Ferreira y Keely, 2000; Sanahuja, 2001). Locally, Bolivia had 

very important milestones: 1990, the first Amazonian Indigenous March requesting land, 

territory and dignity; 1992, articulation of Indigenous people throughout the country; 

1993 – 1997 the privatization of strategic national companies such as the petroleum 

(YPFB), electricity (ENDE), Telecommunications (ENTEL), air plane (LAB) and 

railway company (ENFE).    

The initial song I analyze is Sueño de Vespucci (1996) (Vespucci’s Dream). It has 

three parts; the first is related to the beginning of the conquest and its consequences. The 

second and third parts move from the past to the present addressing topics like slavery, 

exploitation, religion, destruction of nature, and so on. The composition starts with 

sounds from the forest, like the Amazon melodies made by greatly different kinds of 

birds and other insects. Gradually the forest sounds are reduced and we hear the sounds 

of a bell. Then the lyrics continue with “many years ago happened the encounter of 

masses, finally encounter of gods, […]”. Here Cholo is describing the clash of cultures 
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and visions of life. Table 5.1 is the second part of Cholo’s song and is an interpretative 

and historic analysis of its lyrics. 

Table 5.1 Cholo's lyric - Sueño de Vespucci 1996 Part I 

Lyric in Spanish Translation Interpretation 

Potosí pagó la gigantesca 
cuenta de España 

Potosi paid the gigantic 
liability of Spain 

He refers to the exploitation 
of mines in Potosi – Chapter 
Four  

maña de los virreinatos Cunning of the viceroyalties Norm in Latin America  

importando hermanos 
negros para que mueran en 
campos innatos 

Importing black brothers to 
die in innate fields 

Slavery for working in 
mines until death  

sacrilegios de piedras 
cuentan la historia 

Sacrilege of stones tell the 
story 

Destruction of Indigenous 
sacred spaces - testimony  

cazaron creencias con gran 
euforia 

[They] hunted beliefs with 
great euphoria 

Prohibition and destruction 
of Indigenous beliefs  

sacristías llenas de sangre Vestries full of blood Inquisition 

puros culpables de la 
siembra del hambre 

 [they are] guilty of seeding 
hunger 

Spain caused Indigenous 
people to become poor 

tacaño, continente viejo, 
avaro, añejo 

Stingy, old continent, 
greedy, old 

Europe  

promesas de una nueva 
canción 

Promises of new song Period before independence, 
modernity 

la descubridora época de la 
iluminación / joven unión 
que no cambió el brillo 

Epoch of discovering the 
enlightenment / young 
union that did not change 
the brightness 

Enlightenment of the 
Modern Age / criollos 
(Spanish who were born in 
America took the power – 
nothing changed  

siguió con un narro antiguo 
/ queriendo explicar todo / 
cientos de veces 

It followed with an old 
narrative/ wanting to 
explain everything / 
hundreds of times 

Colonial rules did not 
change /criollos justified 
over and over Indigenous 
exploitation  
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física y química acabando 
con ritmos y peces 

Physics and Chemistry 
ending rhythms and fish  

The western knowledge was 
destroying nature, life … 

se aceptó todo / como 
siempre / sin preguntar 

Everything was accepted /as 
usual/ without asking 

Coloniality of power  

por resentido fuimos por el 
mismo camino social 

By resentful [we] went the 
same social way  

The new countries were 
established as the colony.   

vimos la verdad 
indiscutible 

We saw the indisputable 
truth 

Coloniality of knowledge 

tierra de hermanos por cual 
hoy sin salida / dejó al 
hermano latino con alma de 
buitre.  

Brothers land which today 
left to Latino brother with 
vulture soul  

Distrust and division 

 

While the above verse focuses on the colonial period and the constitution of the 

nation-state, the next verses focus on the relation between north and south, connecting 

different contemporary topics such as ecology, climate change, corruption, among other 

topics. See Table 5.2.    

Table 5.2 Cholo's lyrics - Sueño de Vespucci 1996 Part II 

Lyric in Spanish Translation Interpretation 

Estremeció la conciencia del 
norte, el oro 

Gold shook the conscience 
of the north  

North can imply two 
regions Europa or the USA 

la fiebre del momento la 
esperanza borró 

The fever of the moment 
erased hope 

The hope of liberation is 
destroyed by the wealth  

el encuentro cinco lustros 
salvo 

The encounter took five 
hundred years  

500 years of colonization 

a su ego egoísta creó 
fronteras y mapas,  

His selfish ego created the 
borders and maps 

The constitution of nations  

crudezas de golpes en varias 
etapas 

Crudities of blows at 
various stages 

Different stages from 
colony to contemporary 
time 
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crujieron los mundos Creaked the worlds It was not an encounter as 
many people started to say  

estériles nacimientos de 
sueños 

Sterile births of dreams New countries without 
future 

poderes banales sin 
desempeño ni mérito 

Banal powers without 
performance check and 
merit 

Imposition  

alma partida / de corazón 
esquizofrénico de norte a sur 

Soul broken / 
schizophrenic heart from 
north to south 

Destructive relations  

no crees en ti You do not believe in you  

me descertificas a mí You do not certify me  Unapproved exportation  

siempre predicando 
medicina venenosa 

Always preaching 
poisonous medicine 

Poisonous ideology 

llevando al callejón Leading to the alley Without hope, alternative 

bellísima rosa muriendo sin 
razón 

Beautiful rose dying 
without reason 

Killing the population - 
ethnocide  

queriendo vivir sin tierra ni 
valor 

Wanting to live without 
land or value 

Trying to survive even 
without territory and 
dignity 

orgullo de tu adelanto y 
horror 

Proud of your 
improvement and horror 

Economic power and army 

se puede volver fregado el 
plácido calor del huecazo de 
ozono  

Placid heat can become 
terrible due to huge ozone 
hole  

Global warming 

corona de tu trono momo Your throne Crown Jester Destruction is the crown of 
a stupid kingdom  

por qué comodidad y 
corrupción / sí por sí 

Why corruption and 
comfort / yes! by yes! 

Criticizing rulers, 
politicians and bourgeois 

sí necesitamos despertar de 
la pesadilla de Vespucci   

Yes! We need to wake up 
from Vespucci’s nightmare  

Wake up and see the 
coloniality  

 
 Another song from the same period is called “El Cholazo” (1996). Literally it 

means the huge Cholo (the mestizo with more Indigenous ascendant), but it also implies 

pride and superiority. The notion Cholazo is also calling to subvert symbolically the 
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condition of many immigrants from rural communities. Cholo (male) or chola (female) 

was, and still is, used to insult Aymara people living in the cities. However, in this song, 

cholo is taken by the rapper to become a critical voice to denounce the economic, 

political and social relations.   

Cholo / chola is a social category which was constructed through the colonial, 

republic and contemporary Bolivian history. The notion took different conceptualizations 

according to the power relations between the social groups marked by ethnic, economic, 

race, gender, and geographic locations and self-identification. According to Peruvian 

Quijano (1964/1980) the cholificación process has occurred since the colony. It refers to 

large sectors of the Indigenous peasantry adopting a new lifestyle composed of western 

and Indian elements, in a style of life that differs from the two cultures without losing 

that connection with them. In Bolivia, cholo and mestizo became intermediate identities, 

in Quijano’s expression (ibid.), between what is considered Indigenous and white 

categories. Rossana Barragán (2006) argues that in Bolivia currently the mestizaje 

process cannot be viewed apart from the homogenizing policy of 1952 laws. Moreover, 

she says that today the category of mestizo refers to the middle class that is growing with 

people that were formerly considered cholaje. This situation implies that intermediate 

identities are being re-signifyied based on social and economic positions rather than 

cultural or ethnic positions. However, Rodriguez (2011) supports the idea that the 

mestizo notion is used to hide the racist relations that are still alive in contemporary 

Bolivian society. Moreover, males generally are not referred to as cholo. It is women who 

are most often identified as chola. I will continue to address this topic throughout this 

study. In table 5.3 the lyrics of el Cholo’s rap El Cholazo (1996) are analyzed.  
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Table 5.3 Cholo's lyric - "El Cholazo" 1996 

Lyric in Spanish Translation Interpretation 

Señores representantes 
estamos pasando un 
momento crucial en que la 
humanidad se enfrenta ante 
la misma humanidad. 
Estamos viviendo un 
momento histórico en que el 
hombre científicamente y 
intelectualmente es un 
gigante pero moralmente es 
un pigmeo. 43 

Distinguished 
representatives, we are 
going through a crucial 
time when humanity is 
faced with the same 
humanity. We are living 
a historic moment in 
which man is 
scientifically and 
intellectually a giant but 
morally is a pygmy. 
(Cantinflas) 

El Cholo took Cantinflas’ 
1966 speech from the film 
"Your Excellency".  

Cantinflas is a Mexican 
humorist with a high sense of 
social justice. This movie is 
critical of the UN and the 
Cold War led by USSR (the 
reds) and the USA (the 
greens). 

In Bolivia El Cholo was using 
this speech to criticize the 
political parties’ agendas. 

Llegados están los tiempos 
donde el Cholo va a cantar 

The times when El Cholo 
will sing have arrived 

The population will talk and 
participate  

Y más, desde el oeste va a 
venir y de la zona norte de 
La Paz 

And more, from the west 
and the north of La Paz 
he will come  

The west and the north of La 
Paz city are districts of 
urbanized Indigenous and 
cholos/cholas 

Traigo aquí mi mensaje / 
energía de colores 

I bring here my message 
/ energy of colors 

Energy of diverse cultures and 
social groups 

Llega por fin juventud bien 
entregada y valiente 

Youth well committed 
and courageous finally 
arrive 

The new youth movements 
and undergrounds arise 

Que en su locura procura 
siempre producir frutos 
putos de la nada 

That in their madness 
always try to produce 
fucking fruit from 
nothing 

Youth produced many 
different cultural products 
with social issues  

Dejando siempre un impacto 
un impacto entendible en la 

Always leaving an 
impact / an impact 
understandable in the 

Helping people to have 
critical thinking 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
43 More information in http://www.youtube.com/watch?v=GFkvndH846M 
'
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memoria de la historia memory of history  

Ese arte que tiene origen /en 
los suburbios metropolitanos  

Donde exigen / que sepas / 
así nomas cómo sobrevivir   

This art that has its origin 
/ in metropolitan 
suburban  

Where it is required / you 
know / just to survive  

He refers to hip-hop 
movement, the new music 
with social content. 

Para ir tu camino / sin 
esperar aplausos ni medallas 
absurdas 

To go your way / without 
expecting applause or 
absurd medals 

Helping, … he recovers the 
idea of service  

Cínicas batallas de canallas / 
defiende el cholazo 

Así me gusta, así me gusta, 
así me gusta (música sikus) 

Cynical battles of cads / 
You defend El Cholazo 

That’s how I like it, 
that’s how I like it, that’s 
how I like it (Sikus 
music) 

Sikus or sikuris is an Andean 
musical genre. It is part of 
Aymara communities. 

El sentido de la vida / puros 
muros oscuros que 
fortalecen la gira de la 
desgracia mundial / no paran 
hasta cagar el último río del 
pantanal / Cholazo puro 
pero sin estrés / 
directamente desde las 
alturas de los Andes / con 
fuerza, Katari /  

Así me gusta, así me gusta, 
así me gusta (música sikus)   

The meaning of life / 
pure dark walls that 
strengthen the global 
misery / they do not stop 
until they shit the last 
Pantanal’s river / pure 
Cholazo but without 
stress / directly from the 
heights of the Andes / 
with strength, Katari / 

That’s how I like it, 
that’s how I like it, that’s 
how I like it (Sikus 
music) 

He is criticizing the Cold 
War, which is a disgrace for 
humanity and for nature. 
Pantanal is part of the 
Amazon, which produces a lot 
of fresh water. The good news 
comes from the Indigenous 
movements. He takes the 
name Katari symbolizing the 
power of Indigenous 
movements 

 
 

El Cholo or Marcelo Yáñez is a son of the famous Bolivian musician Gerardo 

Yáñez who was born in La Paz and studied in the La Paz’s Music Conservatory. From 

the 1970’s Gerardo Yáñez lived in Germany where he studied musical composition and 

diction, besides music therapy in order to apply it to native instruments. He founded 
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many musical institutions in Bolivia such as the Andean Philharmonic and Los Andes 

Sacred Conservatory. He was in Bolivia from 1990’s to 2001. He returned to Germany 

because he did not get support for his musical projects. By 2013, he had composed over 

300 musical works and invented at least a dozen musical instruments. He loves all the 

musical genres that inspire him to compose creatively embracing the Indigenous, 

mestizo, the contemporary, the symphonic and the choral musical genres44. 

Among La Paz’s influential rappers “Marraketa Blindada” (armored French 

bread) or “Alfonseca Marraketa Blindada” became the most famous of all the El Alto 

rappers. His name is Pablo Alfonso Aramayo Mérida, and he graduated from college as a 

social communicator and musician. He has been promoting social rap since the 1990’s. 

“Marraketa Blindada” constantly recreates rap combining music, lyrics and rhythms from 

different traditions. He has dedicated songs to iconic leaders, to important social and 

Indigenous struggles. For example, he created a song for the socialist leader Marcelo 

Quiroga Santa Cruz who was killed and disappeared during the military dictatorship of 

Hugo Banzer Suárez on July 17th 1980. In the 1990’s Marraqueta Blindada sang about 

San Juan’s massacre, which occurred in the Catavi and Siglo XX mines on June 24th 

1967 under the military dictatorship of René Barrientos Ortuño. He has songs dedicated 

to different people such as his grandmother who was Quechua from Cochabamba, or a 

song about “el tio” (the uncle) who is a divinity of the profundities of the earth and the 

miners. On his disc R.A.P. –Revolución Ajayu y Poesía- (Revolution Spirit and Poetry) 

recorded in 2011, he mixes social perspective, Andean spirituality and poetic art. Talking 

about the disc, he wrote on his blog:      
''''''''''''''''''''''''''''''''''''''''''''''''''''''''
44 See more information in http://www.raicesmilenarias.com/category/gerardo-yanez/ 
http://www.eldiario.net/elalba/5-090807/index.htm  
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Para mí el arte es Revolución Ajayu y Poesía (R.A.P.). Grabación realizada en 

diciembre del 2011 para el disco del mismo título, con charangos bolivianos y 

rimas contestatarias. Abstenerse de escucharlo si eres facho, político, milico, 

narco, paco o cualquier funcionario de estado q anda pichicateando y jorobando 

con sus mandatos, engaños macabros, juegos de soldados...BASTA! q acá 

estamos representando los verdaderos seres humanos: revolucionarios y jamás 

empresarios ni excelentísimos primeros mandatarios. Poder para el pueblo q no es 

el Evo sinos miles de guerreros...juntos luchemos contra este y todos los 

imperios!!!45 

 

For me art is Ajayu (Aymara-spirit of life) Revolution and Poetry (RAP). The disc 

RAP was recorded in December 2011, with the Bolivian charango (small Andean 

stringed instrument) and rebellious rhymes. Abstain from listening if you are 

fascist, political, milico (military), narco (drug trafficker), paco (police) or any 

state official who is pichicateando (producing drugs) and jorobando (irritating) 

with your mandates, macabre deceits, game of soldiers ... ENOUGH! Here we are 

representing the true human beings: revolutionaries and never impresarios nor 

high excellent executives leaders. Power to the people that it is not Evo (Bolivian 

president) if but rather thousands of warriors ... fight together against this and all 

empires! 

The collective of “Marraqueta Blindada” and his rappers broadcasted a new disc 

in 2012 named “Rap por el TIPNIS” (Rap by TIPNIS - The National Park and Indigenous 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
45 Hear the song https://soundcloud.com/marraketa-blindada  
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Territory Isiboro-Secure).  The songs outline the details of the march of the Indigenous 

people from the Amazon. Lanzando Flechas (Throwing Arrows) is the first composition 

containing hits of rap Chiman (Indigenous people from the Amazon)46. Following is a 

fragment of ‘Rap by TIPNIS’ lyric.   

Spanish Translation Interpretation 

El Parque Isiboro Sécure 
Está en la mira del “poder” 
Quieren el Tipnis destruir  
Con su carretera vil (BIS) 
 
 
Atentados contra los 
Derechos de la Madre Tierra 
Daños a los ecosistemas esto 
nos traen las carreteras 
Megaproyectos que 
depredan, siembran tristeza 
 
La Biodiversidad sin 
existencia 
Falta conciencia: somos el 
cáncer del planeta 
Sino pregunten a los que nos 
gobiernan 
Esto sí que será peor que un 
genocidio 
Si se permite a cualquier 
autoridad u organismo 
Hacer de las suyas con su 
capitalismo,  

The Park Isiboro Secure 
It is in the sights of 
"power" 
They want to destroy 
TIPNIS 
With its vile road 
  (BIS) 
Violations of the Rights of 
Mother Earth  
Damage to ecosystems 
that roads bring us 
Megaprojects that prey, 
seeded sadness 
 
The biodiversity without 
existence  
Lack consciousness: we 
are the cancer of the 
planet 
Otherwise you all ask 
those who govern us 
This really will be worse 
than a genocide 
If we allow any authority 
or institution 

“Power” means the 
government of Evo Morales 
who has the economic and 
political commitment to 
build the road throughout the 
Amazon. Also it implies the 
companies and international 
business.  
Marraqueta Blindada is 
questioning the government 
policy related to TIPNIS and 
is denouncing the violation 
of Mother Earth’s rights.   
 
In 2012 The Bolivian 
Plurinational Congress 
approved the Law of The 
Mother Earth and Integral 
Development for Living 
Well. The main objective 
states “this Act is to establish 
the vision and the 
foundations of development 
in harmony and balance with 
Mother Earth to Live Well, 

''''''''''''''''''''''''''''''''''''''''''''''''''''''''
46 More information in 
http://www.eldiario.net/noticias/2012/2012_07/nt120710/cultural.php?n=24&-toques-de-musica-
chiman-en-el-rap-por-el-tipnis and 
http://www.laprensa.com.bo/diario/entretendencias/cultura/20120707/marraketa-narra-el-rap-por-
el-tipnis_28979_46301.html 
'
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imperialismo, colonialismo 
Hay que salvar este paraíso 
Conservar las cuencas, los 
ríos 
La riqueza de los recursos 
naturales, no- renovables 
Y su belleza geográfica / 
escénica 
 
Respetar hasta el final 
 

Making what they want 
with its capitalism, 
Imperialism, colonialism 
We must save this 
paradise 
Preserve watersheds, 
rivers 
The wealth of natural 
resources, nonrenewable 
resources 
And its geographical 
beauty / scenic 
Respect to the end 

guaranteeing the continuity 
of the regeneration capacity 
of the components and 
systems of life of Mother 
Earth, recovering and 
strengthening local 
knowledge and ancestral 
knowledge, in the context of 
the complementarity of 
rights, obligations and duties, 
as well as the objectives of 
integral development as a 
means to Living Well […]. 

 

“El Cholo” and “Marraqueta Blindada” rappers influenced the youth of El Alto 

beginning in 2000. Both of them were concerned about the social, political, economical, 

and cultural Bolivian reality. They analyzed Bolivian reality in connection with the 

global policies and national challenges. These two rappers produce critical and 

intercultural art. In relation to music, they produced musical fusions combining jazz, 

rock, and other types. with diverse traditional Andean rhythms. However, the impact on 

youth from El Alto, which I will call “alteños”, would become more significant 

beginning in 2002.   

“Marraqueta Blindada” started a Hip-hop radio program hosted by Wayna Tambo 

(WT) (Youth Resting Center) in 2002. The radio served as a space of cohesion for youth 

hip-hopers and the starting point for Andes hip hop musical manifestation in El Alto. 

Mario Rodriguez, the coordinator of WT explained the beginning with these words.  

El 2002 aparece en el Wayna Tambo un cantante de Hip-hop, un hito de La Paz, 

que es el Marraqueta Blindada, Alfonseca. El nos pide hacer su programa de hip-
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hop y es el primer programa de Hip Hop en la Wayna y nos propone hacer un 

taller de hip-hop con changos y le dijimos que sí, que haga su publicidad, que lo 

haga, convoca y ahí empieza todo (información personal, noviembre 6, 2012).  

 

In 2002 one hip-hop singer appeared in the Wayna Tambo, “Marraqueta 

Blindada”, Alfonseca, who is a milestone from La Paz. He asked us to organize a 

hip-hop radio program and it is the first Wayna Tambo’s Hip Hop program. And 

he proposed to us to organize a workshop of hip hop with young people and we 

said yes, that he should advertise, he should do it, he did it and that’s 

howeverything began (personal communication, November 6, 2012). 

Marraqueta Blindada helped to form a new rap movement in 2003, Wayna Rap. 

They planned to have the First Festival of Hip Hop in El Alto. However it did not take 

place due to the Gas War in October 2003. During 2003 youth kept participating in the 

radio program. “Alfonseca, Marraqueta Blindada” organized a lyric writing workshop 

where some of the Alteños rappers participated. The outcome was a CD called Wila 

Masis (Blood brothers) published in late 2003 (Mollericona, 2007; Yapu, 2008). Wayna 

Rap, the name given to the collective rap generated in Wayna Tambo, in the beginning 

was a nursery of many hip-hop groups such as Raza Diztinto, Ataque de Coordillera, 

Nación Rap, Raza Insana, and Ukamau y Ke.  

These days in El Alto there are more than a hundred hip-hop groups (rappers, 

break dancers, graffiti artists, DJs), of which around 35 are stable. Hip-hop is essentially 

a masculine phenomenon, however, there are a few women rappers (Ibid).  In order to 
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know more about this process, in the next section, I will analyze songs produced by the 

collective Wayna Rap, the group Ukhamaw y Ke, and the female singer Nina Uma.   

Aymara Youth Rappers 

Youth from El Alto sing in Aymara. That information challenged my view about 

being Aymara and speaking the language. For many years I was committed to helping the 

improvement of Intercultural and Bilingual Education in Bolivia. I was preoccupied with 

constructing bridges between the school and the communities, between teachers and the 

elders and women, between Indigenous and western knowledge, that I did not pay 

attention to the urban places and urban Indigenous youth. However, since I saw and read 

on the Internet about this youth movement, they caught my attention. As an urban youth I 

had the experience of hiding my own language, Aymara. It was only for talking with my 

parents at home or with my family in the rural communities. In the city, Aymara was the 

language that my mother used to use in the street market or Aymara rituals. Then, seeing 

contemporary Aymara youth using our language made me question what is going on with 

their identities and what is the role of languages in this process.  

Identities and languages in Bolivia always were, and still are, constructed in a 

context of social conflicts. The self-identification and the identities assigned by the state 

power create a complex net of identities related to the historical process, as was presented 

in Chapter Four. The same trajectory occurred with languages and education (López, 

2005). The coloniality of power and the coloniality of knowledge generated multiple 

layers of power relations (Mignolo, Quijano). Because of the above, in order to analyze 

contemporary Aymara hip-hop self-identification, I positioned myself from a ‘border 
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thinking’ perspective (Grosfoguel, 2008; Mignolo, 2007). The goal is to distinguish the 

different modes or threads that youth are using to externalize and objectify their 

experiences and identities (Ivarsson et al., 2011), in a specific time and space. Halliday & 

Hasan (1989) remind us that any text has another text that accompanies it, which is 

named con-text. Even though the focus of analysis is texts, it has to be “always with 

emphasis on the situation, as the context in which texts unfold and in which they are to be 

interpreted” (p. 5). Therefore, in this analysis I pay special attention to how text and talk 

are related to Bolivian society in its local Indigenous reality and global interactions. I also 

consider van Dijk (1977, 2009) arguments that contextual influence is indirect and 

depend on how language users themselves define the communicative situation. Therefore, 

before analyzing the lyrics and videos produced by rappers from El Alto, I want to point 

out some milestones from the Bolivian context in the period between 2000 and 2012 that 

ate relevant to the analysis. 

a. In 2000, the rightist Bolivian government of Hugo Banzer Suarez (ex dictator) 

was engaged in the process of privatization of public companies. The airlines 

were already sold, as well as rail service and electricity. All speculations pointed 

to water and health care system as the next to fall into private hands. The fears 

were not unfounded: privatization brought tariff increases of 200%, together with 

a new law limiting the local authorities control over resources. Regarding water, a 

consortium the "Aguas del Tunari" was formed by two minor Bolivian partners, 

and the "International Water Co.," a British company which was owned by the 

Bechtel Corporation, became its senior partner. The consortium received a 

contract for US $2.5 billion dollars and concession rights for 40 years to provide 
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potable water and sewage service to the people of Cochabamba. This event was 

more than enough to ignite the Bolivia water war. The popular uprising that lasted 

several months, finally forced the authorities to back down. As a result of the 

demonstrations, the alliance between local politicians, World Bank officials and 

representatives of the company was broken when the latter fled to the city of 

Santa Cruz, and subsequently escaped out of the country. The Bolivian 

government then signed an agreement with the coordinator of the consortium, 

recognizing the disbanding of Aguas del Tunari (Tunari’s Water), giving the 

control to the national company SEMAPA and the people, and offering the 

release of detained activists and the repeal of the law on water and sanitation (see 

more in Barrera, 2009; Bermúdez, 2013). 

b. In 2001, Bolivia carried out a National Census of population and housing. This 

Census reported the Indigenous population at 61.97 percent of the total 

population. The Census included a variable about language that documented the 

language people claim to speak, the language the person learned to speak as a 

child, and the declaration of self-identification as Indigenous people. With the 

application of each of the three criteria described above, the percentage of 

Indigenous population in Bolivia was as follows: Linguistic Criterion 50% - Self-

identification Criterion 62% - Ethnic Linguistic Condition 66% (INE, 2001). 

c. In 2002, Evo Morales, the leader of the coca growers of the Chapare region and 

the deputy who has achieved the most votes in the democratic history of Bolivia, 

was expelled from Congress. The chief of Bolivian peasants, Felipe Quispe, 

called the decision of the legislature a "cheap shot against native Indigenous 
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movement" and said that the majority sector of the population in the coming hours 

will start social movements, including an “economic blockade and roads” 

nationwide (Crónica, 2002). 

d. In 2003, people from El Alto protested against gas privatization. The gas was 

started in September 19, 2003 and escalated until Gonzalo Sanchez de Lozada 

resigned on October 17. The protest became a national movement. All the 

Aymara provinces from La Paz participated in blocking the roads, which cut the 

food supplies for the city. They reproduced Tupak Katari and Bartolina Sisa’s 

strategies. The leaders of the 20 provinces went on a hunger strike. The widows of 

the Chaco War also went on hunger strike since the war was to defend the oil. 

Moreover, many rural regions organized an armed defense such as Achacachi, the 

region of the Aymara leader Felipe Quispe. They defended the natural resources 

for the new generations, but the movement also was questioned the nature of the 

colonial state, the model of nation. Achacachi clashed with military forces and 

several people were killed. However, Aymara people decided to change the 

national state model as a Warista Aymara woman declared: 

Estos días nosotros ya hemos pensado bien mirando las leyes, todos, niños, 

mujeres nos hemos dado cuenta. Y sobre eso ellos dicen que ahora como 

nunca.. nos hemos levantado. No va ser hasta ahí nomás. Más nos vamos a 

levantar. Hay esa decisión. Ellos no tienen miedo ni [a] la muerte ni [a] la 

vida. A lo menos las mujeres, si mueren los hombres, las mujeres vamos a 

levantarnos, las mujeres vamos a levantar las armas, con eso nosotros, al 

lado de los hombres vamos a ir (Cited in Mamani, 2006, p. 140). 
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These days we have already thought very well looking at the laws, all 

people, children, women, we realized it. And about that they [men] say 

that now as ever... we have risen. This will not stop here. We are going to 

rise up more. There is that decision. They have no fear of death or life. At 

least the women, if men die, women (we) are going to rise, women (we) 

are going to take up arms, with that, next to the men we are going to go. 

 

e. In 2004, Bolivia had a referendum about the nationalization of hydrocarbons that 

opened a legal debate in the parliament (Arrarás & Deheza, 2005).  

f. In 2005, Evo Morales was elected President with fifty-four percent of the vote, 

becoming the first Indigenous president in Bolivia. 

g. In 2006, the Bolivian Constituent Assembly convened to write a new national 

constitution. It was approved in 2007 and went into force on February 7, 2009. 

 

Ch’amakat Sartasiri - Rises up from darkness  

Ch’amakat Sartasiri is one of the songs of Wayna Rap (Youth Rap) most widely 

circulated since it was recorded in 2003. It is part of the first CD recorded after  

“Alfonseca, Marraqueta Blindada” organized a lyric writing workshop. Also, the video of 

this song is posted on YouTube. I will analyze Ch’amakat Sartasiri and Revolución 

Qalltasky (Revolution is starting) applying multimodal analysis. Both songs were 

produced during the gas war. In order to see the complexity of interconnection modes I 

created a chart based on a combination of the methodologies of Rosie Flewitt et al. 
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(2011) and Sigrid Norris (2011) methodologies (see Table 5.4).       

Ch’amakat Sartasiri is in Aymara and Quechua. It does not have any words in 

Spanish. The video has images from the rural communities and the city. The video starts 

with three main scenes, an Aymara couple walking bottom up toward snowy mountains, 

an Aymara adult playing a quena, and Aymara youth. This introductory scene is full of 

semiotic images for Aymara people as it is explained in the following paragraphs. 
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The couple is walking in the direction of the snowy mountains that can be 

understood as walking to the Achachilas. Achachilas are the spirits of Aymara ancestors 

who inhabit the mountains. To walk from the bottom up means a successful project or 

good luck. In the same way, to walk in the direction of the east or north is a good omen. 

In Aymara worldview life moves from right to left, or following the movement of the 

sun. In the video, the couple is receiving the sun from the east. That scene brings hope to 

people who are Aymara. 

The second scene is an Aymara elder playing a quena (flute). The music is 

connected to tradition, to the elders. The third panorama is the picture of two young 

Aymara rappers. Both pictures of the elder and youth move from one to another very fast, 

producing a fusion between the images, darkness and light. In the middle of these images 

and music the title of the song Ch’amakat Sartasiri is presented, softly but increasingly 

strong. The complete picture brings the idea that something is coming back to life. After 

this introduction, the song starts with the next sentence: 

Aymara marka markachiri, Abya Yala maymanta jatarichix runa  
    
Aymara marka marka.

chiki 
Abya Yala maymanta jatarichix runa 

Aymara language Kuna language Quechua language 
Aymara       People/

nation 
Who 
makes 
the 
nation 

Yala= 
territory, land 
Abya= 
mother mature 
/ 
Land in its full 
maturity 

From 
where or 
origin  

Make 
raise or 
forced to 
stand 

People, 
Human 
being  
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The first verse of the song combines three languages, Aymara, Kuna and 

Quechua. Marka is polysemic; it means people-population, as territory region and nation. 

MC youth recognize Aymara and Quechua people as those who construct their own 

communities or Aymara/Quechua nation. Theses nations are comprehended as part of 

Abya Yala, a name that Indigenous Kuna use to call the entire continent. Kuna territory is 

in two countries, southern of Panama and northern of Colombia (Green, 2007). The Latin 

American Indigenous movement in the 1980’s called the entire continent Abya Yala 

instead of America. “America” was the name given by the Spanish conquers while Abya 

Yala was the Indigenous name. Naming has always been a strategy to colonize people, 

places, and countries. Renaming is a process of decolonizing. Naming is part of 

coloniality of knowledge and coloniality of geopolitics, while renaming is part of 

decolonizing Indigenous knowledge and decolonizing the territory and political 

organizations. Therefore, youth in this song are recognizing being part of their own 

nations (Aymara, Quechua), but at the same time they are inscribing themselves as part of 

the continental Indigenous movement. The glocal perspective here refers to the local 

Indigenous nations and the global Indigenous movement. Global in this case is not the 

western or neoliberal economy. Global is the Indigenous movement. Here the individual 

“I” is an Indigenous nation, while the collective “we” is the global Indigenous movement.  

 The next verse of the song is focused on the community. All the verses are in 

Aymara and each one is analyzed by looking at the structure of the language. The 

analysis draws on the Aymara linguistics as written about by Cerrón-Palomino (2000) 

and Hardman (2001). I designed a chart for analyzing every verse. It starts with the verse 

of the song in Aymara; the next part is for considering every Aymara word and its 
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analysis, finally, the last part is the translation of the verse in English.     

 

Verse: Wiñay arsuñataki wiñay jakañataki 

Wiñay arsuñataki wiñay Jaka.ña.taki 

Forever, eternal To talk-For the 
purpose of 

-taki is purpose 
subordinating 

Forever, eternal To live- For the 
purpose of 

Translation: To talk forever and to live forever 

 
 
 

Verse: Jani janiwa jalnaqañasataki, 

Jani Jani.wa Jalnaqaña.sa.ki.ti 

Negation  Negation articulated 
to the next verb 

using -ti 

Jalnaqaña – run or escape  

Sa – something that is desired  

Ti - functions as negation  

Translation: We should not escape 

 
 
 

Verse: jumas nayas jach’at arsuñataki 

Juma.s Naya.s jach’at(a) Arsuña.taki 

You – 2nd person 

Sa - possessor 

I – first person 

Sa - possessor 

Jach’a – huge 

Ta - in 

Arsuña – to talk 
obligatorily  

Translation: You and I talk aloud  
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Verse: jan p’inqasiñanti ampi 

jan p’inqasiña.n.ti Ampi 

Negation  Be ashamed 

ni.ti - This 
combination makes 

a possessive 
modifier nominal 

subject. 

Please  

Translation: Please do not be ashamed 

 
 

The main message of this strophe is “to talk”, which is the responsibility of all 

Andean people. The rappers make a parallel between to talk and to live. Talking should 

be done without any shame and aloud. This is in contrast to the experience of many 

Indigenous people who did not have the right to talk, or they were ashamed to talk more 

so if it was done in Indigenous languages. To talk is something inevitable. The rappers 

are inviting Aymara/Quechua people to show who they are in public, using their 

language, talking.   

 The next strophe explains the mission of Aymara/Quechua nations, which impacts 

Latin America. However, MC youth do not see that the process of influence implies 

homogenization. They say: thakhin thakhi thakhi[ni]ñani, which literally means ‘every 

one will have their own way for walking’. It implies an intercultural vision about the 

relations among cultures and nations. The following verse emphasizes that the ancestors’ 

dream is happening in the present, right now. To appreciate this ideological construction, 

I will take a strophe which is the chorus translating directly from Aymara to English.  



 165 

Aymara  English 

Jichhapi jichhanix Now is when 

uka jach’a ur taqinitak purininix,  This great day will come for everyone 

sapa markat qhantachiri kuti, The illuminator of each people back 

pachakuti jichhapi jichhanix  Pachakuti – time and space back – now is 
when  

taqpach Qullasuyu purininix,  All Qullasuyu region will come back 

achachilanakan samkap phuqhañataki,  To fulfill the ancestors’ dream  

Achachilanakan uraqip sarnaqañataki, To walk on the ancestors’ land  

  

This strophe is focused on the fulfillment of utopia maintained by the elders and 

leaders since the Spanish colony. In Chapter Four the apogee of the Inca’s Empire under 

the rule of Inca Pachakuti and the incorporation of Qullasuyu into the empire was 

analyzed. The word Pachakuti passed throughout generations erasing the historical 

person but establishing the ideal called pachakuti. Cotemporary Pachakuti in the Andes is 

analyzed in its linguistic and philosophical meaning. Pacha means time and space; kuti 

signifies to return or invert. Then Pachakuti is thus understood as the breakthrough of 

colonial time and space, and the reestablishment of the Indigenous peoples territory, 

philosophy and power. Mignolo (2005) states, “to enter the logic of coloniality means to 

think from what Pachakuti meant within Indigenous people and their own conceptual 

memories” (p.10). Pachakuti recovers, according to the song, the land of the ancestors, 

which is another kind of imagined community, one that belongs to the ancestors, one that 

is bigger than the limits of nation states. It is Qullasuyu, one of the regions of 
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Tawantinsuyu. Youth in this case are connecting themselves to the very distant memory 

of the Andean Indigenous people.  

The chorus brings forth Tupak Katari’s tradition. He and his wife, Bartolina Sisa, 

are the emblematic figures of rebellion and resistance. More details about them are in the 

previous chapter of this study. Next is the chart examining the chorus of Ch’amakat 

Sartasiri. 

Aymara English 

Waranqha waranqha waranqhanakawa 

(3 times) 

There are thousands of thousands 

 

Aymara markaxa wilampi Tupak Katari 

uka sutinaka pirqaru qillqañ qillqañani 

Aymara people with blood will write 
Tupak Katari’s name on the walls.  

 

Aymara Qhechua sartasiwa  

ch’amampi ch’amampi jutaskiwa 

Aymara / Quechua peoples rise up 

They are coming with strength, with 
strength 

 

Youth singing about the famous Tupak Katari make a connection to what was 

happening in El Alto in 2003. Naya saparukiw jiwayapxitataxa nayxarusti, waranqha, 

waranqhanakaw kutt'anipxani (You are killing only me, but after me, million of millions 

of people will come back (Tupak Katari, 1781). Aymara and Quechua people organized 

to protect natural resources such as gas during the Gas War in 2003. The El Alto 

insurgence was also connected to the Aymara regions, Achacachi and Warisata. It was a 
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rebellion under the leadership of Felipe Quispe, the Mallku (traditional Aymara leader). 

Felipe Quispe, as it is explained in Chapter Four, embraced an Indianist political vision. 

In Bolivia, indianism is not the same as indigeneity. Indianism pretends to reconstitute 

the Qullasuyu and Tawantinsuyu, which includes the Indigenous power, self-government, 

land, worldview, Indigenous religion, and so on. The Indianism movement does not 

recognize the national-state. It is considered a foreign political model. Indigeneity, on the 

other hand, is seen as a philosophy and political strategy that is created by non-

Indigenous people who from different positions and perspectives, agree to denounce the 

misery and exploitation of the Indigenous population, and revalue Indigenous identities 

as a basic element of nationality.  

 One of the most influential indianist in Bolivia was Fausto Reinaga (1906-1994) 

who wrote about indianism and promoted the Indian Political Party in the 1960’s. In one 

of his most famous books, Tesis India, he wrote:  

El indianismo es una fuerza política revolucionaria de indios que luchan por su 

liberación, mientras que indigenismo era un movimiento compuesto por cholos, 

blancos y mestizos que pedían la asimilación de los indígenas de Bolivia: En 

suma, indigenismo es asimilación, integración en la sociedad blanco-mestiza; a 

diferencia de esto el indianismo es: el indio y su Revolución (Reinaga, 1971, p. 

136)  

Indianism is an Indian revolutionary political force fighting for its liberation, 

while indigeneity was a movement composed of cholos, whites and mestizos who 

demanded the assimilation of Bolivian Indigenous people: In short, indigeneity is 
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assimilation, integration into white and mestizo society, unlike Indianism which 

is: the Indian and its Revolution. 

Reinaga (1971) said there is not one, but two Bolivias. “Una Bolivia mestiza 

europeizada y otra Bolivia kolla-autóctona. Una Bolivia chola y otra Bolivia india” 

(p.174). (A Europeanized mestiza Bolivia another qulla-Indigenous Bolivia, a chola 

Bolivia and Indian Bolivia). From this perspective, according to Reinaga (ibid) Marxism 

is another form of colonization that has not paid due attention to the specific dynamics of 

the notion of race. Moreover, he affirmed that the Bolivian Communist parties have 

exploited the natives as much as anyone else. He said very risky or dangerous tasks are 

assigned only to "Indian comrades" (Reinaga 1970, p. 116). Therefore, he is criticized 

leftists and rightists. Moreover, he tried to think from the Indian perspective. That is the 

reason that he said: “Cuando el Indio quiere liberarse, el cholaje se indigna, la sociedad 

anti-india chilla: El Indio no puede liberarse, porque al querer liberarse practica el 

racismo” (Reinaga, 1971, p.106). (When the Indian wants to be free, the cholaje is 

outraged, anti-Indian society screams: The Indian cannot be emancipated because if they 

want to be free, they are [the Indians] practicing racism).  

 Identity or identities thus become a political conflict. For some scholars, as 

Reinaga or Felipe Quispe, there are only two options, being an Indian or Mestizo, which 

also includes white or European descendent. The reality, however, is not white and black. 

There are more colonial self-identifications as Anibal Quijano and Silvia Rivera 

Cusicanqui presented such as chola, birlocha, and so on. The tension between being an 

Indigenous persona or chola is also present in contemporary youth self-identification. In 

the video Ch’amakat Sartasiri besides all the Aymara symbols, the Bolivian flag is 
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included instead of the Wiphala (Indigenous flag), which became an important symbol 

for urban people during the Gas War.  

 

 

Figure 5.3 Wayna Rap and the Bolivian flag 

Even though the Wayna Rap is singing in 

Aymara and the lyric is connected to the 

Indigenous movement, close to an 

Indianism perspective, the video is very 

revealing. The Bolivian flag is shown most 

of the time and it is in the center of the 

picture, see figure 5.3. 

In December 2011, the TV program “El Ojo del Alma” interviewed the Wayna 

Rap MC, where Rolando Casas MC said: 

Siempre hemos querido hacer la unión, el hecho que nosotros hagamos rap en 

Aymara, no es que nosotros nos hagamos a un lado o que queramos el 

divisionismo, para nada, nosotros queremos un rap que quiera la unión de toda 

Bolivia, esa es la principal meta que nosotros tenemos (Valdez, 2011).  

We have always wanted to have a union, the fact that we do rap in Aymara, it 

does not mean that we avoid contact or we want the divisiveness, not at all, we 
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want a rap that advocates for the union of all Bolivia, that is the main goal that we 

have. 

This discourse is shaped by the Bolivian political context during 2011 that is marked by 

the Amazon conflicts, which is not the same as the Gas War of 2003. According to UNIR 

Foundation (UNIR, 2012) during 2011 Bolivia had 1,406 social conflicts. Most were 

related to political and ideological struggles, also values, beliefs, gender, identity and the 

environment. The conflict was generated by the construction of a road though the 

National Park and Indigenous Territory Isiboro Secure (TIPNIS), which caused a 

discussion about the political and development model, in addition the conflict brought up 

identity considerations.  

During my fieldwork in Bolivia in 2012, I participated in a meeting of Indigenous 

scholars and educational activists, where a Guarani academic said: “we are still 

colonized, but today by people from the Andes”. “We” meant people from the Amazon 

and the Amazon has more than thirty-three Indigenous nations. In this case the conflicts 

related to identities goes beyond the relation “I” and “we”. The conflicts are between 

many “we”, which is also a conflict of different civilizations or models to conceive the 

world. There are epistemological conflicts that include identity. In 2006 Bolivia opened a 

debate about the deconstruction of colonial and patriarchal civilization model and many 

subaltern voices were allowed to be present in the social and political scenario. This 

political situation undoubtedly impacted individual and collective identities. This 

discussion will be taken up again in the last part of this chapter and in the concluding 

chapter.  
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An example about of above discussion is the song Revolución Qalltaski (the 

revolution is starting). I analyze only the chorus to complete the ideas developed above.  

Aymara English  

Kuna kawki Qullasuyuw akanki What’s up? Qullasuyu is here 

Kuna kawki revolución qalltaski What’s up? Revolución is starting 

Wiñay Qullasuyu markankiritanwa We are from eternal Qullasuyu  

Taqikunas jiwasankiwa Everything is ours.  

 

Qullasuyu in this lyric is meaningful. It implies the territory, the political project 

and utopia for Andean people. If Qullasuyu is “here” (El Alto, Bolivia) then all the 

resources belong to everybody - “ours”. Aymara language has two first person pronouns. 

One is inclusive – jiwasa (we including you), another is exclusive nanaka (we without 

you). In the song, Aymara youth are using the jiwasa, which is more inclusive.  

The lyrics analyzed above are strongly influenced by the Gas War in 2003.  A 

Wayna Rap MC confirms this situation.  

Antes del 2003, nosotros ya teníamos un colectivo de raperos en El Alto. Luego el 

estallido del 2003 la Guerra del gas, nos ha afirmado mucho más en nuestras 

trincheras para agarrar el hip-hop como un instrumento para luchar más todavía, 

para cambiar la situación. En el 2003 hay un antes y un después del rap. Antes 

porque estábamos luchando fuertemente, fuerte crítica social, fuerte crítica a la 

política que se vivía en el momento. Después del 2003 ya había mucha más gente 

que aceptaba nuestra música porque estábamos en la lucha, nosotros, no? (Valdez, 
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2011).  

Before 2003, we already had a group of rappers in El Alto. Then the explosion of 

the 2003 Gas War strengthened our belief in the trenches in taking hip-hop as a 

tool to fight even more, to change the situation. In 2003 there is a before and an 

after for rap. In the past we were fighting hard, strong social criticism, strong 

criticism of the policy that existed at that time. After 2003 there was a lot more 

people that accepted our music because we were in the fight, us, right? 

 Moving on, another famous rapper who also was part of Wayna Rap movement 

during 2003 is Abraham Bojorquez. However, he started his own group called Ukamau y 

Ke that will be the topic of the next section. Abraham, in his performance and interviews 

always talked about being a chola’s son, which will be the thread of the following 

analysis.   

Ukamau y Ke – This is how it is and what? 

Abraham Bojorquez (1983-2009) who was born in El Alto was the most famous 

‘alteño’ rapper. Abraham identified himself as an Aymara person and a chola’s son. He 

was part of the Wayna Rap movement and participated in the recording of the first CD 

titled Wila Masis (blood brothers) after the workshop with Marraqueta Blindada in the 

Wayna Tambo center. He became part of this movement after coming back from Brazil. 

Abraham migrated to Brazil at age 11 with an uncle to work in a sewing shop near 

Itaquera, Sao Paulo. He was far from home not only experiencing exploitation by his own 

nationals, but also looking for better opportunities. Even though he worked some times 

18 hours a day, his salary was not enough for covering his daily needs. During his stay in 
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Brazil, he had an opportunity to meet rappers who were rapping about poverty and 

discrimination (Moisés, personal communication, October 26, 2012). Ten years later he 

came back and encountered a new Bolivia. Mario Rodriguez, coordinator of Wayna 

Tambo, recalls Abraham in these terms:  

Después del taller con el Alfonseca y grabar el CD Wila Masis, ahí apareció un 

grupo que era Ukamau y Ké Que eran el Abraham y el Llaxwas. El Abraham 

acababa de volver de Brasil donde había vivido un buen tiempo, y ya había 

rapeado ahí, pero no era canchero, famoso. En el taller con el Alfonseca se soltó, 

y empezó a rapear en castellano, portugués y Aymara, porque hablaba Aymara. 

Entonces era una novedad impresionante para la gente. Abraham tenía un carisma 

de escenario impresionante, increíble. Tuvo un crecimiento meteórico, 

aceleradísimo, se ganó a la gente en dos patadas (Información personal, 

Noviembre 6, 2012).  

 
After the workshop with Alfonseca and recording the CD Wila Masis, the 

Ukamau y Ké group appeared with Abraham and Llaxwas. Abraham had just 

returned from Brazil where he had lived a long time, and had already rapped, but 

he was not very skilled or famous. In the workshop with Alfonseca, he opened up 

and began rapping in Spanish, Portuguese and Aymara, because he spoke 

Aymara. Then he was an impressive novelty for the people. Abraham had an 

amazing stage charisma, incredible. He had a meteoric rise, very accelerated; he 

won over people in two kicks [very fast] (Personal Information, November 6, 

2012). 
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In a short time, ‘Ukamau y Ke’ became famous in El Alto, in Bolivia and among 

the international rapper movement. Abraham performed with national groups such as the 

rock bands Atajo and Los Tuberculosos, other hip-hop groups for example Raza Insana, 

or with Santamandiga a band whose music covers various genres such as: flamenco, 

reggae, jazz, bossa nova, samba, cumbia, salsa, saya, chacarera, huayño among others 

(see figure 5.2). Internationally, Abraham had rapped onstage along with other star 

groups such as Manu Chao, Actitud Maria Marta, Dead Prez, Dos Balas, and the 

Argentine rock band Bersuit Vergarabat. Mario Rodriguez affirms that Abraham 

appreciated all the music genres.  

A diferencia de otros hiphoperos de La Paz, el Abraham era muy abierto a la 

diversidad, no se quedó en el género del hip-hop. Empezó a cantar con el grupo 

pang, con el grupo saya boliviana, con grupos de música autóctona, y era súper 

amigable. Se empezó a convertirse en un ícono del hip-hop en El Alto 

(comunicación personal, noviembre 6, 2012). 

Unlike other rappers of La Paz, Abraham was very open to diversity, did not stay 

in the genre of hip-hop. He began singing with rock groups, with African Bolivian 

musicians (called Saya genre), with local music groups, and he was super 

friendly. He began to become a hip-hop icon in El Alto (Personal communication, 

November 6, 2012). 
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Figure 5.4 Abraham sharing different music genres 

 

Ukamau y Ke performed in Quito, Ecuador with Dos Balas (two bullets) and 

created a strong friendship with them. In 2012, one Dos Balas’ ex-member, Andres 

Ramirez dedicated himself to filming a documentary about Abraham’s life. Ramirez is 

the head of Productotra, which is a communicational producer organized by young 

professionals. They want to show Abraham’s life in the Bolivian and Latin-American 

political and social context, with their collective actors. Moreover, locally Abraham had a 
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huge audience through the Radio Wayna Tambo 101.7 FM and the hip-hop program 

“Rincon Callejero” (Street Corner). Without doubt, Ukamau y Ke is an example of what 

Pennycook and Mitchell (2009) said about hip-hop social and music movement: “local 

Hip Hop can be both part of international popular culture while at the same time 

articulating local philosophies of global significance; both dusty footed and 

philosophical” (p. 27). 

Diversity and Ukamau y Ké 

Ukamau y Ke is known for rapping in Aymara. However, they (Abraham 

Bojorquez and Ronald Bautista) produced intercultural music, with tones from the Andes 

mixed with Bolivian Afro music, jazz, cumbia, rock, etc. They sang lyrics in Aymara, 

Spanish and Quechua. They moved with their words from the present to the past. They 

recuperated the long-term memory of the Inkas Empire, the iconic Indigenous leaders, as 

well as the short republican memory through the notions of Indians, peasants, or cholos. 

Even though they were very aware of their own roots, they were able to show the cultural 

diversity of the country. At the same time, they showed they were very knowledgeable 

about Indigenous struggles in Bolivia and battles of the Latin American people against 

such thing as neoliberalism, NAFTA, immigration, poverty, exploitation, privatization of 

natural resources, and so on. They were able to sing about diverse social issues such as 

poor street children, the lying media, religion, and education. This pluri discourse created 

the possibility to connect with many different people, as Mario Rodriguez said: Todo 

mundo lo respetaba porque no discriminaba a nadie. Abraham hacía el esfuerzo por 

conectar con todos (Everyone respected him because he did not discriminate against 

anyone. Abraham made the effort to connect with everyone) (Personal communication, 
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November 6, 2012). 

 For examples of Ukamau y Ke discourses I chose two of their songs that are in 

Aymara and Spanish. The criteria for choosing the song were languages use and the 

chorological historical Bolivian events. The topics of the songs are related to the present 

and the past. The first one is the song Wila Masis Mayach from the group’s first CD 

“Para la Raza” (For the Race).  

Aymara  English 

jilata amuyt’añani,  Brother, let’s go to reflect together  

kuna lurañas utkiti,  Nothing to be done 

q’ulqis utkiti (...)  There is no money 

jichhapuniwa / jichhapuniwa  Now is the time / now is the time 

t’aqini altu patat mantañani Everybody will enter from El Alto  

plaza murilluru muytañani [We] will go turn the Murillo square 

palaciuru mantañani/revoluciona 
lurañani 

con la paz en el corazón (bis) 

llego la hora que nos levantemos 

basta! de humillación, basta! de 
explotación 

es hora de nuestra reivindicación 

originarios de estas tierras 

lucharemos por la igualdad, justicia e 
equidad 

entendamos que unidos venceremos  

salir adelante entre todos podremos  

We will go in the Palace and make a 
revolution / with peace in the heart 

It is time to upraise  

Enough! Humiliation, enough! Exploitation  

It is time for our claim 

Natives of these lands 

We will fight for equality, justice and equity 

We should understand that unified we will 
win 

 We can get ahead together  
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Markachiri akhakamakiwa jiwapxa 

[Wak’as, apus, achachilas, apachitas, 
pachamamas, yanapt’apxita] 
ch’axwañataki qamirinakaru 
atipt’añataki (atipxataña) 

Jisa taqini, jisk’a jach’a nayraru 
sartañani 

Indian people will stop dying here 

[Generic names of sacred places and spirits] 
give us strength to win the rich people 

Yes! Everybody, youth and elders let's go 
ahead 

k’achataki jiltañani jiltañani 
mayata/tunkaru, tunkata/ patakaru, 
patakata/waranq’aru 

taqini arustasipxañani, chacha, warmi 
wilamasis sasa 

Let’s go to grow little by little, we will grow 
up from one to ten, from ten to one hundred, 
from one hundred to a thousand  

All of us should talk and think together, 
men, women, blood brothers, saying 

mayachst’asiñai / mayaruki tukuñani 
kuna jiqxiñataki / nayax, jumax, 

Let us unite / We must become one to 
achieve anything / I, you 

jupax, jiwasanak taqini amuyt’añani    /      
uka amuyt’ata uka lurañani 

He/she, all of us (inclusive plural) / let’s go 
to reflect together / We will do what we 
thought together 

Wila masis mayachst’asiñani   / wila 
masis mayachst’asiñani 

Blood brothers let us unite / blood brothers 
let us unite 

 

The song is talking about the Gas War of 2003. It is a memory of how people 

from El Alto came together to change history in Bolivia. Ukamau y Ke took as other hip-

hop groups have, Tupak Katari belief, that Indigenous people will become thousands and 

thousands. They use symbolic words like Murillo Square or Palace; both of them 

represent the government and the national political model. Another particular detail in 

this song is the beginning of the practice of making references to Andean spirits and 

places: Wak’as, apus, achachilas, apachitas, pachamamas, yapt’apxita. These names 

passed from generation to generation through oral tradition sincethe time of Taqi Onquy 
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(Sickness’ dance) (see Chapter Four). Abraham participated in many Andean rituals as 

many people from El Alto y La Paz (see figure 5.3). In doing so he connected with 

religious and political insurgences. By naming the ancestors he are connected with the 

elders, with the clandestine tradition.  

 
Figure 5.5: Abraham participating in the traditional Andean blessing 

  

 The next song that is analyzed is “Libertad de los Pueblos” (people’s freedom) 

from the CD called “La Ciudad de los Ciegos” (The City of the Blind). This song 

combines two languages, Aymara and Quechua. The music is a fusion between Andean 

music and rock and it includes the voices of women, youth and adults. The rappers 

construct the idea that Aymara and Quechuas are descendants of Tawantinsuyu, the 

empire, and Tupak Katari and Bartolina Sisa, the leaders. Therefore, the youth consider 
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all Quechua and Aymara people as contemporary Andean warriors who are 

reconstructing Tawantinsuyu. Some Aymara and Quechua scholars are using this 

philosophy to support Evo Morales and the political changes in Bolivia.      

Jilaqata, kullakitanaka, taqi jaqinaka, 
ist’apxam.. 

Leader (brothers), sisters, everybody listen! 

Jichhaw, jichhaw sartasiñani Now, now we will rise up 

Wali ch’amampi With great strength 

Kuntisuyumpi, Antisuyumpi, 
Chichasuyumpi, Qullasuyumpi 
Tawantinsuyu 

With Kuntisuyu, with Antisuyu, with 
Chinchasuyu, with Qullasuyu (for regions 
of Inkas Empire = Tawantinsuyu) 

Jach’ar aptañataki To make it big and put it up 

Nayraru sarantapxañani Let’s go in front  

Jan qhiparu uñtasisa Without looking behind  

Jilaqata kullakitanaka, taqi jaqinaka, 
ist’apxam 

Leader (brothers), sisters, everybody listen! 

Jiwasanaka aka markasata arsusiñani We will defend our people (the verb 
arsusiña means defend and speak in favor 
of) 

k’ari, lunthata, jichhaw, jichhaw Liar, thief, now is the time  

Tupak Katari, Bartolina Sisa uka wilat 
sartiritwa 

I am a descendant of Tupak Katari and 
Bartolina Sisa’s blood.  

 

As Abraham is concerned about the Indigenous roots and political issues, he is 

very critical of contemporary institutions. “Escuelas” (schools) is the title of a song from 

“Para la Raza” CD. It criticizes the national education model, the pedagogy and the 
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curriculum.      

Esto se va para todos los profes que no les gusta enseñar, sino mentir y engañar. 

Mira, la escuela es para estudiar, no para que el profe a los niños venga a 

maltratar, e intimidar. En la escuela nos vienen a enseñar para que en la vida no 

podamos reclamar, el profe nunca nos dice que el estudio está siendo mal 

manejado por el Estado, sólo se quejan que están siendo mal pagados; nadie nos 

dice la realidad, que desde niños somos programados, a ser conformistas y a 

subsistir, en el sistema de estos capitalistas. 

This goes for all the teachers who do not like to teach, but lie and cheat. Look, the 

school is for studying, not for the teacher to come and mistreat and intimidate 

children. In school we are taught that in life we cannot complain, the teacher 

never tells us that education is being mismanaged by the State, they just complain 

that from the time we are children we are programmed to be conformists and 

subsist in the system of the capitalist. 

Somos Hijos de Chola y Ké – We are Cholas’s Children and What? 

Many young people from El Alto and La Paz have been subject to discrimination 

and social exclusion. Young people attribute being discriminated against to their ethnic 

identity, clothing, language, living place, or some somatic or phenotypic traits of Andean 

Indigenous identity. Abraham Bojorquez explains the situation. 

Cuando te preguntan, ¿dónde vives? – Y respondes yo vivo en El Alto. Te dicen 

pucha cómo vas a vivir en ese campo, cómo vas a vivir en ese pueblo, así. O si no 
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dicen ahí son puros delincuentes, maleantes. Cosa que se ha creado, se ha 

estigmatizado el ser de El Alto. Entonces ya muchos rechazaban de responder, y 

decían vivo en La Paz, ya no decían vivo en El Alto. Ese es un punto. El otro 

punto es que muchos jóvenes por tanto racismo se han sentido totalmente 

bajoneados en su autoestima, ha tal punto de negar a su madre. Cuando preguntan, 

y tu mamá de qué es pues? De vestido o de pollera? Y si respondes, mi mamá de 

pollera es, ellos dicen ah! Hijo de chola eres vos, un campesino. Hasta que llega el 

punto que cuando en otra le preguntan, y tu mamá de qué es? Ya responden, mi 

mamá es de vestido. Y son cosas que se van armando poco a poco, y esto es lo 

que nosotros tratamos de romper con esta música con esta cultural del hip-hop. 

(Documentary made by Eli Breitburg-Smith and Meredith Webb in the fall of 

2006) 

When they ask you where do you live? - And you answer I live in El Alto. They 

say how can you live in that country-village? It’s all delinquents, thugs up there. 

It’s been stigmatized by society. Many times people deny it when someone asks 

them where they live, they will say, I live in La Paz.  They don’t say they live in 

El Alto. That is one point. Another point is that many youth, because of so much 

racism, have felt completely put down, with such low self-esteem to the point that 

they deny their mothers. When someone says, and your mom how does she dress? 

Does your mom wear a pollera (Indigenous skirt) or skirt (western)? And if they 

answer my mother uses a pollera, they say, ah! You’re a chola’s son, are you are a 

peasant. There comes the point when someone asks you that same question that 

you reply, ‘my mom wears western clothes.’ It reaches the point where you reject 
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your mother. These are the things that build up little by little, and these are the 

things we’re trying to break with this music, with this art and culture of hip-hop 

(Documentary made by Eli Breitburg-Smith and Meredith Webb in the fall of 

2006) 

 In concert (on stage) Abraham would always underline the ethno-social condition, 

individual and collective, which is externalized with expressions like this ‘¡qué ondas, 

qué putas! Somos hijos de cholas!’ (what’s up, what bitches! We are chola’s children) 

(La Raza CD). Some times he said “soy indio y qué” (I am an Indian and what?) or 

‘resaltamos el orgullo de la raza sin odios’ (we highligh the pride of race without hatred). 

To support his pride, Abraham took the names of historical leaders or contemporary 

Indigenous leaders such as Felipe Quispe – El Mallku, Evo Morales, etc. For example, 

one time Abraham said: 

El Mallku, él ha empezado con esos temas de que existen dos Bolivias uno de los 

q’aras y otros de los t’aras, si el no hubiera tocados esos temas hasta ahora 

hubiéramos seguido viviendo así humillados, como campesinos, ¡indio de mierda! 

The Mallku, he started with these topics that there are two Bolivias, one of the 

q'aras (white people) another of the other of the t'aras (ignorant Indians), if he had 

not touched on topics until now we would have continued living humiliated, like 

peasants, Indian shit! (Cited in Mollericona, 2007, p. 25) 

Chola’s son, peasant, Indian, t’ara, chola, chota and other identity qualifiers are 

still present in relation to q’ara (white people) or birlocha (white woman). They are 

markers of a stratified society, a colonial society. The construction of one identity is in 
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interaction or in relation with others. The presence of these multiple identities is what 

René Zavaleta Mercado (1935-1984) called ‘sociedad abigarrada’ (approximately 

translated mottled society). Zavaleta (1983) suggested that a mottled social formation 

(formación social abigarrada) is a disjointed overlap of various societies. In other words, 

sociedad abigarrada is a complex society with several historic times in various world 

conceptions, in diverse modes of subjectivity, social, and self-government productions. In 

his own words, Zavaleta said: 

Se dice que Bolivia es una formación abigarrada es porque en ella no sólo se han 

superpuesto las épocas económicas sin combinarse demasiado, como si el 

feudalismo perteneciera a una cultura y el capitalismo a otra y ocurrieran sin 

embargo en el mismo escenario o como si hubiera un país en el feudalismo y otro 

en el capitalismo, superpuesto y no combinados sino en poco. Tenemos, por 

ejemplo, un estrato, el neurálgico, que es el que proviene de la construcción de la 

cultura andina o sea de la formación del espacio; tenemos de otra parte el que 

resulta del epicentro potosino, que es el mayor caso de descampesinización 

colonial; verdaderas densidades temporales mezcladas no obstante no sólo entre sí 

del modo más variado sino que también con el particularismo de cada región, 

porque aquí cada valle es una patria, en un compuesto en el que cada pueblo, 

viste, canta, come y produce de un modo particular y habla todas las lenguas y 

acentos diferentes sin que unos ni los otros puedan llamarse por un instante la 

lengua universal de todos […] (Zavaleta, 1983, pp.16-17). 

It is said that Bolivia is a mottled formation because in it there aren’t overlapped 

economic periods without too much combination.  It is like feudalism belongs to 
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one culture and capitalism to another, but both of them happening during the same 

stage as if one country is in the feudalism and another in the capitalism, overlaid 

and combined but little. We have, for example, a stratum, the neuralgic, which is 

what comes from the construction of the Andean culture or formation of space; 

we have another part which is the epicenter of Potosi (in Bolivia), which is the 

largest case of colonial de-peasantization, true densities mixed temporary however 

not only between them in different levels, but also with the particularism of each 

region, because here every valley is a homeland, in the sense that each village, 

dresses, sings, eats and produces in a particular way and speaks all languages and 

different accents without one or the other being called for a moment the universal 

language of everybody (Zavaleta, 1983, pp.16-17). 

‘Sociedad abigarrada’ (mottled society) is the notion that is used in Bolivia to 

explain the coexistence of many identities, languages, and the establishment of a pluri-

national country (Aguiluz & De los Ríos, 2006; Antezana, 1991a, 1991b; Negri et al, 

2008). However, how Zavaleta explains this notions can be understood inserted into the 

multicultural perspective. What I mean by this is that diverse identities and social projects 

coexist without interconnections, without power relations. My theoretical position is that 

identities are mutually constructed in the middle of diverse power relations and models of 

societies. Interculturalism is the best word to express identity relations but framed in 

power relations marked by a colonial philosophy. In these colonial intercultural relations, 

we saw more male rappers. However, in El Alto an Aymara rapper Nina Uma is bringing 

the female voice into the middle of predominantly male voices. In the next section, we 

will explore Nina Uma’s raps.  
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Nina Uma – Fire Water 

Nina Uma (Fire Water) or Elena Aliaga is a female rapper from El Alto who is 

part of this study. She was born in La Paz city, in the neighborhood of Alcoreza, next to 

Buenos Aires Avenue, which is a very popular district where her family rented a place. 

She smiles when she remembers how fun it was living in that area. Even though her 

grandmother was against allowing girls to go out to play, she and her two sisters went out 

into the streets. Elena said that when she was a girl there were not too many cars in her 

neighborhood, because there were only sidewalks next to the river. The river used to rise 

in summer carrying mud to the houses. Elena grew up playing many kinds of games on 

the streets such as marbles, spinning tops, flying, etc. She said, “yo he sido callejera, yo 

crecí en las calles con todos los chicos de la zona” (I have been from the streets, I grew 

up on the streets with all the kids from the area). Today the river has became an avenue 

with asphalt. However, Elena’s family moved to El Alto before seeing all the 

improvements. They had a chance to get a little house in El Alto with her father’s 

savings. Elena influenced her father to have a house in El Alto. 

Elena grew up in an Aymara atmosphere. Her father is Aymara and her mother is 

Quechua. However she had more influence from the Aymara culture because her mother 

left the family when she was in the second grade of primary school. Her Aymara 

grandmother, father and two sisters nourished her. Also Elena learned about the Illimani 

Achachila (Illimani Mountain-ancestor) and the Pachamama (mother Earth) from her 

grandmother. However, her father and grandmother did not teach Aymara to the girls. 

This situation is very common among Aymara youth who was born in the city and they 

are second and third generation of immigrant parents from rural communities (Yapu, 



 187 
2008). Elena’s grandmother used to speak Aymara only with her son for adult concerns. 

However, Elena said, “I could understand some things and I learned to pronounce some 

words.  Now I am very committed to learn more Aymara. It is so important for talking 

with people, more in our context, which is the Andean city (El Alto). Not speaking 

Aymara is a limitation” (personal communication, November 29, 2012) (translated from 

Spanish).   

As a teenager, she was very dedicated to her studies because her father believed in 

education. She recalls that he said to his daughters “I do not have enough money, I could 

not buy many things, but I would buy anything that is related to your studies, notebooks, 

books, etc. because what is learned nobody can take away.  

Elena finished high school at the top of her class, and then she went to university 

to study computer science. However, she was not sure she wanted to dedicate her whole 

life only to computers; her dream was to intervene in society, to eradicate poverty. That 

motivated her to take classes in Alternative Education, which is non-formal education for 

working with people who do not have any or few possibilities to get an education. 

Through this study she worked as a volunteer with street children and adolescents in 

socially disadvantaged conditions. Elena said it was one of the hardest slaps that she 

received in her life. Every day she saw poor street children with all the struggles that 

come with living in the streets. In the same way she helped street adolescents with the 

challenges of being teenagers, poor and uneducated. She remembers this period with 

these words. 

He estado tan de cerca con los chicos de la calle con unas realidades tan duras, yo 
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casi todos los días lloraba de ese sentimiento de impotencia, de no saber, pucha! 

cómo hago que estos changos encuentren otro sentido a su camino, otro horizonte 

y no en el que están, era un sentimiento de impotencia y los chicos nos llamaban 

las lloronas del plantel, a mi amiga y a mi. “Hay las señitos lloronas nos decían, 

de todo lloran ustedes”  

I have been very close with the street kids who face some very harsh realities. I 

cried almost every day with this feeling of helplessness, I did not know, geez! 

How can I help these guys to find another meaning to their lives, other horizons 

and not this one? It was a feeling of helplessness and the kids called us the 

mourners of the team, to my friend and me. "They called to us weeping señitos 

(Misses), you cry for everything" (personal communication, November 29, 2012). 

During the period of her studies, she was invited to climb to El Alto. That 

experience changed her life and she became an activist. This is her story: 

Cuando estaba yo en la Universidad tenia un compañero que nos invitó a una 

parroquia aquí en El Alto, a la parroquia de Villa Dolores. La primera vez que yo 

asisto a este grupo la actividad juvenil era súper interesante, era un domingo de 

Ramos y se leyó la traición de Judas a Jesús. En la parroquia hicieron una 

escenificación de esta lectura, pero Jesús era el máximo ejecutivo de la COB 

(Central Obrera Boliviana), sus discípulos era toda su mesa directiva y uno de 

esos le vende al Ministerio de Gobierno. Yo me quedé fascinada por esta 

interpretación. El padre manejaba mucho esto de la teología de la liberación. El 

nos dejaba hacer socio dramas en las misas para discutir hasta temas políticos. Yo 
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me he enamorado de ese espacio. Y paralelamente ese año aparece el Wayna 

Tambo, el año 1995 fue. Y el Wayna Tambo nos dio el espacio para poner 

nuestros socio dramas más en serie y que la gente vaya a verlos. Y por todo eso 

me gustó El Alto, por toda esa dinámica que yo no había encontrado en la ciudad 

de La Paz. Me enamoré de El Alto, a veces hasta a pie venia, tanta era mi 

fascinación del Wayna Tambo y mi grupo de jóvenes en la parroquia, que aunque 

había paro yo subía a pie (comunicación personal, noviembre 29, 2012)  

When I was in University I had a classmate who invited us to visit a parish church 

here in El Alto, in Villa Dolores. The first time that I attended this youth group 

was super interesting. It was Palm Sunday and they read the betrayal of Jesus by 

Judas. In the parish church a dramatization of this reading was done, but Jesus 

was the top executive of the COB (Bolivian Workers Organization), his disciples 

were the full board made up of workers and one of them betrays Jesus to the 

Ministry of Government. I was fascinated by this interpretation. The priest used 

the theology of liberation and he let us do dramatizations at Mass to discuss social 

struggles and political issues. I fell in love with that space. And simultaneously 

that year (1995) Wayna Tambo started its activities. Then Wayna Tambo gave us 

the space to put on our dramatizations as serial dramas and gave people the 

opportunity to see them. For all that, I liked El Alto, for all these dynamics that I 

did not find in La Paz city. I fell in love with El Alto, sometimes I walked there 

such was my fascination for Wayna Tambo and my youth group in the parish 

church. Although there were strikes, I climbed on foot (personal communication, 

November 29, 2012).  
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Then, she moved to El Alto and became the setting for her rapping about Bolivian 

social, economic, political issues, for singing about women, girls and children (see figure 

5.4)  

 
Figure 5.6 Nina Uma rapping in El Alto - street market 16 de Julio 

 

Cultural and Political Activist – Nina Uma – an Aymara Woman Rapper 

In 2007, Solon Foundation invited Ukamau y Ke (Abraham Bojorquez) to rap. 

The topic was related to Blue October. Abraham was not in the city because he was 

leading workshops with different youth around many communities. Elena got all the 

information related to the management of water in the world to give to Abraham, who 

was her fiancé. She said, “I was so astonished looking at all the problems related to 

water. I read many things about what was going on with water globally contamination, 

polluters, privatization, etc. I heard of everything happening globally, and I thought, this 

is what’s happening with the water? Oh, no way! I wrote a song, my first rhymes, and I 

thought I’d give it to Abraham to sing at the Solon Foundation event. So I said take my 
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song I have written it for you. But he said, I cannot sing it because I will not go to the 

festival because I have to go to Huanuni, I have a workshop” (personal communication, 

November 29, 2012). With Abraham’s answer she felt challenged. Elena, by that time, 

was working in Wayna Tambo as a cultural coordinator. Wayna Tambo has a cultural 

plan to support a lot of different youth cultural expressions such as theater, music in 

many different genres, workshops, political discussions, educational fairs, and so on 

(Juana Tambo, personal communication, November 1st, 2012). Therefore, Elena saw all 

the workshops for the hip-hop movement but never felt called to do that. However, 

Abraham’s answer brought her into the hip-hop world, becoming an Aymara woman 

urban rapper. She remembers that moment in these words:  

I was a little bit angry. I thought this is evil. I cracked while I was doing my 

handwriting, and he did not want to sing, and in a moment of anger and 

indignation I said to him, give me a hint I 'm going to sing! He said, yaaaa! Are 

you going to sing? I replied, yes, I will sing! And give me a track. He did it, but 

when I was in my house I said what the hell I have opened my mouth. I cannot do 

hip-hop, I have never done it, and what will I do now? I was not in love with hip-

hop. However, I went to the event, my legs were trembling and two guys 

supported me. They went to the stage only to give support, singing only “yo, yo, 

yo yo”. When I finished my presentation, the crowd applauded me. I felt so 

happy! Ha, ha, ha, and I found my golden egg hen, a treasure. I found hip-hop. I 

was always looking for something to help people to think. Many people are stuck 

in their jobs. They are following the typical trajectory, study, get a job, marry, 

have a house, a car, and etc. We live like robots in the city and I said: with hip-
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hop now I can break it! I have started listening to more hip-hop. Then, I had to 

choose my name, Elena? I said no, it sounds awful. I thought it has to be in 

Aymara. I started to think about ‘nina’ (fire) and ‘uma’ (water), two things that 

cannot be together, but in the Andean logic are two complementary things and 

they can be together. That is it! Nina Uma! (Personal communication, November 

29, 2012) 

Nina Uma is opening new paths for Aymara hip-hop in Bolivia. Nina Uma sees 

hip-hop as a tool to impact society, as do the male rappers (Wayna Rap, Ukamu y Ke, 

and others). Hop-hop is empowering Nina Uma and providing her a public space for 

sharing her concerns and political activism. Abraham’s response generated a musical 

activist path for Elena. As everywhere in the world, female rappers are not common in La 

Paz and there are very few breaking into this men’s domain. Currently three are very well 

known women hip hoppers, Sedenka and Amelia from La Paz and Nina Uma from El 

Alto. These three are radical, fire-eating, justice-loving, and Law-defying women 

(Coleman, 2006). Also they have academic degrees Sedenka specialized in marketing, 

Amelia studied economy and law, while Nina Uma got an education in computer science 

and non-formal education. They can be included in what Joan Morgan (1999) called the 

hip-hop feminism, a kind of feminism that is centered in contradiction, a feminism that 

looks for the fissures of colonial and patriarchal discourses. They are positioned in a 

critical perspective and militant practice. Even though, the three female rappers are all 

interesting, I am focusing only on Nina Uma because she is from El Alto, an activist and 

educator, and she self-identifies as Aymara. 

Yo soy una indígena, andina, urbana, así me reconocería yo. Pero tengo más 
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influencia Aymara porque nos hemos criado con mi papá y mi abuela. 

I recognize myself as an Indian, Andean, and urban. But I have more Aymara 

influence because we grew up with my dad and my grandmother (personal 

communication, November, 29, 2012). 

Nina Uma thinks that making hip-hop is an issue of political intervention 

contributing to the Bolivian structural change process. Explicitly, she said: “It is not 

being famous, I cannot let things continue building from the modernity perspective, I can 

not stop intervening, you can not let things continued being fucked, what are we going to 

leave the wawas (children in Aymara?” (Ibid.). 

 Nina Uma has two albums one is called Pachamama (Mother Earth) another is 

Ch’ama Ch’ama (Strength, Strength). The first one has songs like “Hermana Agua” 

(water sister), “Madre Tierra” (Mother Earth), “caro conocimiento” (Expensive 

knowledge), and “mira lo que somos” (look at what we are). The second one has thirteen 

songs. They approach topics like Bartolina Sisa and Tupak Katari (with more emphasis 

on female participation in the rebellion), environmental struggles, land tenure and 

irrational exploitation, dictatorship (to help new generations do not forget), Women (in 

intergenerational relations and their struggles), and at least three are specifically rapped 

in Aymara and Quechua with Andean topics centered on social justice, decolonization, 

and suma qama (buen vivir, good life in community). 

In order to understand her philosophy below I analyze two of Nina Uma’s songs. 

The first one is called “Mujeres” (women) from her second CD.    
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Spanish English 

Mujeres / cuenten qué historias de luchas 
de amores, de sueños, sabores, dolores, 
sufrimientos y momentos contentos / en 
cada mujer la lucha de su abuela y su 
madre tienen mucho que ver / Así vamos 
tejiendo historias por debajo de la olla, la 
cama y la mesa / cada mujer una lucha 
continúa / cabezas duras, polleras bien 
firmes, manga anchas muy rebeldes / 
época a época abarca, zapato, tacón / 
mujeres que luchan resisten, inciden 
gritando valor. 

Women / tell what stories of struggle of 
love, dreams, tastes, pain, suffering and 
happy moments / the struggles of every 
woman’s grandmother and mother have 
much to do with her / So we are weaving 
stories below the pot, bed and table / every 
woman continues a struggle / hard heads, 
skirts very firm, wide sleeves very 
rebellious / age to age sandals, shoe, heel / 
women who fight, resist, and impact 
shouting value. 

          

The chorus of the sons is: warmis, chotas, cholas y birlochas, imillas (eight 

times). All of thse are categories to classify women.  

Warmis Warmi (woman) and WarmiS is woman pluralized using the Spanish plural 
S. Then Warmis is women and it is referring to Aymara woman, some 
times for women for the rural communities. 

Cholas Chola is an Aymara woman who has experience about urban life. Chola 
currently has inside a class stratification which goes from one who is from 
communities to one who has international business and in some way 
participate the wealthy cholas class. 

Imillas Imilla is an Aymara word for adolescent, however it is also used to insult 
an Aymara woman with a connotation close to Indian in depictive way.  

birlochas Birlocha is used in two different ways. The upper class white urban women 
can say birlocha to some cholas’ daughter that are dressing with western 
clothing. However, Aymara woman also can use birlocha to insult the 
white urban women. 
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Here Nina Uma is calling all women to have the opportunity to create relations. 

She is inviting all women to break away from the colonial categories in order to construct 

different kinds of femininities and new intercultural relations.  

Vamos a encontrarnos, a escucharnos Let's meet, to listen to each other 

Desde diferentes realidades From different realities 

Herencias de saber en cada mujer Legacies of knowing in every woman 

Warmis chotacholas y birlochas Women, Indian/western and urban woman 

Imillas, señoras y señoritas Indigenous women youth, ladies and misses  

Cunumis y cholitas Young women from the Amazon and the 
Andes 

Que importa si nos juzgan, califican It does not matter if they judge us, qualify 

Muchas conquistas les debemos We owe many conquests to them 

A esas k’alinchas marimachos To irreverent butch 

A mujeres gallinitas sin guato To women free to go anywhere without 
permission  

La rebeldía en cada tiempo y mujer es 
diferente 

Rebellion in every time and woman is 
different 

 

In this song, Nina Uma recognizes the complexity of female identities constructed 

in different times during the colonial and the republican times. However, these identities 

survive in everyday relationships between women and women with men. Her song is 

calling many times to rise above them, and create new relations. She is using “cunimi” 

and “cholita” at the same time. With these two words Nina Uma is making connections 

between the Andes and the Amazon that in the last years have become more separated by 
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the TIPNIS confrontations.  

At the same time that she wants to generate class and ethnic interrelations, Nina 

Uma is very critical of the problems that are happening with the environment and global 

warming. In her song  “La Madre tierra” from her CD Pachamama, she addresses large 

landowners and the international companies, telling them that they are destroying the 

mother earth. At the same time she is calling to all Indigenous people to be unified as 

presented in the chorus of the song. 

Jallalla Pachamama, ch’ama Quechuas Aymaras, Jallalla Pachamama, ch’ama 

pueblo Guarani, toda la fuerza está en ti. 

Jallalla Mother Earth, strength Quechua, Aymara, Jallalla Pachamama, strength 

Guarani people, all the strength is in you.  

The next table 5.5 presents the song’s introduction paying attention to the pictures.  
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After the introduction, the next strophe addresses the landowners, which is also 

referring to international businessmen, and military power.    

Oiga señor hacendado, por qué no nos sentamos y charlamos, de dónde cree que 

sale su alimento, por que no analiza y se mira al espejo, para que usted sepa de 

esta parte del planeta es la Pachamama la que alimenta, yo sé que esa idea te 

revienta y nos apuntas con tu metralleta. 

Hey Mr. landowner, why do we not sit and talk, do you know where your food 

comes from, why do you not analyze and look yourself in the mirror, so that you 

can know that on this part of the planet it is Mother Earth that feeds us, I know 

that this idea burst your bubble and you point at us with your machine gun. 

Nina Uma makes her criticism from a female perspective presenting diverse 

women images, from different generations, economic positions, and locations (see figure 

5.5).  

    
Nina Uma with a 
coca cola bottle 
 

Youth and children 
women dancing on 
the Pachamama 
 

A traditional 
offering for 
Pachamama, 
It is a woman’s hand 
– yatiri (shaman) 
woman 

Hundreds of women 
dancing – and the 
expression is ‘ch’ama’ 
- strength 

Figure 5.7 Emphasis in diverse Aymara women 

https://www.youtube.com/watch?v=YDV2VR6zJE4 
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Nina Uma is a rapper, a woman, an 

Aymara urban woman, mother, and 

activist. Also she is intercultural, Bolivian, 

universal. That is the woman who is 

opening up new ways of rapping and 

constructing identity in Bolivia.  

 

 

Figure 5.8 Nina Uma, Aymara woman, 
activist, mother and rapper 

 

 

Conclusion 

Bolivian activist Hip-hop artists started looking at their Andean roots, which 

brought them to create multifaceted music and lyrics. Most of them are preoccupied with 

denouncing racial and class relations, colonial powers, and the international interference. 

They used different languages, images, musical genres to connect with the diverse groups 

and nations that are in Bolivia. This process is a decolonizing intercultural relational 

process, which generates intercultural identities that are in ongoing constructions and 

definition. The hip-hop movement helps us to understand the following matters.   

Coloniality sets its foundation in social, cultural and economic structures. 

However, coloniality is perpetuated in the formation of subjectivities based on 
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relationships of colonial identities, that even though they are updated, also they 

maintain asymmetrical power relations.  

Indigenous languages have recovered their symbolic status in identity formation 

thanks to the new policies in Bolivia. In this context, the Andean hip-hop is 

helping contemporary youth to make visible their traditional roots, including 

Indigenous history, religion, utopia and languages. Hip-hop activism is 

articulating the claims for better economic, political and social policies with the 

traditional Indigenous view about mother earth, water, and food.   

These Andean rappers cause us to think more about the difference between 

‘indigeneity’ and ‘indianism’ (in Spanish). For some scholars the Indigenous youth hip-

hop is conceptualized as an expression of ‘indigeneity’. However, Bolivian hip-hop 

artists put in discussion the notion of ‘indianism’, which is concerned with the 

reestablishment of an Indigenous model of life with its own land and models of political 

organization. This conceptual situation brings us back to discussions about the 

relationship between the political models of Indigenous nations and the national-state 

organizational model. In a period that is conceived as postmodern, poststructuralist, or 

trans-modern as Dussel claims, are even the Indians and their knowledge seen as a 

problem or as another possibility of conceiving the world? This is a topic that will be 

further discussed in the next chapter. The answers of these questions in Bolivia become 

crucial because they have been introduced into new educational models, language 

planning and identity policies.   
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CHAPTER 6.  AYMARA YOUTH BLOGGERS – JAQI ARU (PEOPLE 

LANGUAGE) 

Si nosotros no escribimos [Aymara], ¿quién lo va a escribir? 
If we do not write Aymara who is going to write it? 

Jaqi Aru Bloggers 
 
 
 

The previous chapter provided part of the answer to the question that guided my 

study: How are Aymara youth constructing and expressing their identities through 

diverse language practices in cyberspace? In that chapter I described in detail the Aymara 

hip-hop movement in El Alto and its oral use of the Aymara language mixed with 

Quechua and Spanish. Also I provided information about the political and social Bolivian 

movement in order to help the reader to understand the meaning of the lyrics and the CD 

production. The CDs contain music and videos that collect images and rhythms that come 

from diverse musical genres. I paid special attention to the lyrics and CD posted on You 

Tube because they are more widely viewed by youth and people from other countries. I 

rarely mentioned the theoretical concepts that guided my study. I chose to be more 

descriptive than analytical in order to create the base for the theoretical discussion in 

chapter seven. In this chapter I will describe another youth group that is part of my study. 

Their name is Jaqi Aru (human language). They are bloggers that write in Aymara, 

Quechua and Spanish. I will provide information about how I met this group, the 

observations developed on their meetings, activities in their weblog and their perception 

about Indigenous languages and identities. 
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From the Smoke in the Rural Communities to the Cyber Cloud 

Two decades ago I was living in an Aymara region called Jesus de Machaca. It is 

located next to the Desaguadero River on the border with Peru. Machaca is a very well 

known region for its historical tradition. That people of that region fought against the 

Inkan Empire, the Spanish, and the Bolivian Republic to keep their land. Because I am an 

Aymara urban woman, I was thirsty for knowing more about my Aymara roots, and I 

wanted to learn more about the Aymara life in rural communities. For these reasons after 

finishing my mathematic studies I went with a team to live and work in Qalla Baja Ayllu 

that is part of Jesus de Machaca. During my childhood I had opportunities to visit my 

grandfathers and family in Copacabana (Titikaka Lake), and summers I was with my 

grandmother helping in the field or herding sheep. However, I needed to spend more time 

in the rural area. I wanted to know how everyday life was among the rural Aymara 

people. Qalla Baja ayllu became the answer. I went to teach mathematics in the High 

School and became part of the community. My team and I requested to be in the ayllu. 

After answering the questions in the assembly of Qalla Baja pertaining to why we wanted 

to be there, they accepted us and helped us to build our house. 

We lived there for seven years. I used to go to La Paz city only for two days every 

month for my paycheck and to visit my mother. In Qalla Baja I experimented with an 

immersion in the Aymara language, culture, history, struggles, hopes, challenges, parties, 

celebrations, sharing, and so on. What I had learned with my mother and father became 

more meaningful. I learned how the Machaca’s communities paid three times thirty 

llamas with gold to Spain to keep their land free. I learned how every community started 

to have more people. I learned how the political, religious, economic, and social 
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organizations worked. I learned about the secret schools and the caciques movement, also 

about the rebellion and massacre in 1921. At the same time that I was experimenting with 

being socialized in the Aymara culture, history and language, I was helping to change the 

educational model. In the school we (teachers) organized a participatory curriculum 

design with the entire community. Even though having a new curriculum was not official, 

we did it and we taught Aymara. We increased the hours for language, science, history, 

workshops, and so on. Paulo Freire pedagogy, Warisata communitarian school model and 

theology of liberation inspired us. Little by little I became “Qallabajeña” because I was 

learning to be Aymara I was also serving the community, which is the only way to gain 

respect and have a voice.  

 Ayllu or the communitarian organization amazed me very much. I had read about 

the Aymara political organization, however, I gained more knowledge by experiencing it. 

I saw how the community is organized based on territory and power rotation. Every year 

Qalla Baja has four couples taking the responsibility to coordinate and represent the 

community. The leader is called ‘Mallku’ which is the condor’s name in Aymara. The 

woman leader is called ‘Mallku Tayka’ (mother leader), and the man leader is ‘Tata 

Mallku’ (father leader). The number of Mallku leaders is according to the size of every 

Ayllu. The mallkus have to be devoted to the community all year using their own 

resources for all the commitments and traveling to the city. The couple is impoverished 

economically but enriched in prestige. That is the way to gain a voice in the community. I 

participated in many communitarian meetings and one thing that impressed me was the 

communication dynamic. The topics are discussed for hours until almost everybody has 

been heard and the solution is achieved with the contribution of everyone. Some topics 
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took days, not just hours. Oral tradition and communication is the basis of this Ayllu 

practice. 

In this process one thing caught my attention I was so curious how the Mallku 

Taykas and Mallku Awkis (mother and father leaders) announced that there will be extra 

communitarian meetings. The Ayllu has its communitarian meeting every last Tuesday of 

the month.  At that time there were no phones, cellphones, electricity or local radio.  One 

day I noticed how the people were called to the meetings. One Mallku produced smoke in 

a specific part on the mountain to call for special assemblies. Everybody knew that the 

smoke means come to the meeting. Today, studying in the USA, I saw another smoke 

sign calling for empowering the Aymara language. It was the signal of Jaqi Aru bloggers 

in Cyberspace. As many years ago I was called to learn about Aymara people in the rural 

region, today I am called to know more about contemporary urban youth moving in 

Cyberspace. That is the topic of the following paragraphs. 

Creating Trust without Face-To-Face Communication  

In spring 2011, during my class in ‘Language and Youth Culture’, I had to choose 

a topic for my final project. After reading about youth struggles, dilemmas, identities and 

activism (Alim et al. 2009; Pollock, 2004; Rymes, 2001; Soep & Chavez, 2010; Willis, 

1977), I started to look for Aymara youth on the web. I found a group named Jaqi Aru 

(human language) from El Alto who were writing in Aymara and standing up for their 

Indigenous identities. The first time I read a Jaqi Aru blog I was amazed by the 

tremendous quantity and quality of articles written in Aymara. I saw articles like these: 



 205 

Bolivia: Jóvenes Aymaras defienden su 

idioma en el Internet. 

Bolivia: Young Aymara defend their 

language on the Internet. 

Aymaras blogueros en la web Aymara bloggers in the web  

Chiqpachansa AYMARA wawanakxamaxa 

saniwayakipunipxsmawa, nayrar arusax 

sarantayataskakipuniniwa 

Certainly as Aymara children I will 

tell you that our language will 

continue to be developed 

   

To contact the Jaqi Aru team, I decided to send an email to ask about the 

possibility of learning more about them. I did not know how to create trust with them. I 

was studying in the USA, which could be a disadvantage due to the political position of 

my country in relation to the USA. If I had not found a way to win their trust they would 

have, in the Aymara tradition been very protective of any information. I did not know 

how to create trust without eye contact and face-to-face conversation; the key answer was 

my Aymara language. The first letter that I sent the Jaqi Aru’s coordinator was written in 

Aymara and Spanish. I let him know that I was interested in developing research about 

them and also I told them about my Aymara identity. His response was also in Aymara 

and Spanish. The coordinator told me that I could develop the research with them. In the 

following chart I present two of the letters that I exchanged with the coordinator of Jaqi 

Aru where it is possible to see both languages, Aymara and Spanish. 
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Kamisaki Jilata Ruben, 

Wali kusisitapinitwa jikxatastwa 
jumanakampi. Juk'amp walxa ch'amampi 
irnaqasipkakim. Achachilanakasas 
ukhamaraki Pachamamanaksas jumanakaru 
ch'amamchasipxatama.  Jallalla suma jilata.  

 

 

Estimado Rubén, escribo para consultar si 
pudiera existir alguna posibilidad de entrar 
en contacto con ustedes y conversar más 
sobre su página web.  

 

No se desanimen y sigan siempre adelante. 

Aruskipañarakipunirakispawa, janich jilata. 

Hello brother Ruben 

I am so happy to find you. You keep 
working with much energy. Our ancestors 
and Mother Earth will continue to 
strengthen all of you. 

Jallalla dear brother (Jallalla means what 
we are doing and saying right now will be 
done by our action and force the spirits). 

 

Dear Ruben, I write you to ask if the 
possibly exist to start a contact with your 
group and talk more about your website. 

 

Do not be discouraged and continue 
always forward. 

We should always think and talk together, 
don’t we? Brother 

Kamisaki Kullaka Luz, 

Walikpun qillqant'aniwaytaxa satatawa, 
ukjamrus walikpun nayra pacha arusatsa 
amtastaxa. Nayrar wayn tawaqunakxamax 
arussa ukjamarak yatiñanakassa nayrarux 
sarantayasipkakiñani, sasaw wali Jaqi Aru 
tuqitpacha ch'amañcht'anipxsman.  

 

Bueno, hermana Luz gracias por tu interés 
por comunicarte con Jaqi Aru. Estamos muy 
predispuestos a servirle para que los 
conocimientos de nuestros pueblos sean 
reconocidos en todas las partes del mundo. 

Por su puesto, que podemos estar en 
contacto. Escribanos a info@jaqi-aru.org o 
a mi correo personal, estaremos atentos a tu 
comunicación. 
  

Hello sister Luz, 

It is great that you wrote in Aymara, it is 
also so wonderful that you remember our 
ancestral language. All of us must move 
our language and knowledge forward, 
from Jaqi Aru. we strengthen you. 

 

 

Well, sister Luz thanks for your interest in 
contacting Jaqi Aru. We are predisposed 
to help you, so that the knowledge of our 
people should be recognized in all parts of 
the world. 

Of course, we can be in contact. Write us 
at info@jaqi-aru.org or to my personal 
email, we will be waiting your 
communication. 
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Ukjamax kullaka askikipanaya. Therefore sister all should be well 

 

We did not only use two languages, Aymara and Spanish. We also followed the 

protocol among Aymara people in conversations. We identified each other as part of the 

same community that is marked by calling each other kullallaka (sister) and jilata 

(brother). Also we showed each other that we have the same concerns related to our 

language. He said: 

Walikpun qillqant'aniwaytaxa satatawa, ukjamrus walikpun nayra pacha arusatsa 

amtastaxa. 

It is great that you wrote in Aymara, it is also so wonderful that you remember our 

ancestral language.  

The verb “amtaña” is used to remember something that is part of our heritage, and 

comes from the far past. When they said “satatawa” it means they are confirming that I 

am doing or following the right way of being an Aymara person. This is an example of 

how the relations with them were based on our own language even though it was started 

in a very impersonal way, the Internet. This opened a rich dialogue and trust among us. 

We shared about our commitments to our own language and culture. This is the first time 

that I created this kind of communication with Aymara young people through email 

without physical contact. Even though I had this initial approach I presented clearly my 

research objective. The answer from them was “We are very predisposed to help you, so 

that the knowledge of our people should be recognized in all parts of the world.” Even 

though I stated my research objectives in the beginning I felt the tension of the dual 
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position of “insider-outsider” researcher (Brayboy and Deyhle, 2000). It means that as a 

researcher I needed to put distance between how much I know about being Aymara, and 

also being an Aymara urban person. However, the Bolivian context changed and Jaqi Aru 

youth were born in a democratic period. Moreover they experienced the political Bolivian 

structural changes when it became a plurinational country based on decolonization and 

interculturality. Therefore, the generational difference was an opportunity to be an insider 

(culturally) and outsider (generationally). Methodologically, I focused on the border 

thinking, learning, and creating knowledge. I practiced listening to their voices and 

understanding their concerns marked by the context. Finally, the clear intentions of my 

research and the answer of young Aymara people created a trusting dialogue and rich 

communication. 

Indigenous language became the key to establishing a trusting relationship. The 

previous online connection gave me the opportunity to start my data collection from the 

beginning of my fieldwork in El Alto. I was invited to participate in their meetings and 

cultural activities. They provided me their documents and the authorization to record the 

focal group activity. Moreover, they allowed me to observe and take information from 

their blog, Facebook and twitter.  

In the next paragraphs I describe the beginning of Jaqi Aru language activism, its 

reasons, and personal trajectories. Also I will provide the historical background of 

activism of bloggers where Jaqi Aru became immersed.  
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Activist Bloggers 

Blog is a personal website or web page on which an individual records opinions, 

links to other sites, also post videos or pictures. A blog can be personal or group, as it is 

in the case of Jaqi Aru. Blog is a word that due to its widespread use is now established as 

a noun, adjective and even verb. Then, people say: “I am blogging”, “I blog”, “I have a 

blog” or “we are bloggers”. The word weblog possibly appeared first in 1997. According 

to Rebecca Blood (2000) the blog started with various website designers in 1997 and Jorn 

Barger gave the name weblog in the same year when he was trying to describe the 

“logging the web” (Barger, 2007). Peter Merholz (2002) in 1999 declared that he was 

going to say it “wee-blog” and unsurprisingly this was abbreviated to “blog” and implied 

“blogger” as the weblog editor. The weblog world started with 23 pages in 1999. Since 

then the blog phenomena grew exponentially due to technological and cultural reasons. 

Technically, in 1999, two small software companies, Pitas and Pyra produced tools to 

facilitate to blog. Evan Williams used “blog” connected to Pyra Labs’ blogger software, 

leading to the popularization of the term and making blogging accessible beyond the 

systems designers. In 2003, Google purchased Pyra’s blogger software becoming the 

largest base for blogs (Myers, 2010). The historical blog development by Greg Myers 

(2010) is presented in table 6.1. It is based on Rebecca Blood’s historical review.  
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Table 6.1 Conventional History of Blog 

Stages Blogs 

Legendary founders of the concept – 
1995-1999 

Jorn Barger, Cameron Barret, Peter 
Merholz – weblogs and wee blog, 1998 

The application-1999-2000 Pitas and Pyra software, 1999 

The explosion of interest-2001-2004 By 2004, 4 million blogs,  

12,000 new ones per day 

Models available to the first users Home pages, diaries, newspapers columns 

New tools Technorati and other search sites, shared 
tags (as at del.icio.uc) 

RSS feeds that automatically add content 

Problems  Spam, numbers of bloggers, 
commercialization 

Challengers  MySpace, Facebook, Twitter, Flick 

 Source: Myers (2010, p. 16) 

 Blogs increased rapidly and today it is considered a media revolution. If one face 

of the coin is technology, another is culture. Today thanks to the engineers’ contributions, 

we have a new tool to restore the missing voices of the ordinary citizens. Dan Burstein 

(2005) advocates recovering the practice of conversation, communication, arguing 

publicly, learning collaboratively, sharing experiences, and archiving collective 

knowledge. Citizen participation is the base of democracy, however some countries 

around the world do not yet have a democratic government. Other countries are living in 

some kind of democratic dictatorship based on a neoliberal economy, which is still 

producing millions of poor people. Therefore, blogging is becoming the “key metaphor 
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for interactive, community-building, and genuine conversation: one to one, one to many, 

many to one, many to many” (ibid. p. xxi). James F. Moore of Harvard’s Berkman Center 

for Internet & Society calls this blog movement “the second superpower” which is not the 

nation-state or the media. It is the collective mind where every mind, every person 

counts.   

The shared, collective mind of the second superpower is made up of many 

individual human minds—your mind and my mind—together we create the 

movement. In traditional democracy our minds don’t matter much—what matters 

are the minds of those with power of position, and the minds of those that staff 

and lobby them. In the emergent democracy of the second superpower, each of 

our minds matters a lot (Moore, 2003, p.2). 

As individuals and activists use the blogs, also business companies, politicians, 

newspapers are using them. The digital agency called Brick Factory conducted a research 

in 2007 about American’s top 100 newspaper websites and they found that ninety five 

percent of papers had at least one reporter blog. Ninety-three percent (88) of the papers of 

these blogs allow comments (Brick Factory, 2007). The number of bloggers will continue 

to grow because the numbers of knowledge workers in our society are continuing to 

grow. However, there are bloggers that are covering stories and paying attention to issues 

that the mainstream media tend to ignore. One of these cases is Global Voices with whom 

Jaqi Aru is connected. 

 Global Voices is an international weblog aggregator, which means that it is a web 

site that aggregates a specific type of information from multiple online sources. Rebecca 
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MacKinnon and Ethan Zuckerman created Global Voices in 2005 “to build an online 

community to help promote and support the work of civic-minded bloggers around the 

world” (MacKinnon, 2012, p. xiii). MacKinnon was a CNN journalist from 1992 to 

2001based in Beijing, filing news from South Korea, North Korea, Pakistan, China, and 

Japan. In 2001 she left China because she was promoted to CNN’s Tokyo bureau chief. 

In 2004, MacKinnon went to Shorenstein Center on the Press, Politics, and Public Policy 

at Harvard’s Kennedy School of Government, where she studied the new world of 

citizen-driven online media (ibid). During her studies, she began to blog. MacKinnon, at 

the end of 2004, started the new weblog after a brainstorming meeting of bloggers from 

all over the world that were called Global Voices Online. In an interview conducted by 

David Kline and Dan Burstein (Kline & Burstein, 2005), Rebecca MacKinnon pointed 

out her reasons for looking for an alternative media: 

I had felt increasingly frustrated in my job for CNN. I was being told that my 

expertise was getting in the way of covering the kind of stories they wanted. My 

feeling was that my job, as my bosses envisioned it, was increasingly inconsistent 

with the reasons why I had gone into journalism, and particularly the reasons why 

I had wanted to become a foreign correspondent. The whole point for me was to 

help people in the United States and around the world get inside the heads of 

Chinese people or Pakistani people. If I wasn’t facilitating greater understanding 

then what was the point? (p. 326) 

In 2005, Rebecca MacKinnon and her colleague Ethan Zuckerman dreamed about 

createingan alternative media. They joked that they would  “hack the media”. MacKinnon 

and Zuckerman combined their skills in forming the Global Voices weblog. While 
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MacKinnon invested her experience as journalist, Ethan Zuckerman contributed with his 

skills as technologist and African expert. Currently, he is working as director of the 

Center for Civic Media at MIT, and a principal research scientist at the MIT Media Lab. 

Both MacKinnon and Zuckerman wanted to provide insights from different cultures, 

countries, languages and political situations. MacKinnon expresses that hope in these 

words, 

I guess the slightly idealistic hope is that enabling a greater access among peoples 

from vastly different cultures might make a difference. It may be naive, it may be 

that the cacophony is too great; it may be that people genuinely don’t care. But we 

want to create a vehicle through which those who might want to care can find 

people, can find voices, can find alternative viewpoints, can find more fine-

grained individual personalities and perspectives more easily and more 

meaningfully than is currently the case (Kline & Burstein, 2005, p. 333).  

Currently, Global Voices is a virtual community of more than 700 authors and 600 

translators around the world. They are translating into more than 30 languages reports 

from blogs and citizen media everywhere with an emphasis that is not ordinarily heard in 

international mainstream media. Also, Global Voices has a website and network to help 

people who are censored by any kind of regime, called the Advocacy website. To help 

marginalized communities use citizen media, Global Voices has the project Rising Voices. 

Rebecca MacKinnon’s hope is becoming true little by little. One step is in Bolivia 

through Eduardo (Eddie) Ávila and Jaqi Aru Aymara bloggers. I interviewed Eduardo 

Ávila by email in order to know the beginning of Aymara bloggers, which is described in 

the next sections.  
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Eduardo (Eddie) Ávila, who lives in Cochabamba, Bolivia, has participated in the 

digital world since 2004 in several ways such as blogs, social networks, and micro blogs. 

In 2005, Ávila became a volunteer of Global Voices and he generated a project called 

Bolivian Voices to support underrepresented groups and help them to use the digital 

media for telling their own stories. Furthermore in 2007, he was the Latin American and 

Spanish Language Editor at Global Voices, where he coordinated a team of volunteers 

that wrote about what was happening in the blogospheres across the region. In 2010, 

Eduardo Ávila became the director of Rising Voices, which is an outreach arm of Global 

Voices. This program seeks to support unrepresented groups around the world through 

micro-grants and mentoring, as a method to encourage people to tell their stories and join 

the online global conversations using citizen media tools. Currently, this program is 

supporting projects in Guatemala, Peru, Paraguay, Mali, Guinea-Bissau, Thailand, 

Greece, Brazil, Palestine, and the United States (personal communication, March 22, 

2013).  

Eduardo (Eddie) Ávila met some of the current Jaqi Aru team in 2007. He started 

to be more connected with this group because the initiative came directly from youth who 

wanted to promote their languages. Ávila said that for him it is important to support 

people who want to make their dreams and goals a reality. He feels motivated to support 

people when they are committed to share knowledge. Besides, Ávila thinks that 

technology can reach more people without regard to geographical distances and to 

promote native languages. He said that Indigenous peoples could use and show that their 

languages are not something from the past, but rather from the present and future (ibid). 

He narrates in these words his meeting with Jaqi Aru. 
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En 2007, yo fui parte de un proyecto que se llamaba Voces Bolivianas y dimos 

talleres sobre la creación de blogs en El Alto, Bolivia. Ahí conocí a Ruben Hilari y 

Dora Romero quienes tenían el interés de escribir en Aymara. De ahí, vimos las 

posibilidades de subir contenido en Aymara. Luego, me contaron que existen 

muchos estudiantes en la Universidad Pública de El Alto que también querían 

aprender el uso de medios digitales con las lenguas nativas. Les planteé que 

empezáramos con un proyecto de traducción para empezar a subir contenido y 

abrimos Global Voices Aymarata – http://aym.globalvoicesonline.org  Luego ellos 

decidieron formar un grupo que se llama Jaqi Aru para enfocar en varias áreas 

como redes sociales, Wikipedia, videos, blogs, y traducción (personal 

communication, March 22, 2013). 

 
In 2007, I was part of a project called Voices Bolivian and organized workshops 

for creating blogs in El Alto, Bolivia. There I met Ruben Hilari and Dora Romero 

who were interested in writing in Aymara. Hence, we saw the possibility to 

upload content in Aymara. Then they told me that there are many students in the 

Public University of El Alto who also wanted to learn how to use digital media 

with native languages. They proposed starting a translation project, which would 

upload content in the web. Then we started Aymarata Global Voices - 

http://aym.globalvoicesonline.org after that, they decided to form a group called 

Jaqi Aru to focus on several areas such as social networks, Wikipedia, videos, 

blogs, and translation. 
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Ávila became the adviser of Jaqi Aru and helped them make contacts locally, regionally, 

and globally. Also, in the beginning he got some funds to support their activities. He said, 

the idea was to help them get started and then they took over.  

Jaqi Aru Bloggers - The Language of Human Bloggers 

 Jaqi Aru is a blog started by Aymara youth in 2009. Jaqi Aru are two Aymara 

words that mean “human language” or “people language”. Jaqi Aru is the name of the 

bloggers team formed by Aymara youth who live, study and work in El Alto, Bolivia. 

Some of them were born in rural communities while others were born in El Alto. 

However all of them are students (or graduates) from different colleges at the Public 

University of El Alto (UPEA). Jaqi Aru has 45 members of which 15 are more engaged 

with all the activities of Jaqi Aru’s blog. They identify themselves as an Aymara 

bilingual and trilingual community. The common goal of the members is to preserve and 

promote the use of Aymara language and culture on the Internet. They said about 

themselves: 

“Jaqi Arux” mä tama tamachäwiwa. Jaqi Aru is an organized group 

Taqi jupanakanax internauta pä arut kimsa 

arut (aymara, kichwa, castillanu, inklis) 

yatxatat arsur qillqirinakawa jupanakasti 

taqi chuymamp achchilanakan amuyupanak 

uñtasa mä jach’a amuyump 

All of them are web surfers who speak 

and write in two or three languages with 

all their hearts looking at their ancestors 

thoughts / ideas as a major ideal 

ukjamarus jan khitin amtayat, markankir 

anqaxanqir arunakxat jach’a amuyunak, 

amtawinak ch’amañchañatak 

In the same way, 2.0 Internet was 

established to strengthen the national and 

international forgotten / weakened 
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mayacht’atapxiwa aka 2.0 internet tuqi 

(blogs, facebook, emails, etc.).   

languages and their great knowledge  

 

Jaqi Aru‘s commitment is not only to its own language, Aymara. They see web 

2.0 as a medium for promoting and sharing languages and cultural knowledge with 

peoples from the country and the world. It is known that Web 2.0 is a site that is known 

for allowing its users to interact and collaborate with each other. Jaqi Aru’s inspiration 

for participating in this virtual community comes from their ancestors. The verb uñtaña 

means “look at” but also “inspired by” and uñtasa with the suffix “sa” mean a constant 

action. At the same time that they recognize themselves as bilingual or trilingual people, 

they make evident their oral and writing skills. The breakthrough in this youth team is the 

writing skills in Indigenous languages. Many Aymara youth can speak Aymara but not 

write it, more if they grew up in rural communities, as is the case of Jaqi Aru team. The 

Bolivian bilingual education policy started in 1994 and was implemented only for 

primary school, while high schools were included in a maintenance program (López, 

2005). Therefore, the Jaqi Aru youth were in high schools without opportunities to learn 

to write in Aymara. However, they have a strong commitment to their own language and 

with others as expressed in their blog:   

Aka mayacht’aw tamasti taqi markankir 
anqaxankir arunak ciberespacio tuqin 
amthapipxañanakapatakiwa 

This organized group is for gathering all the 
abroad languages from cyberspace  

nayrar sarantayapxañanakapatakiwa for them to go forward 

amtawinak amtapxañanakapatakiwa To remember their ideas  
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yatxatapxañanakapatakiwa, 

uñacht’ayapxañanakapatakiwa 

To know about them, 

to report about them 

arut ar jaqukipapxañanakapatakiwa To translate from one language to another 

aru amuyunak 
ch’iqitatayapxañanakapatakiwa 

To spread all the voices and their thoughts  

arsu qillqapxañanakapatakiwa To write the spoken words 

taqi ukatak mayacht’atapxiwa For all those things the group is organized47 

 

Looking at Jaqi Aru’s main commitment it is possible to distinguish two 

complementary objectives, advocating for Aymara language and becoming global 

citizens.  On the one hand, they are empowering the Aymara language, gaining more 

visibility for it in cyberspace, and enriching the Aymara language with more words 

related to things that are not traditional. On the other hand, they are gaining more 

information, knowledge, and ideas from other peoples around the world. They are 

becoming local and global by moving from one language to another, from one topic to 

another. As participant Ruben Hilare said “We want to contribute and enrich our own 

language in cyberspace by translating projects and creating articles using digital 

mediums” (Ruben Hilare, personal communication, July 17, 2012). However, they are 

doing more than that. 

Even though Jaqi Aru youth live in the cities, they are still connected to their 

elders and traditional communities, digging into their intra-cultural identity. In El Alto, 

Jaqi Aru youth are creating their communities of practice in their neighborhoods or 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
47 http://jaqi-aru.org/blog/ 
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educational places, which are immersed, in local and national socio-economic realities. 

Besides, they are creating multiple interactions through the virtual affinity spaces, and 

they know what is going on in many places around the world. Jaqi Aru youth have quick 

access to global issues through Global Voices. These young people are knowledge 

workers with tools of modern society, in postmodern issues from local communities or 

communities of practice present in cyberspace. Without doubt, young people are 

immersed in information and have more opportunities to learn from local realities and 

global issues.  

In this study I apply the notions of communities of practice and affinity spaces to 

my analyzing of Jaqi Aru’s youth practices. According to Eckert and McConnell-Ginet 

(2003) “communities of practice emerge as groups of people respond to mutual situation” 

as in the Jaqi Aru case. Also the scholars say that the groups of people “come to engage 

in practice together because they have a shared interest in particular place at a particular 

time” (pp. 57-58). Therefore, communities of practice do not emerge indiscriminately; 

they are structured by different kinds of situations in diverse spaces in society. Wenger 

(1998) expanded the concept of communities of practice by applying it to the systematic 

educational, renaming them learning communities process. The notion of communities of 

practice is applied in understanding language use, identities and mobility throughout 

different communities. Jaqi Aru youth are constructing different communities of practice 

defined by different social, cultural, political, economic, linguistic, ethnic, and so on 

interests.  

 It is James Paul Gee (2004) who developed the notion of affinity spaces. This 

concept was applied to understand the new virtual connections, where people interact and 
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develop new ways of mutual education. It encompasses the idea that education can be 

understood beyond the traditional physical places (classrooms, schools), and beyond 

traditional intergenerational communication (teachers-students). The basis of education is 

communication and affinity spaces are considered space of learning. Education as a 

system has the goal of developing knowledge and promoting values. Some affinity spaces 

become spaces where young people develop knowledge about many contemporary 

topics. It also promotes a sense of sharing common values such as concerns about 

poverty and hopes for a better future in the case of the Jaqi Aru bloggers. Blogs are a 

type of affinity spaces.   

In order to know more about Jaqi Aru youth, the next section focuses on their 

origins. I chose to present the stories in their own words in order to capture the voices of 

the youth and their languages. I will respect the language of the speaker, which means if 

they spoke in Aymara or Spanish, I will provide the data in those languages with their 

respective translation in English. The topics are organized chronologically, starting with 

their experiences in the rural communities, education experiences, the immigration 

processes, higher education, and language activism. Their concerns about current 

Bolivian policies are woven through. 

Patan Yurirtwa48 – I Was Born in Rural Community   

I was born and grew up in the rural communities, in the provinces. That is the 

general answer of twenty young members of Jaqi Aru with whom I had the most 

connection when asked about their childhood. Even though there are close to fifty 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
48 Pata is an Aymara word that means up, high or on top of. However, Pata also means the High 
Plateau or Altiplano.  
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members, the most active are from twenty to twenty five. Of the twenty, three women are 

from El Alto city, however, they prefer to say that they were born in Murillo province. 

Using the name of the province instead of the city, they are trying to connect themselves 

to their team of peers. The recognition of Indigenous identity in Bolivia was attached to 

the rural area, and that is why some contemporary youth are still referring their origins to 

the countryside. Since Bolivia has an Indigenous president and a strong Indigenous 

movement, many urban youth who were born in the cities started to look for their 

Indigenous roots. Their indigeneity is shown using different cultural markers such as 

Indigenous last names, language, clothing, and relatives in the countryside, as was the 

case with the Aymara rappers seen in the previous chapter. In Jaqi Aru’s case, they show 

they belong to the Aymara nation with the following words: 

Spanish Translation  

Edwin Quispe 

Yo soy de la Provincia Los Andes, de la 

comunidad Puquia. Está situado donde ha 

muerto Tupak Katari, donde lo han 

descuartizado. 

 

I'm from Los Andes province, Puquia 

community. It is situated where Tupac 

Katari died, where he was quartered. 

Rubén Hilare 

 

Nací in Walata Chico donde hacen los 

instrumentos nativos hasta el día de hoy.  

Yo toco todos los instrumentos de viento, 

qina qina, pinkillu, tarqas, jach’a sikhu, solo 

no he podido aprender moseñada 

Los instrumentos estaban en casa, y como 

 

I was born in Walata Chico where even 

today native instruments are made. 

I play all the wind instruments, qina 

qina, pinkillu, tarqas, jach'a sikhu only I 

only have not able to learn moseñada. 

The instruments were at home, and as 
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aprendes a caminar, algo parecido es, así se 

aprende a tocar. Mi papá tocaba los 

instrumentos, por eso siempre tocábamos. 

Cuando éramos pequeñitos teníamos 

nuestro wawa pinkillu 

you learn to walk, something like it, just 

like that you learn to play. My dad 

played the instruments, so we always 

played. When we were children we had 

our wawa pinkillu (baby flute)  

Victoria Tinta Quispe,  

Yo soy de la provincia Los Andes, de la 

primera sección Pucarani y mi comunidad 

es Tucuy 

I am from Los Andes province from the 

first section called Pucarani and my 

community is Tucuy. 

 

The Jaqi Aru bloggers are from Ayllus (a communitarian place and organization). 

Even though they refer to their provinces, they do not forget to talk about their own 

community. I highlight three participants -Victoria, Ruben and Edwin- because they are 

part of the founders of the Jaqi Aru blog. Besides that, their personal stories are related to 

their Indigenous language activism. When they talk about how their process of languages 

acquisition was, they affirm that Aymara was learned at home, Spanish in school, and 

English in college or some language institute. Here is what they said about this process. 

Spanish  English  

Mi primera lengua es Aymara. La primera 

lengua que yo aprendí es Aymara, 

posteriormente en la escuela yo aprendí 

castellano. 

En la escuela era prohibido hablar Aymara. 

Nos decían que teníamos que ser 

profesionales y que si seguíamos hablando 

My first language is Aymara. The first 

language I learned is Aymara, later at 

school I learned Spanish. 

 

At school it was forbidden to speak 

Aymara. They told us we had to be 

professional and if we kept talking in 
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el Aymara no podríamos aprender a hablar 

bien el castellano.   

Pese a que nos decían que no debíamos 

hablar en aimara, los muchachos siempre 

interactuábamos en aimara. 

(Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

Aymara we could not learn to speak 

properly in Spanish. 

Despite that they tell us that we should 

not speak Aymara, we boys always 

interacted in Aymara. 

Primero aprendí Aymara en la casa y 

castellano en la escuela.  

El Aymara aprendí con mi mamá, el 

castellano en la escuela y el ingles cuando 

salí del colegio, cuando empecé a estudiar 

lingüística y con apoyo de algunos institutos 

y escuelas. 

 (Rubén Hilare, comunicación personal, 

octubre 13, 2012) 

I first learned Aymara at home and 

Spanish at school.  

I learned Aymara with my mom, Spanish 

at the school and English when I left 

school, when I began studying linguistics 

and with the support of some institutes 

and schools. 

Yo aprendí el Aymara en mi casa y el 

castellano en la escuela. 

(Victoria Tinta Quispe, comunicación 

personal, Diciembre 1, 2012) 

I learned Aymara in my house and 

Spanish at school. 

 

From 1952 until 1994, language and education policies in Bolivia, concentrated 

on the assimilation of Indigenous people. Schooling was one of the most strategic 

mediums for that objective. Even though the national revolution in 1952 meant land 

reform, universal vote, nationalization of natural resources, and education, for Indigenous 

people education meant becoming a westernized citizens, with one language (Spanish), 
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one style of being (western), and one knowledge (western). However, Bolivia had pilot 

bilingual projects (Indigenous languages and Spanish). Two of the most remarkable 

projects were Proyecto de Educación Intercultural Bilingüe (PEIB, 1988-1995) 

(Bilingual Intercultural Education Project) for primary schools (Aymara, Guarani, 

Quechua) and the literacy campaigns in Indigenous languages for youth and adults 

(Guarani 1991-1993; Aymara 1992-1993). PEIB adopted a bilingual maintenance and 

development model because the children (8,649) and schools (130) selected the 

Indigenous languages (Aymara, Guarani, Quechua), which were still languages of early 

socialization (L1). Spanish was the second language of socialization (L2). On the other 

hand, the literacy programs were developed specifically in Indigenous languages based 

on strong community participation. Both programs looked to empower the Indigenous 

communities, revitalize the Indigenous languages and knowledge, and develop an 

intercultural and bilingual educational model (Carrarini et al, 2009; Lopez, 2005; 

Machaca, 2005). Even though Bolivia had extraordinary bilingual educational 

opportunities not all the Indigenous communities could have that opportunity, as is the 

case of the Jaqi Aru youth. For most of the Indigenous population the languages were 

acquired in different institutions linked to different knowledge and different language 

ideologies. Edwin expresses clearly the ideology that Indigenous languages are an 

obstacle for becoming professionals making a break between Indigenous language, 

knowledge, culture and the western model linked to Spanish.   

At school it was forbidden to speak Aymara. They told us we had to be 

professional and if we kept talking in Aymara we could not learn to speak 

properly in Spanish. 
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It is well known that the problem is not Indigenous languages. The problem is 

political, economic, and pedagogical. While a colonial mind and an assimilationist 

practice are persistent, the outcome always is that the Indigenous language will be seen as 

a problem (Ruiz, 1984). The school experiences of Jaqi Aru youth provide more details 

about the monolingual education model.  

Spanish  English  

He vivido en diferentes comunidades 

rurales. He iniciado mis primeros años de 

estudio en la provincial Camacho, porque 

mi padre era profesor nosotros estuvimos 

por diferentes comunidades. También 

estuve en Batallas [comunidad], luego a 

Alto Penas, luego volví a Batallas. Luego 

fui a secundaria y después de segundo de 

secundaria me fui a la ciudad. 

 (Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

I have lived in different rural 

communities. I started my first year of 

study at the provincial Camacho. Because 

my father was a teacher, we were in 

different communities. I was also in 

Batallas [community], then Alto Peñas, 

and then I returned to Batallas 

community]. Then I went to high school 

and after my second year I went to the 

city. 

 

Cuando entré a la escuela cambiaron los 

roles. Tenía que estar toda la semana en la 

escuela con mi hermano. Los fines de 

semana trabajaba en la casa, pastoreo. Los 

domingos era sagrado ir a la iglesia. La 

escuela era evangélica de amigos de la 

santidad. La escuela era un internado. 

Mi primer profesor era Celso, más nos 

enseñaba en castellano y alguna vez usaba 

When I went to school, my home role 

changed. I had to be at school all week at 

school with my brother. The weekends I 

worked on the house, herding. Sundays 

were sacred to go to church. The school 

was evangelical “Los Amigos de la 

Santidad” The school was a boarding 

school. 

My first teacher was Celso, he taught us 
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el Aymara. 

 

Los materiales para leer todo era en 

castellano. Yo pensaba que era parte de la 

vida aprender el castellano. Afuera 

hablábamos todo el tiempo en Aimara. 

Me recuerdo que no podía diferenciar entre 

pila y pala. Jamás había visto alacena, hasta 

ahora no se que era, pero estaba en el texto. 

 

Mis profesores decían que leía bien, pero yo 

memorizaba. Así por ejemplo cuando me 

decía que lea, yo empezaba “La luna, la 

luna sale sola …” yo no estaba leyendo, yo 

estaba repitiendo lo que había memorizado. 

 (Rubén Hilare, comunicación personal, 

octubre 13, 2012) 

mostly in Spanish and sometimes he used 

Aymara. 

 

All reading materials were in Spanish. I 

thought it was part of life to learn 

Spanish. Outside [the classroom] we 

talked all the time in Aymara. 

I remember I could not differentiate 

between a faucets and a shovel49. I had 

never seen a cupboard, until now I do not 

know what it is, but it was in the text. 

My teachers said that I read well, but I 

used to memorize it. For example when 

he told me to read, I started "The moon, 

the moon rises alone..." I was not reading, 

I was repeating what I had memorized. 

Cuando entré en la escuelita la profesora 

sólo hablaba en español, fue fácil no más 

aprender el español 

No he sufrido discriminación, pero me 

hubiera gustado aprender en mi idioma, 

Aymara. Antiguamente no se hacía eso. 

Yo aprendí toda mi primaria y secundaria 

en castellano. 

Yo no he sufrido la discriminación por 

When I went to the little school, the 

teacher spoke only Spanish. But it was 

easy to learn Spanish. 

I have not suffered discrimination, but I 

would like to learn in my language, 

Aymara. In the past that was not done. 

I learned in Spanish all my primary and 

secondary education. 

I have not suffered discrimination for 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
49 In the period that Ruben was in the primary school, the rural communities did not have water 
supply system. 
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haber sido hablante Aymara. Mi profesora 

no entendía, tampoco hablaba, entonces 

nosotros en el recreo siempre sabemos estar 

hablando en el idioma Aymara. 

(Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

being an Aymara speaker. My teacher did 

not understand [Aymara], did not speak 

it, then when we were at recess we 

always be spoke in the Aymara language. 

  

 These three quotes point that there is no connection between life at school and 

life at home. Edwin’s case shows the itinerant life of teachers’ children who have the 

opportunity to get to know different kinds of communities. However, he always made 

new friends. He was more committed to study and got good grades. When he told the 

story about his childhood, he said, he could skip ahead a grade. So he passed from second 

to fourth grade. While he talked about this experience his face lit up with pride). Saying 

that he skipped a grade, he was reporting that he was very intelligent. In the past, parents 

in rural communities in order to show how smart their children were they used to say, 

“my children skipped a class.”  

These three participants showed their different strategies to manage learning 

Spanish in the school, memorization in Ruben’s case and practice in Victoria’s case. In 

the Aymara language we can call the three of them ch’iki children. Ch’iki is an adjective 

that means intelligent, skillful, resourceful, and inventive. Aymara elders used to say: 

ch’iki wawax jalkir jamach’irus katkiriwa (an intelligent child can also grab a bird in 

flight). Even though their education was only in Spanish, they were able to become 

bilingual and learn where to use every language and knowledge. For example, Ruben 

clearly distinguished his roles at home and roles at school.  
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De pequeño acompañaba a mi papá y a mi mamá en todos los eventos, a un 

matrimonio, a la chacra, a la iglesia, a las reuniones de la comunidad. Cuando 

entré a la escuela cambiaron los roles.  

 

As a child I accompanied my dad and my mom to all events, to weddings, to the 

farm, to the church, to community meetings. When I went to school the roles 

changed. 

These three Jaqi Aru youth learned Aymara language and knowledge. In their 

families Furthermore, they developed their intelligence and strategies for solving their 

educational problems (see more Gottret, 1997; Romero, 1994 which are studies about 

Aymara and Quechua child development using the theoretical framework of Vygotsky 

and Piaget). The extended Aymara family is the institution that is responsible for the 

education of children. Parents, grandparents and older siblings in a climate of affection 

are responsible for transmitting language and knowledge through oral tradition.   

Another issue that Ruben’s memorizing raises is the decontextualized education 

for Indigenous children in Aymara communities. The Jaqi Aru youth had to negotiate an 

assimilationist educational system. Reading and writing were taught without 

comprehension and completely out of context. These young people faced an education in 

a language that they did not know very well, with foreign themes, and using a 

memorization methodology. 

In Victoria’s case, she expressed that learning Spanish was not too hard. She said 

it was easy to learn in the classroom while outside they were still spoke in Aymara. 

However, Victoria figured out that her educational system was not the best because she 
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could see the bilingual education in her brother’s education and compared it with hers. 

She explained that situation with these words.     

Spanish English 

La Reforma educativa fue en 1994, no ve? 

Mi hermanito ha ingresado en 1995 en la 

escuelita y la enseñanza era todo en lengua 

materna. Ellos aprendían a leer en aimara, a 

escribir en aimara, nada en español. Yo 

veía sus tareas. Yo ahí he reflexionado.  

Sólo yo sabia hablar aimara pero no 

sabía escribir, y tampoco hablaba tan 

perfecto sino mezclado con castellano. 

Cuando veía las tareas de mi hermanito, 

veía como se escribían los sonidos, yo no 

entendía, él me explicaba esto es así, así … 

guau. Yo por qué no he aprendido, me 

hubiera gustado aprender así. 

(Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

The educational reform was in 1994, 

wasn’t it? My brother began to the school 

in 1995 and education was in the mother 

tongue. They learned to read in Aymara, to 

write in Aymara, nothing in Spanish. I saw 

his homework. That situation made me 

think. I only could speak Aymara but I 

did not know how to write it, nor speak 

so perfect because it was mixed with 

Spanish. 

When I saw my brother's homework, I saw 

how sounds were written, I did not 

understand it, so he explained it to me, this 

is that... wow. Why did I not learn like 

this? I would have liked to learn like this. 

 

Victoria’s analysis points out the most challenging problems for Indigenous 

youth, literacies in Indigenous languages and Spanish. Scholars who work in the are of 

biliteracy research (Bialystok at al., 2009; Hornberger, 2003; Moll at al. 2001; Reyes and 

Azuara, 2008; among others) have a lot of evidence to show that all children are able to 

learn more than two languages in oral and in writing systems. Emilia Ferreiro (1986) and 
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Ken Goodman (2001) have done an outstanding academic job showing how bilingual 

children can learn to write in two languages from an early childhood. Also children can 

develop ideologies about literacy from their early childhood (Reyes and Azuara, 2008). 

Grosjean (2010) points out how a language or languages were acquired has an impact on 

reading and writing competence (p. 26). However, the problem is not languages, the 

problem has to do with status. The colonial society gave more prestige to Spanish, and 

the Indigenous languages were associated with the status given to Indigenous people 

through history. Here is what the focal participants had to say about their parents’ ideas 

about education, and bilingual education. 

Spanish English 

Pero había un problema. Muchos de mis 

parientes, vecinos, personas de mi 

comunidad al ver que se está enseñando el 

idioma aimara, ellos no querían, lo negaban. 

Decían “¿por qué  mi hijo tiene que 

aprender aimara? ¿Por qué el profesor no 

enseña español?” Entonces yo me voy a 

llevar [a mi hijo] a La Paz, me voy a El 

Alto. Se vinieron algunas mamás así, con 

sus hijos. [Decían] porque yo no quiero que 

[mi hijo] aprenda aimara, decían, y a mí me 

dolía, por qué pasa esto. [Ellas/ellos] tienen 

vergüenza, que pena por sus hijos. Y mi 

hermanito sigue aprendiendo así, primero, 

segundo, tercero, cuarto, y quinto, español-

aimara. Pero al final terminó con español. Y 

There was one problem. Many of my 

relatives, neighbors, people from my 

community on seeing what was being 

taught, the Aymara language, they did not 

want it, renounced it. They said, "why 

does my son have to learn Aymara? Why 

doesn’t the teacher teach Spanish?” Then 

I will take my son to La Paz, to El Alto. 

Then some mothers came [to El Alto] 

with their children. They said, I do not 

want [my son] to learn Aymara. That hurt 

me and I asked [myself] why has this 

happened. They were ashamed, which is 

sad for their children. And my brother 

was still learning, first, second, third, 

fourth, and fifth grade, Spanish-Aymara. 
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justo eso me hizo reflexionar mucho. El 

sabía escribir y yo no sabía cómo escribir, 

cuáles eran los sonidos, nada, yo cero era. 

(Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

But eventually he ended with Spanish. 

And that made me reflect a lot. He knew 

how to write and I did not know how to 

write, what were the sounds, nothing, I 

was a zero. 

 

Aymara language became a stigma because it was the marker of Indigenous 

identity. Historically, Spanish was established as a prestige language for all social, 

political, and academic functions. Then parents, teachers and society assimilated the 

coloniality of knowledge that sees Indigenous languages and knowledge as useless and as 

an obstacle for social mobility. The coloniality of power produced a kind of political 

blindness and promoted strategies for keeping Indians subjugated. However, going 

beyond the colonial ideology a question arose which is, how did Aymara children learn 

Spanish? The three cases of Jaqi Aru showed different strategies for surviving in 

monolingual schools and becoming bilingual children.  

Barry McLaughlin (1984) has made a distinction between children who learn a 

second language simultaneously and those who learn it sequentially. He refers to 

simultaneously when a child learns two languages at the same time and before three years 

of age (see more about first bilingual acquisition in Akbulut, 2007; DeHouwer, 2009; 

Deuchar & Clark, 1996; Genesee & Nicoladis, 2006). Studies show that as a child is 

acquiring two languages and becoming bilingual, one language may dominate, which is 

normal. Fishman (1971) argued that someone would rarely be equally competent in two 
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languages. Most bilinguals tend to use their two languages for different purposes, in 

different contexts and with different people (Grosjean, 2010; Moll et al, 2001).  

On the other hand, becoming bilingual sequentially means that a second language 

is learned after three years of age. At this point, the first language has been learned (in its 

basic structure), as is the case of the three Jaqi Aru youth on which I focus. To learn the 

second language the educational system has to provide the students with specific features, 

grammar, vocabulary and syntax, early literacy skills, and interpersonal communication 

in the new language (Barry McLaughlin, 1984; Deuchar & Clark, 1996). Victoria’s 

observation is evidence that bilingual education is a solution for bilingual Indigenous 

children, however Bolivian education is still full of pedagogical and ideological 

misconceptions.   

An example of the above can be found in the research of Mery Flores Condori 

(2003), an Aymara researcher, who conducted a study with Aymara children in the 4th 

and 5th grade of primary school in a rural community. The school was following the 

bilingual and intercultural education model promoted under the educational reform of 

1994. She found that children were learning to read and to write in Aymara perfectly, 

with correct Aymara pronunciation also differentiating Aymara dialects in two levels, 

pronunciation and vocabulary. Children were developing a metalinguistic awareness of 

new varieties of their own language because the teacher’s Aymara variety was different 

from his students. Nevertheless, the teacher was not taking advantage of children’s 

learning strategies because he had a lack of good training in language teaching 

methodologies. 
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Children who have regular and rich exposure to two languages during the early 

childhood years can successfully become bilingual. In the cases of Edwin, Ruben and 

Victoria, they had a rich exposure to Aymara language provided by their family and rural 

communities, which helped them to acquire the language; also they had exposure to 

Spanish through schooling and sporadic travel to the city. They became bilingual in oral 

skills but not in written. They did not have the opportunity to learn reading and writing in 

Aymara, and in Spanish they acquired weak skills. 

Parent’s education and their thoughts about education  

Edwin, Ruben and Victoria shared their parents’ opinions about education, and 

the economic and social conditions of their families. Getting an education was always 

one of the Indigenous peoples’ demands of the national government. Chapter Four 

described Indigenous participation in Bolivian society, which was limited by knowing or 

not knowing how to read and write in Spanish. Acquiring Spanish was urgent for 

protecting the land against landowners, avoiding fraudulent lawyers, and participating as 

citizens. However, after the National Revolution of 1952, the demand to learn Spanish 

was co-opted by the ideal of nationalism linked to modernization. Rural and urban 

Bolivian education became “furiously Spanish-speaking, guided by Hispanicization as 

synonymous with progress and culture” (Camacho 1993, p. 32 cited in López 2005, p. 

127). During the short socialist government of Hernán Siles Zuazo (1982-1985) the 

Bolivian education system was evaluated which provided information about the situation 

in rural schools.  
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Education in rural areas was characterized by its complete irrelevance to the 

reality of Indigenous communities and the needs and aspirations of rural people. On 

behalf of the unification of national education, rural education merely transmitted content 

objectives and methodologies of urban education, dramatically distorting the social role 

that education must fulfill for the rural population (MEC, Plan de Acción Educativa, 

1984). The teachers educational programs for rural areas were concentrated in the 

establishment of the nation-state based on the consolidation of a Bolivian citizenship 

(Luykx, 1999). The consequences for the Indigenous populations were: a) Not having a 

language policy in education that appreciated Indigenous languages. Education did not 

address monolingual and bilingual children, women and adults. b) Curriculum and 

material were decontextualized for Indigenous communities. c) There were high rates of 

illiteracy in rural communities, women 68.5 percent and men 38.2 percent (Ibid). d) Most 

the teachers in rural areas assumed uncritically the ideology of homogenization (López, 

2005). Now it is understandable what Edwin’s father said to his son.   

Spanish English 

Mis padres, que eran profesores, creían que 

el aimara50 podría ser perjudicial. Decían: el 

aimara te va interferir en el castellano. 

(Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

My parents, who were teachers, believed 

that Aymara could be harmful. They 

said, Aymara would interfere with your 

Spanish. 

 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
50  According to the Aymara linguistic norm the word “aimara” is written in Spanish with “i” 
while in Aymara is written with “y”. 
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Ruben and Victoria’s parents did not have an opportunity to go to school or they 

went only until third grade. If parents were born before 1952 they did not go to school, 

and they assumed that their children who went to school had more knowledge than they 

do. In the case of Ruben’s parents, his father did not go to school while his mother, who 

was younger than his father, went until third grade. Fifty years ago more Aymara women 

were allowed to go to school. However, more of them went only until third grade due to 

the lack of economic resources, or because their fathers thought that they would not need 

more education because they would get married.  

Spanish  English  

Mi madre apenas conoció la escuela, 

segundo de primaria, tercero de primaria, y 

mi padre no conoció nunca la escuela. Y lo 

único que ellos sabían era que había la 

escuela hasta cuarto de secundaria. Y por 

comentarios escuchaban que de aquí a un 

tiempo hasta quien pastee el chancho va ser 

bachiller. Por eso nos decían, ustedes 

tienen que estudiar, tienen que terminar, y 

cuando ya estábamos terminando el 

bachillerato, nos decían, depende de 

ustedes, hasta aquí yo tengo información. 

Depende de ustedes seguir o quedarse, 

ustedes ya saben más que nosotros, nos 

decían. 

My mother hardly went to school, second 

grade, third grade, and my father never 

went to school [who was elder than the 

mother]. And the only thing that they 

knew was that there was a school until 

the fourth grade of high school. They 

heard comments that in short time also 

the grazing pig will be a high school 

graduate51. So they used to say, you have 

to study, you have to finish, and when we 

were finishing high school, they told us, 

it’s up to you, until here I have 

information. It’s up to you to continue or 

stay, you already know more than us, 

which they told us. 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
51 This means that being a high school graduate will not have much value and that will be the 
least of an educational process.  
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(Rubén Hilare, comunicación personal, 

octubre 13, 2012) 

 

In Victoria’s family there were eight siblings (seven women and one boy) and her 

grandfather did not have enough money to support the whole family. She said that her 

grandfather supported the studies of all her sisters up only until third grade. Besides not 

having much money, he believed that women leave home to get married. Therefore, 

women’s education was not a priority, unlike the boy who finished elementary school but 

did not go to high school. However, Victoria was the youngest girl and at the time that 

she went to school some of her sisters were living in El Alto. So she had the chance to get 

an education. She did not want to go to school but her grandfather was very committed to 

her studies. That is Victoria’s memories about that period of her life.  

Spanish English 

Mi abuelo decía ¿por qué no quieres entrar? 

No tienes que ser como nosotros. Mi abuela 

tiene 85 años y mi mamá tiene 55 años. Tu 

abuela no ha pisado [la escuela], nada Yo sí 

he pisado [la escuela]. Me habla de tiempo 

de patrones. Yo era chiquillo dice. Era 

prohibido estudiar, lo que me cuenta no?   

Si hubiera habido esa oportunidad hubiera 

aprovechado y tu no quieres estudiar, me 

dice.  

Cada año mi abuelo siempre iba ha hacerme 

My grandfather said why don’t you go to 

school? You do not have to be like us. 

My grandmother is 85 and my mom is 

55 years old. Your grandmother has 

never set foot [school], nothing. I have 

set foot [school]. He told me about the 

time of patrones (landowners). I was a 

kid, he says. It was forbidden to study is 

what he told me, right?  

If I'd had that opportunity I would have 

taken advantage of it and you do not 
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inscribir. Cuando me he dado cuenta, 

cuando ya estaba en octavo de primaria, 

“qué pensaba, sé esconderme …” 

 (Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

want to study, he says. 

Every year my grandfather would 

always enroll me in school. When I 

realized, I was in eighth grade, "what I 

thought, I know how to hide...” 

 

Learning Spanish was and still is the main goal of many Indigenous parents, even 

though Bolivia had diverse pioneer bilingual projects, and the bilingual intercultural 

Educational Reform of 1994. Bilingual education programs in Indigenous communities 

may be jeopardized if parents do not see that only Spanish is being taught. Vicente 

Limachi (2006), an Aymara researcher, found that in the Aymara region there is a strong 

demand from parents for their children to be taught in Spanish. The study shows that the 

weak training of teachers in planning for the teaching of two languages (Indigenous 

language and Spanish), as well as the contents of knowledge contributes to bilingual 

programs being at risk. Teresa Marzana (2005) developed another study on the same 

topic but in the Quechua community. She pointed out that teachers have difficulties in 

handling methodologies and materials for teaching Spanish. The study also showed that 

parents demanded that their children be taught Spanish for migrating to cities, continuing 

higher education and overcoming discrimination against Indigenous peoples. By the time 

that these studies were done, the Aymara youth of my research had moved to El Alto. 
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Looking in the City for Better Education: The Immigration Process 

“I was born in the rural community and I moved to El Alto for getting higher 

education.” This is the most common expression from Jaqi Aru youth who are telling 

their stories about moving to El Alto. After the implementation of the educational reform 

in 1994, there was a migration of boys from rural communities to El Alto. Most of the 

teachers who had sons studying in rural communities brought them to the cities. While 

most of the girls had to finish their education in a rural high school. I witnessed the 

migration of several teenagers and young men from rural schools in that period. I heard 

parents say “I am sending my son to the school for learning Spanish, not Aymara. I want 

my son to be a professional.” The strategies for moving to the city were different 

according to the size of the family or economic resources. For example, Edwin moved 

alone while Ruben went with his older brother.   

Spanish English 

En la secundaria me vine a la ciudad. Yo he 

venido a la ciudad porque mi padre quería 

que yo sea profesional, que estudie en la 

universidad. Entonces, el me ha empujado a 

que me vaya a la ciudad. Para él hubiera 

sido un fracaso que su hijo sea como él y 

que mejore en cuanto a la expresión del 

castellano.  

Tenía 14 años. Yo vivía solo, me he 

alquilado un cuarto. Aprendí a cocinar. Se 

aprende muchas cosas cuando estas solo. 

In high school I came to the city. I have 

come to the city because my father 

wanted me to be a professional, to study 

at university. Then he pushed to go to 

the city. For him it would have been a 

failure if his son would be like him. He 

wanted for his child to improve in his 

Spanish expressions. 

I was 14. I lived alone. I rented a room. I 

learned to cook. You learn many things 

when you're alone. 
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Mi mama venia a saludarme una vez a la 

semana, a veces no venia. Ella vendía 

quesos los martes y así me apoyaba 

económicamente.  

Medio tiempo yo trabajaba en una micro 

empresa y en las tardes me iba al colegio. 

Me he puesto resiliente. He tratado de no 

frustrarme. He sido persistente. Todo por la 

influencia de mi padre, el siempre es 

persistente, perseverante.  

(Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

My mom came to greet me once a week, 

but sometimes she did not come. She 

sold cheese on Tuesdays, and in that 

way she helped me financially. 

I worked in a micro business part time 

and afternoons I went to school. 

I have become resilient. I tried not to get 

frustrated. I've been persistent. All 

through the influence of my father, he is 

always persistent, persevering. 

 

While Edwin went alone to the city, Ruben had another story. He moved with his 

brother, as his companion. However, for Ruben going to the city was not a big deal. He 

had experienced going to La Paz diring summer vacations for seasonal jobs. Ruben’s 

experience is very normal for male Aymara youth. When I was living in Qalla Baja, I 

witnessed all the boys leaving the community the day after finishing the school year and 

come back one or two days before class started the next year. They used to go to the 

cities to work as sellers, construction workers assistants, waiters, helpers in shops, and so 

on. In the last decade young women were also going to the cities to get seasonal jobs in 

the summer. Many boys and girls can study in high schools with the money that they get 

from their summer jobs. This is Ruben’s story about moving to El Alto.  
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Spanish English 

No termine la secundaria en la comunidad, 

vine 2 años aquí a la ciudad. Mi hermano 

terminó la secundaria en Achacachi y luego 

se vino a la ciudad, el me ha solicitado que 

lo acompañe, y por eso yo me vine a la 

ciudad para que lo acompañara. 

Para mi era normal venir a la ciudad. 

Veníamos en las vacaciones, en navidad a 

vender lotería, estaba como acostumbrado, 

no? 

No se daba mucho choque porque la escuela 

componía de gente de nuestra clase, no es 

que nos matara de un shock, no? 

Yo estaba familiarizado con mis 

compañeros en Achacachi, y nos volvimos a 

encontrar después de 7, 8 años, ahí en la 

escuela, y en el mismo curso. También los 

hermanos que enseñaban allá, algunos 

también estaban aquí. No eran un cambio 

grande.  

En principio no quería ir, porque pensaba 

que iba a extrañar a mis papás. Pero no pasó 

así. 

Lo que mas extrañaba era la merienda, la 

comida, la fruta, aquí si no íbamos al 

mercado no teníamos nada, mientras que 

allí mi mamá compraba, proveía todo para 

I did not finish high school in the 

community; I came two years here to the 

city. My brother graduated from high 

school in Achacachi and then came to 

the city, he has asked me to accompany 

him, so I came to the city to join him. 

For me it was normal to come to town. 

We came on holidays, at Christmas to 

sell lottery, I was used to it, no? 

 

It was not much shock because the 

school consisted of people from our 

class. It was not a shock that kills us, 

right? 

 

I was familiar with my classmates in 

Achacachi, and we met again after 7, 8 

years, at the school there, and in the 

same course. Also the [religious] 

brothers who taught in the communties, 

some were also here. It was not a big 

change. 

At first, I did not want to go, because I 

thought I was going to miss my parents. 

But it was not so. 

What I missed most was the lunch, food, 

and fruit; here if we did not go to market 
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toda la semana. 

En el campo tenía actividades con mis 

amigos, estábamos juntos en las épocas de 

siembra, cosecha, carnavales. En cambio en 

la ciudad, las actividades eran más 

citadinas, sólo íbamos a la escuela. 

(Rubén Hilare, comunicación personal, 

octubre 13, 2012) 

we had nothing, while there my mom 

shopped, provided everything for the 

whole week. 

In the countryside I had activities with 

my friends, we were together during the 

planting, harvesting, carnival times. 

However in the city, the activities were 

more urbanized, we only went to school. 

 

 Education in the city became a real challenge for some boys, as is the case of 

Edwin. He always felt challenged to speak in Spanish. Even though he could understand 

the topics he did not have enough vocabulary in Spanish for expressing his thoughts and 

arguments fluently. Many boys survived in schools only by memorizing the contents 

without much analysis. He shares that experience in these words. 

Spanish English 

El primer año me he sentido muy mal. He 

tenido dificultades. En las primeras 

exposiciones en tercero de secundaria… yo 

me preparaba, la verdad es que yo me 

preparaba. Yo he leído unas 10 veces, 

entendía el contenido, pero cual era el 

problema, en la universidad me di cuenta 

que yo entendía en el idioma aimara. 

En el momento de la exposición no podía 

expresar lo que había entendido porque me 

The first year I felt very bad. I had 

difficulties. In the first presentations in 

the third year of high school ... I was 

prepared, the truth is that I prepared, I 

read about 10 times, I understood the 

content, but what was the problem, in 

college I realized that I understood in the 

Aymara language. 

 

At the time of exposition I could not 
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faltaban términos. Lo que ha generado una 

discriminación de mis propios compañeros. 

Me han aislado en si. Era triste realmente. 

Eso me ha afectado en el aspecto 

emocional.   

Ya nadie quería hacer grupo conmigo. Yo 

sentí la discriminación. Uta! ellos hablaban 

con fluidez el castellano, no tenían miedo. 

Todo ese año he sufrido así. 

(Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

express what I understood because I was 

missing terms. That generated 

discrimination by my own classmates. 

They isolated me. It was really sad. That 

affected me emotionally. 

 

No one wanted to be in a group with me. 

I felt the discrimination. Uta! They were 

fluent in Spanish, they were not afraid. 

All that year I suffered. 

 

While the boys moved to the city to attend high school, Victoria had finished high 

school before coming to the city. She had family support because she was the youngest 

and the only one who finished high school in her whole family. Also, she talked about her 

Godparents who gave her advice and examples. They are Aymara people who with many 

sacrifices became professionals. They had to work in many hard jobs like making adobes, 

collecting wood, etc., for supplying their needs.  They said to Victoria, “this is what we 

did and you cannot do that?” Then, Victoria decided to go to the normal school to 

become a teacher, however, the language issues changed her mind. 

Spanish English 

Y yo cuando terminé bachiller, pensé 

estudiar, ir a la normal Warisata. Cuando 

me presenté al examen, nos dijeron que el 

examen era bilingüe, Español – Aymara. Y 

And when I finished high school, I 

thought I would study, go to Warisata 

Normal (College for teachers). When I 

went to take the exam, we were told that 
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yo dije, ahí estoy frita, incluso van a escribir 

nos dijo. Yo dije yo no puedo, qué voy 

hacer si no sé escribir, claro que sé hablar. 

Pero estaba equivocada, yo no estaba 

hablando perfectamente. No aprobé el 

examen por no saber escribir Aymara.  

(Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

Entonces fui a Radio San Gabriel y en la 

radio me enseñaron a hablar y escribir bien 

en Aymara. Y desde ese momento yo me he 

animado a estudiar la carrera de lingüística. 

  (Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

the test was bilingual, Spanish - Aymara. 

And I said, I'm screwed, you even have 

to write, they said. I said I cannot, what 

will I do if I cannot write, of course I 

know how to speak. But I was wrong I 

was not speaking perfectly. I did not 

pass the exam for not knowing how to 

write Aymara. 

 

So I went to San Gabriel radio and they 

taught me to speak and write well in 

Aymara. And since then I have decided 

to pursue a degree in linguistics. 

 

Work Experiences, Education and Discrimination: Higher Education 

Aymara parents generally support their sons and daughters economically until 

they finish high school. Higher education becomes youths’ responsibility, more so if 

there are children in the family and the parents only support themselves through farming. 

Edwin, Ruben and Victoria had somewhere to live, but they needed money for their own 

personal and educational expenses. That motivated them to work, and this work 

experience became part of their funds of knowledge.  

Spanish English 

Desde mis 15 años he trabajado como 

auxiliar de veterinaria con la institución 

Since I was 15 years old I worked as a 

veterinary assistant with the Qhana 



 244 
Qhana, con eso he terminado mi 

bachillerato. En mi comunidad, las 

autoridades tienen que dar permiso para ir a 

seminarios, así, en mi caso hemos ido entre 

dos, sin que nadie nos envié. Pero la 

autoridad después de estudiar nos ha 

aceptado, y  nos dijo que bien que han ido, 

jumanakax wali ch’ikinakaptawa. Ahora 

vamos a trabajar para la comunidad, hemos 

dicho, y nos ha aceptado. Durante 6 años he 

trabajado en mi comunidad con la 

institución Qhana. Se ir a dosificar vacas, 

poner inyecciones en las campañas, a 

diferentes comunidades se ir. Cuando el 

terminado el bachillerato más me animaba a 

estudiar veterinaria y zootecnia. 

(Victoria Tinta, comunicación personal, 

diciembre 1, 2012) 

institution, with that I finished my high 

school. In my community, the authorities 

have to give permission to go to 

seminaries and, in my case two of us 

went, no one sent us. But after studying 

the authority had accepted us, and they 

said, well, that is great you have gone, 

both of you are very smart (Ch’iki). Now 

we will work for the community, we 

said, and we were accepted. For 6 years 

I have worked in my community with 

the Qhana institution. I used to go to 

deworm cows, give injections in vaccine 

campaigns, go to different communities. 

When I finished high school I was more 

motivated to study veterinary and animal 

husbandry. 

 

While Victoria had an expertise in veterinarian work and was engaged with 

serving rural communities, Ruben and Edwin got jobs in the city. That experience gave 

them ideas about their future studies, and challenged their Aymara identities. While 

Ruben went to work in the airport where he saw the importance of computers and the 

English language, Edwin went to work as a security guard in the southern zone (where 

rich or upper middle class people live in La Paz).   
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Spanish English 

Luego mi primo, padrino de mi promoción 

me invitó a trabajar en el Aeropuerto, en 

una aerolínea peruana SAETA, como 

mensajero. Era en las mañanas. El trabajo 

era de 4 am hasta las 9. Luego [yo] ya tenia 

todo el tiempo libre. Ahí vi la necesidad de 

computación e Ingles. Es el ambiente no?, 

como que  todas las personas saben ingles, 

siempre están manejando computadora. 

Entonces he aprovechado estudiando en 

institutos, ingles y computación, no en 

serio, sino pensando que me va ayudar. 

(Rubén Hilare, comunicación personal, 

octubre 13, 2012) 

Then my cousin, godfather of my class 

invited me to work at the airport, on a 

Peruvian airline SAETA as messenger. 

It was in the morning. The work was 

from 4 am until 9. Then I had all the 

time free. There I saw the need of 

computing and English. It is the 

environment, isn’t it? Looks like 

everybody knows English, they are 

always working on computers. Then I 

used my time for studying in institutes, 

English and computer, no seriously, but 

I thought it would help me. 

 

While Victoria was walking in the communities with the Aymara farmers, and 

Ruben was becoming fascinated by computers and English, Edwin was experimenting 

and learning what people from rich neighborhoods were thinking about the election in 

2004 which Evo Morales won.  

Spanish English 

Yo conozco a la gente de la zona sur. 

Trabajaba por las noches como seguridad. 

Cuando gana Evo, en sus debates discuten 

sobre el indio. Ellos dijeron “este indio 

I know the people of the southern part 

of the city. I worked at night as 

security. When Evo won, they [wealthy 

people] discussed in their debates about 
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iletrado ha ganado.” El discurso era así “el 

ni si quiera ha acabo el colegio, ni siquiera 

conoce la universidad” “pronto va caer” 

“que no va poder manejar” y en ese 

momento me despidieron. Me dijeron “el 

indio ha ganado, anda a pedirle al indio 

trabajo”  

(Edwin Quispe, comunicación personal, 

octubre 13, 2012) 

“the Indian.” They said, “this illiterate 

Indian won.” The discourse was like 

this, “He has not even finished high 

school, nor has he attended the 

university.” “He soon will fall” “He 

will not be able to handle it” and then 

they discharged me from my 

employment. They told me “the Indian 

has won, go and ask the Indian for a 

job.” 

 

These three Aymara youth coming from different trajectories, finally decided to 

go to El Alto Public University (UPEA). Ruben and Victoria enrolled in linguistics and 

Edwin in pedagogy. UPEA’s University was created in 2000 after a strong social 

movement. The “Central Obrera Regional - COR” (Regional Union of Workers), the 

“asociaciones” (street workers associations) and the “Federacion de Juntas Vecinales – 

FEJUVE” (neighborhoods organizations) pressured the government to create a new 

university, independent from La Paz San Andres University – UMSA. After many 

marches and roadblocks UPEA was founded in September, 2000 and created the 

“Consejo de Desarrollo Institucional” (Council for Institutional Development) led by 

social organizations (Lazar, 2008). Symbolically, UPEA contributed to the idea of 

consolidating the creation of the new city, El Alto. Also it helped to position the Aymara 

identity in the city. The Bolivian government approved the foundation of this university 

to avoid social conflicts. The Gas War in Cochabamba was fresh in the memory of social 

movements and of the government (February-March, 2000). Even though the universities 
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in Bolivia are autonomous, UPEA is very tied to social organizations. In its institutional 

vision it is clear that the academic production is to help the economic, social, cultural and 

political change of the country, and in support of Indigenous nations and popular classes 

(UPEA, 2012). Ruben was among the first students, “the founders” as he calls them. He 

thought about enrolling in the UMSA, which is a university in the city of La Paz, but he 

felt it would be more economically convenient to attend UPEA. This is his story about 

that beginning.             

Spanish English 

Es una universidad que ha nacido con 

identidad, que es lo que me ha gustado más. 

Los catedráticos han enfatizado lo que 

somos nosotros, la parte identitaria, de 

dónde venimos, cómo somos, qué cosas nos 

habían enfocado abajo. La ventaja era que 

los catedráticos eran jóvenes recién 

titulados y estaban llenos de energía,  llenos 

de conocimientos. 

Se estaba gestando una nueva universidad y 

nosotros [estudiantes] teníamos que ser 

conscientes para formar parte de eso. 

Teníamos que ir a las marchas. Recuerdo 

que teníamos que dormir en la universidad, 

algunas veces [los policías] nos venían a 

gasificar. Para tener aulas nosotros teníamos 

que estar cargando piedra, baldes de agua 

para los gases, era difícil esos momentos, 

It is a university that was born with 

identity, which is what I liked most. The 

professors have emphasized what we 

are, the identity, where do we come 

from, how are we, what kind of thing put 

us (Aymara people) in lower position. 

The advantage was that professors were 

young newly graduated and full of 

energy, full of knowledge. 

A new university was being created a 

new university and we [students] had to 

be aware to be part of that. We had to go 

to the marches. I remember we had to 

sleep in the college, sometimes [the 

police] came to gas us. To have 

classrooms we had to be carrying stones, 

buckets of water for the gas, that time 

was difficult, 
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Había mucho interés, pero con esos 

problemas muchos compañeros se han 

desanimado y han abandonado [la 

universidad 

Crea debilidad si dejas una cosa, no? O crea 

más desconfianza en ti mismo  

Cuando empecé a escuchar los rumores que 

la UPEA tiene baja calidad, yo dije, aquí 

quiero ser el mejor estudiante y quiero 

mostrar  a la sociedad que los de la UPEA 

valemos, no? También podemos mostrar la 

parte positiva, no? (Rubén Hilare, 

comunicación personal, octubre 13, 2012) 

There was much interest, but with those 

problems many classmates have become 

discouraged and they abandoned (the 

university) 

 

It creates weakness if you leave 

something, right? Or it creates a lot of 

confidence in yourself 

When I began to hear rumors that UPEA 

has a low quality, I said, here I want to 

be the best student and I want to show 

society that students from UPEA have 

worth, right? We can also show the 

positive side, right? 

 

Edwin was also thinking about enrolling in the UMSA University. However, he 

was living relatively close to UPEA. Moreover, he found in UPEA an active social, 

political, and cultural environment. During the military dictatorship in the 1970’s and 

1980’s UMSA was the most revolutionary university in Bolivia. The notion of class was 

the predominant category for analyzing the political situation at that time. Currently, the 

notion of ethnicity is a predominant category for analyzing social relations, and UPEA is 

committed to it.   

Spanish English 

Cual era pues el lenguaje de esta What then was the language of the 
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universidad, era pues de revolucionario y 

era opuesto a la UMSA. Y  se hablaba de la 

identidad, que el Aimara, que nosotros, un 

discurso tremendo de cambio. Y eso me ha 

llamado más la atención. Y decían, los 

últimos son los primeros y los primeros son 

los últimos. Y eso también manejaba mi 

padre. Y por eso me inscribí en la 

universidad de El Alto. 

La universidad me ha cambiado la 

identidad. En la universidad se hablaba 

mucho de la identidad, sobre quienes 

somos. 

Esa es la pregunta clave, somos indios? 

somos mestizos? Hablábamos de la 

colonización, de Cristóbal Colon  y por eso 

nos han llamado indios. En el colegio no 

nos enseñaban así. 

En todo la trayectoria en la Universidad, 

nos han metido eso, nosotros somos 

aimaras, tu sabes no?, como en la historia 

de Bolivia, cómo las elites nos han usado, 

nos han discriminado, como si no fuéramos 

humanos. 

university? It was revolutionary and was 

opposed to the UMSA. And speaking of 

identity, the Aymara, to us, a 

tremendous discourse of change. And 

that has caught my attention. And they 

said, the last are first and the first are 

last. And my father also believed that. 

And that is why, I enrolled in the 

University of El Alto. 

 

The university changed my identity. In 

college there was much talk of identity, 

of who we are. 

That's the key question, are we Indians? 

Are we mestizos? We spoke of 

colonization, of Christopher Columbus 

and we were called Indians. In school 

they did not teach us like this. 

In the entire career at the university, we 

have gotten that, we are Aymara, and 

you know that, right? As in the history 

of Bolivia, how the elites have used us, 

we have been discriminated against, as if 

we were not human. 

 

This is the first time that Edwin talked with much pride about his Aymara 

identity. He found out that Columbus called the Aymara people Indians by mistake. 

Many times in the Jaqi Aru he pointed out that Aymara people are not Indian. That idea 
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gave him a lot of power and support for talking about discrimination by the Bolivian 

elites. Since he was 14 years old, it was the first time that Edwin felt he was in a safe 

environment. Victoria gave the reason for that feeling. She said that most of the UPEA 

students were from the rural communities or from El Alto with parents in the provinces. 

The Aymara language was not a stigma; instead it was a symbol of identity and pride. It 

was like living in the communities but in the city. Victoria moved to El Alto two years 

before she started her studies at UPEA. In the beginning she was considering enrolling in 

UMSA, but she calculated her transportation, time, and energy. As result of her economic 

analysis, Victoria decided to go to UPEA and this is her experience.    

Spanish English 

No me importó reprobar en la Normal. Yo 

decidí aprender bien mi idioma nativo 

aimara, de esa manera ingresé en la 

universidad pública de El Alto. Pero cuando 

he ingresado, ucha!, me he admirado cómo 

eran las escrituras, todo eso era admirable. 

Desde ahí yo estaba enamorada de mi 

idioma. 

Había también chicos y chicas que venían 

de la ciudad de La Paz, que sus papás son 

nacidos en la ciudad siempre. Había chicas 

que estaban bien “pitukas”. Ellas al ver que 

yo era cholita no me tomaban en cuenta, 

ellas bien orgullosas se hacían. Esto fue en 

el primer y segundo semestre. Pero eso no 

me importaba a mi. Yo no me sentía mal 

I did not mind failing the Normal 

Institute, I decided to learn my native 

language Aymara well, thus I entered in 

the public university of El Alto. But, 

when I entered, ucha!, I admired how the 

writings were, all was admirable. From 

then on I was in love with my language. 

There were also boys and girls who 

came from the city of La Paz, whose 

parents were born in the city. There were 

girls who were well dressed. When they 

saw that I was a cholita (young chola), 

they did not take me into account, they 

became very proud, and this was in the 

first and second semester. But that did 

not matter to me. I did not feel bad either 
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tampoco, yo estaba tranquila. Ellas todo 

hablaban en la clase, ellas saben todo, yo 

era calladita. No me gustaba hablar tanto, 

en cambio ellas participaban más, cuando el 

docente decía si tenían algún comentario, 

ellas hablaban bla, bla  así. 

Esas personas se aplazaron en el segundo 

semestre, en aimara, y como yo sabía 

hablar, eso me ayudaba. 

Como estas personas me ponían a un lado, 

ellas tenía miedo decirme ayúdame, y luego 

al tercer semestre chao. Como cuatro chicas 

eran de la ciudad de La Paz. El resto que 

éramos tranquilos hemos continuado 

I was calm. They all spoke in class, they 

know everything, and I was silent. I did 

not like to talk much; instead they 

participated more, when the teacher said 

if they had any comments, they talked 

blah, blah, like this. 

Those people were held back in the 

second semester, in Aymara, and as I 

could speak, it helped me. 

Because these people put me aside, They 

were afraid to request my helping, and 

then the third semester bye. Like four 

girls were from La Paz city. The rest of 

us that were quiet we continued. 

 

 Victoria’s discourse calls attention to the importance of knowing the Aymara 

language. Academically, Aymara becomes a possibility for success. Socially, Aymara 

subverts the power relations between a cholita Aymara speaker and an urban female 

Spanish speaker. The Aymara chola clothing and language became prestigious markers of 

identity. Many young Aymara women can dress traditionally and also westernized. In 

Bolivia it is possible to see how the politics of identity are being constructed from bottom 

up movements and also from top down policies, as the cases seen until now. However, 

racism is still alive in many colonial minds and is framing the relations between Bolivian 

citizens. Even though Bolivia has embarked on a process of structural decolonization 

colonial interactions do still exist. Discrimination still exists according to Jaqi Aru youth 

perceptions, as well.  
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Aymara English 

Nayax amuytwa, uka jisk’achasiwix 

utjaskakiw ukampirus janiw qhanakiti. 

Jupanakax jiwasanakax indios 

ukhamapksnas ukx lup’isipkakiwa. 

Jupanakax jiwasanakar yanapakistaspas 

ukham sapxi, ukampirus janiw 

jichhapachan kunakiti ukx turkañ atipkiti. 

Nayax lup’twa, jupanakax kunjams Evo 

tatamp tukuyapxaspa uk lup’isipki. Ukatx 

kunjams aka jaqinakamp tukuyapxasp uka 

lup’ipxi. Jupanakan amuyupanx janiw mä 

jila jakasna uka amuyux utjkiti (Rubén, 

comunicación personal, diciembre, 2012) 

I believe that there is still discrimination, 

but it is no longer visible. They [white or 

western people] still believe in their heart 

that we are Indians and they continue 

calling us Indians. They say they are 

helping us, but they cannot change the 

current situation. I think they are 

thinking hard how they could destroy 

Evo, and how they can stop these people 

[the Indians]. There is not in their 

thinking [the idea of] coexistence, that 

we can live as brothers. 

 

Aymara English 

Naya mä qawqha arump arxat’awayirista, 

mayni pulliran ukax juk’ampi 

discriminación uka amuyarakta, kunjamtix 

yatiqaw taypinx kullakankax arsti, jichhax 

polleran kullakanakas parlamentunk 

senadoraxi jall ukaw utjixa, ukax wali 

discriminatasikiw siwa. Jupanakax 

asesoratakpxiw siwa, jupanakax janixay 

yatipkchitix ampara luqtañak yatipxi sasinw 

k’umipxi ukat jupanakatakix 

descriminacion ukax utjaskakiwa. Pulliran 

warminakarux jisk’achapxarakiw jupanakax 

I have a traditional skirt and so I realize 

that there is also discrimination. Now 

there are comrades with traditional skirts 

that are Senators, but they say they are 

heavily discriminated against. They are 

all the time with their advisors, since 

they do not really know how the state 

apparatus works. And they [opposition] 

say that these [Indian women] are stupid 

because they only know how to raise 

their hand [to approve the government 
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ukan qununtatakisipkiwa, janiw kuns 

amuyapkiti ukhamaspaw sasinx sasinw 

k’umipxi. (Juana Mamani, comunicación 

personal, diciembre, 2012) 

bills]. 

 

Aymara English 

Chiqans uka jisk’achasiwix utjaskakiwa, 

ukampirus jiwasanakatx yaqha 

jisk’achasiwix utjarakiwa, aymaranakax 

mayninakaruw jisk’achapxi q’aranakaw 

sasina, uka arunakampix 

jisk’achxaraktanwa. Ukhamakipansti 

purapat jisk’achasiñaw utji. 

 (Esteban Mamani, comunicación personal, 

diciembre, 2012) 

It is true that there is still discrimination, 

but [discrimination] has also emerged 

amongst ourselves from the Aymara 

people, discriminating against others, 

now some of us are saying, “look at the 

q'ara [white people], only q'ara came, 

this is a simple gringo.” Saying those 

words we [Aymara people] are 

committing discrimination. Then we can 

say that discrimination exists in both 

groups. 

 

 Racism is still alive in Bolivian social relations. According to Anibal Quijano 

(1992, 2007) racism was established during the Spanish colonial times to justify 

exploitation and conquest. After Bolivian independence racism was persistent and it 

survived until the current days. While I was conducting my fieldwork in Bolivia, I also 

experienced discrimination. I had to travel to rural communities with Aymara youth and I 

had to fill the gas tank of a big van. That took me more time than is usual for a small car. 

The person behind us was mad. When I finished filling the gas tank I was going to say,  

“thank you for waiting.” A white man, before saying anything, told me in a very angry 
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voice “! Gente despreciable¡” [despicable people!]. I could not believe how mad some 

people are. The decolonizing process not only creates new laws, the most challenging 

thing is changing the relations and identity perceptions. I will come back to this topic in 

chapter seven. 

In the next section I describe why Jaqi Aru members created the group and wrote 

in the Aymara language using cyberspace. Most of the data comes from focus groups and 

my observations of Jaqi Aru meetings. 

Why do you stay in Jaqi Aru? 

“I want to revitalize and strengthen our native language, Aymara.” This is the 

general answer given by Jaqi Aru youth when they were asked, why do you stay on the 

team? However, while they were telling their personal stories they made references to 

much deeper experiences in their families and Indigenous communities drawing from 

their funds of knowledge (Gonzalez et al, 2005). The reasons for staying in the group are 

categorized in the following topics: absence of Aymara language on the Internet, scarce 

written material in Indigenous languages, teamwork opportunity, parents’ struggles, and 

historical reasons.  

When Jaqi Aru youth were studying at UPEA, they had to investigate Indigenous 

traditions, organization, myths, etc. written in Aymara. However, they did not find any 

information at the University library and they could not travel to their communities to get 

information from their parents or grandparents. Some of them searched the Internet, but 

also they could not find any articles in Aymara. Others got information but in Spanish. 
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That situation motivated them to write about Aymara culture in Aymara. One of the 

young women said: 

Aymara English 

Nayax internet ukan yatxatawinakan 

thaqhayata ukatx janiw jikxatkayati, 

kunapachati castellan arun thaqt ukhax 

walja qillqatanakaw utji: yatichaw política, 

cultura ukat juk’amp qillqatanaka, 

ukampirus aymara arunx janiw utjirikiti. 

Ukat nayax jiskt’asirita, 

kunanipunirakipacha uka kumputarurasti, 

ukataq qillqatanaka apxaruñataki  sasina,  

Ukat maykutix yatichirijaruw jiskt’asta, 

aymara arun qillqatanak apkataristi 

kunjamti mayninakax castillan arun 

qillqatanakap uñt’ayki ukjam sasina. Jupax 

kun janisti sarakituwa. 

Ukat akjam sasaw jiskt’asirita, 

kunjamarakipacha sasina? 

Nanakax janiw sum uka apnaqañ 

yatipkayati, nayax yamakis janipuniw 

yatkatyati, ukampirus yatiqawayxtwa 

kunjamas publicación uka lurañxa (Vitoria, 

Comunicación personal, Diciembre, 2012) 

I researched (on the Internet) and I could 

not find anything. When I could not find 

anything, I thought and I asked my 

professor: when we seek anything in 

Spanish, education, politics, culture, 

there is an infinite amount of 

information on the website, but not in 

Aymara, How do they do that? How do 

they upload to the internet? What is it 

that they do? Why is there information 

on the internet? And the computer, how 

does it have so many themes, I do not 

understand. 

And once I asked my teacher, Can I 

publish in Aymara, like other authors 

publish in Spanish? And he said sure. 

How do I do that? 

We did not know about this technology, 

how to publish, zero, I was zero. 
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Other Aymara women participant in this study said that Jaqi Aru was the 

opportunity for working in a team, being in a community. Furthermore their objective is 

to display the Aymara language on the Internet to help new generations. They connect 

writing the Aymara language and helping Aymara people to not forget the language and 

to not be ashamed to use it. Also they said that they are more proficient in Aymara and it 

is sweeter to write in Aymara than in Spanish. 

Aymara English 

Walikiw kullaka Luz, ukamarak kullakanak 

jilatanaka, qhititix aka mä qutu taypir 

tantachasipxaraktana, nayax saskaraktw 

kullak kunatas Jaqi Aru?   

Chiqas sapxiwa […] ukaw amtaxa 

aywispachax janikiw kuns lurañjamkitixa, 

nayas ukhamakiskayatw ukat nayax jista 

qutuchäw taypir saririst ukat […] 

chamachapaxirist mä waljanix amtsnax aka 

luranañ sasa, maynix sapakisk ukhax janiw 

khitirus kuns lurañan sañjamakitixa.  

 

Jall ukat nayas uka qutu taypinkaraktxa, aka 

aymar arusta internettuq qillqtat 

unichtayañataki, kunjamatas wayna, 

tawaqu, wawanakas juk’amp 

yatxatañapataki, amtax ukawa, janiw aymar 

arutxa p’inqasiñasakiti, kunapachati chat 

ukasa tuqirus mantatak ukatx 

aymaratakpunw qilqataxa, ukat aymaratx 

 

 

Sometimes alone one cannot do 

anything. I was like that too, so I said, 

what if I would participate in that group? 

So several people can think together and 

say we will do this or that. Alone we 

cannot do anything, but as a group we 

say, let’s translate and we support each 

other. 

We are here to show Aymara writing on 

the Internet. In that way we can 

encourage youth, women, children, older 

people how our language is used. There 

is the purpose not forget the language 

and not be ashamed to speak Aymara. 

Anywhere I go, I write in Aymara. For 

me writing in Aymara seems sweeter 

than writing in Spanish. Writing in 
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amuyatatax wali muxsjamakiwa ukat   

castellano ukatx mayjamakiw amuyastxa. 

Juana Mamani 

Spanish seems a little bit bizarre.  

 

Jaqi Aru young people recognize that besides knowing the language they acquired 

Indigenous knowledge. They talked about the agricultural calendar, crop rotation, cattle 

care, traditional medicine, etc. However, over and over shame for being Indigenous 

people appears in their discourse.  

Aymara English 

Walikiw kullaka Luz, Jilatanaka, nayax 

kunats Jaqi Arun 

chikancht’asiwaypachatxa,  

Nayax wawatpachpin aymar aru arsusta, 

ukata aka grupo Jaqi Aru ukar mantawayta, 

kunjamati aka markanakasan wali 

saräwinak utji, wali askispaw ukanak 

uñichitayañax aka internet taypi 

jichapachanakax.  

Wayn tawaqunakax p’inqasjakiw aymarat 

arsuña. castellanutak respondepxi, ukamasa 

pasarakituwa wali askipi ukham aymar 

saräw uñicht’ayañaxa. 

Martha Valencia Intimayta 

 

 

Since I was a wawa (child) I spoke 

Aymara, for that reason I joined the Jaqi 

Aru group. 

In our communities (in rural area) there 

is a lot of knowledge and it would be 

good to show it through the Internet.  

Young people today, we are ashamed to 

speak in Aymara. When people address 

us in Aymara, we answer in Spanish. 

Publishing in Aymara on the Internet has a lot of value for Aymara people. 

Besides being informative, the Aymara identity is made visible. Aymara language on the 

Internet gains a symbolic value. It contributes to its prestige; also to the speaker’s 
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prestige and the Indigenous people’s status. One of the major challenges that Indigenous 

languages have in contemporary society is expanding its functions. Jaqi Aru youth using 

the Internet are opening up one of these possibilities. In spite of the Aymara language still 

being used for domestic porposes, family relations, intimate communication, meetings in 

the communities, today it is necessary to revitalize the Aymara language and promote its 

use in more spaces and in more knowledge domains. Jaqi Aru youth are contributing to 

this revitalization and promotion by using the Aymara language in cyberspace.  

Bolivia is committed to change colonial thinking and political organization. It 

implies that decolonization is the main challenge. The decolonization process begins with 

deconstructing the individual and collective self-image constructed in colonial relations. 

Even though in the past Indigenous identities were denied, they are still alive. Indigenous 

identities were constantly accommodating to unfavorable and dangerous social situations. 

The memories of those processes and strategies passed from generation-to-generation 

through oral tradition. Oral memory helped overcome racist ideologies of Indigenous 

identity. In political situations where the Indigenous being was prohibited and education 

was absent oral transmission became essential for protecting life, knowledge, tradition, 

religion, and so on.  

During one of the focus group, as soon as one of the Jaqi Aru youth spoke openly 

about his family situation, the story of his parents, grandparents and the experience of 

discrimination, the group started to talk more deeply about reasons for participating in the 

Jaqi Aru team. One by one the members started to bring the oral memory of historical 

wounds of racism, discrimination, pain, but also hope, resistance, persistence, and 

wisdom from the elders. In this sense the focus group became a collective reconstruction 
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of history with contributions from different regions of the huge Altiplano (High Plateau) 

area. Below, I present some of the narratives in the voices of young people. I have 

selected testimonies that are paradigmatic and will allow the reader to have an idea of the 

stories of these young people. Also, I included a narrative about clandestine schools, 

which was an initiative of the grandparents of a young Jaqi Aru member. He finished his 

narrative by saying that it was the reason he was in Jaqi Aru working for Aymara 

language empowerment. When the youth started to talk about their parents and 

grandparents the workshop switched completely to the Aymara language. I offer some of 

the discourses in Aymara, with a translation in English.  

Aymara English 

Naya arxat’a edwinox qhanak saskix 

patankirinakirux wali jisk’achata, aymarat 

arsurinakarux nayaw uñjaskarakta 

jisk’itakasax mä tunka marani 

reunionanakansax janiw aymaraa arsuñakanti 

papitujax siriwa, castellanuk arsupxana, 

walsa jan wals jichapachax ukax 

waljamaxiwa. Jichapachanakaxa aymar aruta 

reunión tuqinakansa arst’axapxi, ukat kuna 

yatiqañ utanakans acto cívico 6 de agosto 

ukans aymar aruta castellano aruta pä arut 

parlxapxi. 

 

Jaqix amuytatasxiwa, kunja askis jiwasan 

arusax jiwasas sawinakas papitujarux 

jiskt’askarakiyatwa, jichaw naya 

In the past Aymara speakers were seen 

in a very low position [jisk'achata]. I 

remember, when I was 10 years old, at 

the community meetings people should 

not speak Aymara. The meetings were 

held in Spanish, even speaking wrong. 

Currently, all that has changed, now the 

meetings are conducted in Aymara. 

Civic events unfold in two languages 

(Aymara - Spanish). Now people are 

realizing what is our language, our life. 

 

When I finished college I realized the 

reality, but once I started to [work] for 

the radio, it was a total awakening. And 

I wondered, who am I now? I asked 
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amuytataskta, radior mantawaytax 

ukapachaw juk’amp amuytataskta, nayrax 

janiw ukhamakayati, Universidadan juk’itak 

amutataskayata, ukat juk’amp radionkt 

ukapachaw q’ala amuytatasta, khitirakitst 

nayasti ukamata naya pachpacha jiskt’asta; 

jall ukamata qalltawayta. 

 

Pitujaru jiskt’ta naya kunatas nayrapacha 

aymar aru jan arsuñakanxa? Papitux niya 

suxta tunka maranixiw juparuw jiskk’tta 

jupax janiw situwa. Nayrapax aymar arux 

wali jisk’achatanw arux nayax escuelarus 

octavo ukakam sarata, wali suma aytat 

ukhamatanay yatichirijanaxanwa, 

mamitamampi chikawayxat uka jan sarxti 

papitux saraki walja sullkaniti ukanakari 

jilsuyta yanapayañatwa, ukata nayax jan 

yatichirijayata ukamru santa crusaru sarawjta 

jall ukama naya jiskta ukam situx yatiqañ 

utankapxiritwa. 

Imillanakax janipuniw mantkaspati wali 

jisk’achatapuninwa, lluqayanakaki 

sarapxaspaxa. 

 

Ukat papitujax jichupxtw aymarat 

parlapxiritu cursu manqhan mä yatichiriw 

jutiri, katjasax plantunaruw chikurkam jan 

manq’at qalas irt’at ukhamaw sayarayiri 

siwa; yaqhipachax chancho sapxi uka piqit 

kayun warktata chikurkam ukham 

myself, and that’s how I started. I 

asked my dad, he already has 60 years, 

why in the past did Aymara people did 

not have to speak Aymara? He said, in 

the past Aymara was very devalued, 

despised. He said 

 

My dad had gone to school through 

eighth grade, and was a good student. 

And he says he had to become a 

teacher, but he went with my mom. 

Then my dad told me that he had many 

younger siblings, 7 children and he had 

to help them to grow up. He says in the 

past there was no public school, just 

only a private Adventist school. My 

dad says you had to pay the school. 

And for women it was impossible to go 

to the school. They were very 

devalued. 

 

 

My dad told me we were forbidden to 

speak Aymara. We talked on the sly, 

but at any moment they could hear us 

talking. When we were discovered, the 

teacher punished us and made us stand 

till noon, without eating, carrying 

stones; they also punished us like 
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saykatayapxiri siwa, ukx aymar arsut layku 

ukam castigapxiritu siwa. 

Jichhax juk’amp yatxatapxañamaxa papitux 

mamitaxax situxa, jichhax janiw arsuñak 

yatipqanamakitix qillqt’ans yatipqañamaw 

sapxituwa. Ukhamrak radiot yanapt’añamaw 

situxa. Wawanakarux sataw juk’amp 

sarawinakas papitunakamp yatxatañan jan 

t’aqisiñataki. Gladys Salgado 

“pigs” which consists in putting our 

feet up and our head down till noon, all 

for speaking Aymara. 

And my dad and my mom told me 

times now are changing. And he told 

me, now you have to exalt our 

language through the radio. Children 

have to learn more with their parents in 

order to not be suffering. 

 

Spanish English 

Nayax tajaruw   yatiyta Ja aru ukaruw 

chikachasiñ munta sasina. Jupanakax 

sapxituwa ukampi sarantasmawa.  Mamajax 

qullayasiñ utaruw certificado apsuriw sarta , 

ukatx jupanakax castellan aruk arsuñ 

yatipxatayna,  mamajax janiw kuns 

amuykataynati, ukampirus jaupanakax 

jank’akiw arsupxana, ukat nayax jista 

jupanakax yatisipkpachawa, yaqhipakiw jan 

sum yatkiti sasina,  Ukat jupax aymara 

arxayatayna ukat mayni qullirix janiw yatkti 

sasin satayna,  ukat mamajax aymarat 

arxayaskakitaynawa, ukatx uka qullirix 

I notified my parents that I wanted to 

participate in the Jaqi Aru group. They 

told me you have more opportunities and 

you have to take advantage of them. My 

mom told me she had gone to the 

hospital to get a certificate and she said 

the doctors only spoke to her in Spanish 

and she did not understand them, because 

she knew little Spanish, and the doctors 

speak very fast. And she said, I will 

speak Aymara with the doctors and she 

asked herself if they know how to speak 

Aymara. And I said, they should know or 

understand [Aymara], just some of them 

maybe do not know. You speak to them 

in Aymara and they will be answering. 

And then, she had spoken in Aymara to a 
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aymarat arsxatayna, jupax yatiskataynaw 

aymara arut arsuña (Juana Mamani) 

doctor and he told her that he did not 

understand, and then she kept talking in 

Aymara, until he answered in Aymara. 

He had known Aymara. 

 

Aymara 

Kullaka Luz laq’a achachilanakax wali llakipikinpi, nayax may kuñt’awayapaxama 

nayan laq’a achachilajax niya patak tunkaniw sarawayxi, ukat patrón sataw markanakan 

utjäna, ukan yanapiripanw mayordum sapxi ukham jupax wali yatiñaninaya, jupakiy 

apnaqiritänaxa, ukhamat patrunarux wawanak yatichayxañän wawanak yatichayañ 

munapxt sasinw siritäna, ukapachax patrunan wawanakapakiw iskuylarux saririnxa sipi, 

markachirin wawanakapax janiw iskuylarux saririkantix sipi, ukhamat jupax patronan 

mayor dumopachixa patrunjam ch’amaninw siya.   

Mä ch’amak arumaw sarapxta siwa, nayan markajax ni Perú marka qurpasinkiwa, pä 

kilometro jak’ana, ukaruw sarpxtx sipi, mä pirwan taqhiri sarapta si mä luma utji sata 

tumiri cerro puro pedregal jall ukham sata, ukaru irpanipxirit siw aruma jan khiti 

uñjanapataki, ni patrónans unjañapataki, arumaw wawanakar anakipxta siwa, ukat ukan 

yatxatasipkirix siwa, ukat partunarux mayniw ukan yatisipk sas awisatayn sipi ukat 

patrunax mä arumax sarxatan   sipi, ukat arumax maestrut isthapisisaw suyxatanaxa, 

ukham  mayor dumo wawanak irpxataskchi,  ukharuw katuntxatan siwa, ukat 

ch’axwaruw mantapxatan siwa, ukat achachilajarux apsuñ munxatyn siwa, ukat 

mayordomox jupakipinw ch’amanix jaqix juparuw ch’amanchatayn siwa, ukat jupax 
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patrunampiw qhiparxatayn siwa.  

Ukat uka patrunan utapax San Pedro uksanknw siwa ukaruw mirintan ukham asunt 

patrunar apnukunxapxatayn siwa, uka patrunax sarxpan sasa, ukat wali jach’a jan 

walt’äwiruw purxapxatayn siwa, yaqha jach’a markanakax patrunan sarañapx janiw 

munapkataynati sipi ukat armamintu apxarxapxatan siwa ukax imatskchixay sasa, ukax 

mä qulluw utji Batalla sutini uksana ukhamt patrunar tukjxapxatayna.   

Khititi Pirwat maestro apankan ukan sutiapax ukankaskiwa, nayax sutip uñtaniwaytwa, 

pirwatax uka sutipax ukankaskiwa nayax sutipa uñtaniwayta, maestrux janiw 

bachillirakataynasa jupax tercerkamakiw saratäna, maestrunakjamaw yatxatatäna, 

achachilajan tiyupax Puerto markarupi colegior jutxatanaxa uka Puerton promoción 

tukuyxatyna, ukat wali orgullunakw sipi, niya tunka pusini maranikt ukhaw ukham 

achachilajax kuntasiri.  

Ukat sarawayxiwa, jupax ukham wali historyap kuñtasirixa jupax kawkhanti ukham 

yatichkan ukarupi irpasirixa, ukan maestrox yatichan sasa, akan wawanakarux yatichanx 

tiyumax akanpi yatix sasa, nayax janiw tiyux sum uñt’askayati, ukham nayrax wali 

ch’amanw siwa, uka piranx yatiqir wawanakarux nayra k’ilsuratan siwa,  jan 

uñjapxañapataki, nayrax nayrax aymarax janiw arsuñakanti, castilanti parlatax ukakiw 

trabajuniri aymarti parlatax ukax janiw trabajunikiriti siwa. 

Kunapachatix nanakax tukuyxapxat coliegio ukx janikipi ni trabajos jikxapxtix castellan 

parlasipktay nä pachpas jista colegio tukuyxstax trabajo thaqasinxa sasa, castellano 

parlasiñ yatxastay sasa, janiw ukhamakitix akanx aka markar purinxt jani ukhamakitix 

patans saranaqaskirista uka kipkakistaya, ukham familianakar jiskt’asi aymarat 
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kawkhans aymaraa parlasipxt jani castellanxa jichax janiw sumxa apnaktix castellano 

arxa, jichhakamas sum sarayktix ni qillqäwins ni jikikipayktix aymararux jasakpi 

jalayaraktaxa, jasak kuna amuyt’anaksa aymarat kuna pamkanaks ullarta, jasaki 

amuytax jall ukham ukham sisa sasa, amuyux ratuki castellanux ch’amatayitupi ni ma 

kimsa kuti ullaraskta ukhat amuyunakax saraxataskitu,  jall ukhamak 

kunt’apxarakirismax kullaka Luz ukhamaraki jilanak kullakanaka. Esteban Mamani 

 

English 

My grandfather was the assistant to the landowner (patron) they were called butlers. He 

was very knowledgeable and handled the entire ranch. 

He says that he told the patron, how about if we educate the children? My grandfather 

was worried about his children’s education. However the patron did not authorize it. My 

grandfather said that in the past only the patron’s children used to go to the school, and 

the Indigenous children were not allowed to go. 

However, the butler had power like the patron, and then he said that one night he went 

to the Peruvian territory. My village is near the border with Peru, it is a two hours walk. 

Then my grandfather said that he went to Peru to find a teacher. There is a hill in my 

community that is called Turini. He said that it was the place where he used to bring the 

teacher at night. So, in order to not notify the patron or anyone, they used to bring 

children to that place at night. Until one day the landowner noticed that the children 

were learning to read and write. Looks like someone notified the patron. 

He said that one night the patron went to that place, before the children had arrived. 

Then the steward was discovered when he was coming with the children, and he was 

trapped. He said that they began to fight. And grandfather said that he was to be taken 

out of the stewardship. But he said that he had strength and people said to him to stay as 

the patron.  The landowner was sent out of the community. He has his home in San 
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Pedro, in La Paz. The landowner was tied to a donkey and had been sent out of the 

community. And the landowner was told to leave. However with this action they 

encountered a big problem. Other communities did not want the landowner out, and they 

began to fight between communities. And those who didn’t want the landowner to go 

brought Peruvian arms, and weapons were hidden on the hill called Batallas (Battles), 

and that's why this hill has that name. And the teacher who had been brought from Peru 

stayed in the community. I had occasion to know him [the teacher]. He said that he had 

not been a teacher; he had gone to only third grade of primary school.  

My grandfather told me that he had sent his sons to the port, away from the ranch, for 

them to learn more, and they finished high school. My grandfather told me that in that 

time it was a huge pride finishing high school. I got to know my grandfather. I was 

about 10 years old when I met him. And in a short time he passed away because he was 

already old. As a child he took me to places where the school was and told me the story 

of the origin of the little school. He used to say, this is the school where your uncles 

learned. Now the guys are in the Yungas. 

My grandfather told me that in the past it was very difficult to learn. My grandfather 

said that the Peruvian teacher used to say that in his land eyes were gouged out of the 

children that avoided learning. The teacher said that it was what they had to suffer 

before. And the teacher said that Aymara did not have to be spoken. Until recent years 

they were not allowed to speak the Aymara language. One had to speak just in Spanish. 

If you talk in Aymara, he used to say; you will not find a job. But if you speak in 

Spanish you will find a job easy. However when we finished high school, we did not 

find a job easily, even speaking Spanish. Also I thought, I finished high school now I 

will go to look for a job because I speak Spanish. And it is not like that, I came to the 

city, and reality is not like that. While I am walking in the communities, I am with my 

family, relatives and we speak in Aymara. When I go to work we also speak in Aymara, 

Aymara remains. Therefore I do not know Spanish well. So far I am not fluent in 

Spanish. So when I have to write in Spanish it is difficult for me. However when I write 

in Aymara it is very easy for me to do it. When I read things that are written in Aymara, 

I can easily read and understand. My thinking goes fast in Aymara, but it is hard in 
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Spanish and I have difficulty. When I read in Spanish I have to read two or three times, 

only then do I realize the ideas of what I am reading. That is my story for promoting our 

language. That is what I can tell you.  

 

The atmosphere of trust in the focal group was created by Aymara language use. 

This made sharing of various personal and family experiences possible. Just as Jaqi Aru 

young people are excited about this work, they also recognize that their contribution is a 

grain of sand in the middle of a larger process of change in Bolivia. Jaqi Aru youth are 

moving on the border between intra-cultural dynamic and intercultural relations.  

Jaqi Aru youth trajectories were provided in order to understand why the youth 

are committed to their Indigenous language. The next section is focused on public 

activism through the Internet and direct action in the process promoted by the Bolivian 

linguistic and cultural laws.     

Jaqi Aru in Cyberspace  

The Jaqi Aru team is dedicated to writing in Aymara and sharing their ideas in 

Cyberspace. Since 2009 they have established five main activities towards accomplishing 

their objective, which is to empower the Aymara language. The activities are citizen 

journalism, Wikipedia in Aymara, social networking, video subtitling, and translation of 

articles. 
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Figure 6.1 Aymara bloggers 

 

 

 

 Citizen Journalism - The team has been documenting traditions and cultural 

aspects of their communities and publishing that information on the group blog. They 

started writing about their own families’ traditions, history, and knowledge. Then little by 

little they started to gather more knowledge from diverse communities and also from 

communitarian and political events. For example: In January 2010, several team 

members took part in the traditional Evo Morales’s Presidential inauguration in the 

ancient city of Tiwanaku. In that event they interviewed members of different 

communities who were in attendance at the presidential inauguration. They documented 

the historical day and wrote about it in Jaqi Aru blog; also they produced a video that is 

on YouTube52. 

Writing about Aymara oral traditions is their other main activity. Some of the 

articles are only written in Aymara like the example offered below. Generally, poems, 

++++++++++++++++++++++++++++++++++++++++++++++++++++++++
52 https://www.youtube.com/watch?v=wq9Q4Hjc7Gs  
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songs, sayings, fables and legends are written exclusively in Aymara. This has an 

exclusive audience, which includes students in schools, language centers, or universities. 

They are providing written material for learning the Aymara language and also Aymara 

knowledge. The following poem talks about Pachamama which is usually translated as 

Mother Earth. However, Pachamama for Aymara people means more than earth or soil. 

Two words form Pachamama, Pacha and mama. Pacha means time, space, and totality. 

Pacha could be a subject, suffix, or adjective. In order to show how pacha organizes the 

Aymara world I will present some examples. 

Pacha as space organizer  

Alaxpacha - it refers to the firmament space. Alaxpacha is the place of stars and 

constellations. The main constellation is Chakana or South Star, which is formed 

by four stars. Many things related to the Aymara world are organized by that 

constellation such as rituals, calendar, production, buildings, etc. Alax means up. 

Akapacha – it is this space, the earth. We [human beings] are in akapacha, where 

we organize our lives. Aka means here. 

Manqhapacha – it is the space under ground. Manqha means under or inside.  

Pacha as time organizer  

 Nayrapacha - means time in the past. 

 Qhipapacha – indicates time in the future or time that is coming. 

 Juyphipacha – denotes freezing time.  

Pacha as social being organizer 

 Jumapacha – indicates by yourself (tú mismo) 
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Jiwaspacha – implies us (nosotros mismos). The Aymara language has two 

different words for the plural us. Jiwasa is an exclusive us (Nanaka is an inclusive 

us).   

 Jaqipacha – specifies human kind 

Pacha as religion organizer 

Pachamama – refers to female energy. Some times Pachamama is translated as 

“Mother Earth”. However, for Aymara people Pachamama means “Mother the 

time and space, mother of all.” 

 

 This is a brief summary of the meanings of Pacha. Therefore, in the poem that 

follows, they are talking about Pachamama. They are using all the expressions that 

Aymara people usually use when addressing the Pachamama. However, Jaqi Aru youth 

in the last part of the poem are referring to the exploitation of the land by walja qulqin 

q’aranakax (white rich people). 

Aymara English 

Suma Pachamama 

Kunjamas qhipartaskta 

Suma quli tayka 

Nänakaruw uywasipxista.  

Kind Mother Earth 

How do we forget you? 

Kind wonderful Mother 

You are nurturing us  

Aski chuyman tayka 

Wali ch’am q’iwrsuta 

Kunayman yanqhachata 

Nänakar jarpxäsipxista. 

With wonderful heart Mother 

Your strength was taken 

You were put in a bad way 

You embrace us in your arms 

Suma Pachamama Kind Mother Earth 



 270 
Jumasti chhijchhin liq’suta 

Thayan luxuntata 

Ukhamaw manq’ayapxista. 

You were pummeled by hail 

You were frozen in the cold 

You still feed us  

Llamp’u chuyman mama 

Juma patxanw kunayman walinaka 

Ukhamarak jan walinaka 

Nänakax lurapxta suma tayka. 

Gentle and tender heart Mother 

In yourself are many good things  

In the same way bad things 

We do, kind Mother 

Ukhamäkipans janiw sums 
Nänakax amtasipksmati 
Juk’ampis aka walja qulqin 
q’aranakax 
Jumarux juk’ampiw 
janqhachapxtamxa 
Kunampis aka jan wali luratanakx 
Phuqhapxirisma quli tayka. 

We do not remember you kindly  

Moreover, white wealthy people are 
putting you in a worse situation, 

How can we restore you to be 
complete kind and protecting Mother? 

 

Besides writing for Aymara people, they also write for a broad audience. The 

topics in this case are related to political changes or linguistic policies. As it was 

explained in previous chapters, Bolivia is endorsing new laws that are promoting the 

status of Indigenous languages. Moreover, Bolivian structural laws are targeting 

decolonization. In this sense, Jaqi Aru are sharing political improvements in three 

languages, Aymara, Spanish and English, as in the following example.      
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 Hilare is advocating for Indigenous languages to be spoken. Kunawsatix arusxa 

arsuñäni ukjakiw wiñay jakaspa (Only when we will speak our language, only then it will 

live forever). Hilare is linking the survival of the language to its oral use. Also, in order to 

support his ideas, he is talking about Latin and other extinct languages. 

 

Locally, Hilare is supporting his ideas based on 

the national workshop of Indigenous peoples from 

Bolivia. In August 2009 all the Indigenous 

organizations, pedagogical institutes for teachers, 

universities, NGOs specializing in education, 

scholars, Indigenous scholars, and the ministries 

of education, and cultures discussed the language 

policies for Bolivia. The document produced at 

that workshop is the base of current Bolivian 

language policies. 

Besides the Aymara language, Jaqi Aru youth are committed to learning more 

languages in order to have a connection with people from other countries that speak other 

languages. That is the case of Elias Quispe Chura and Victor Paco Montevilla, participant 

of this study and members of Jaqi Aru, who are learning Chinese. Some Aymara 

businesspeople are making negotiations directly with Chinese companies that are creating 

new job opportunities for young people. Currently, if someone wants to learn Mandarin, 

there are centers in El Alto and classes at the University of El Alto. Some youth are really 

passionate about languages. For example, Elias Quispe Chura speaks four languages and 

is currently learning French. Elias wrote an article in Aymara that was published on the 

Jaqi Aru website explaining the learning process and explaining why it is necessary to 

learn Chinese. He said that in the beginning it was easy to learn because they were using 
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alphabet scripts, though, little by little it became difficult to learn when they started to use 

the Chinese characters. In his article Elias is encouraging youth to learn because 

Mandarin Chinese because he thinks it will be the language of the future. Kuns 

Yatintaskañakiwa means we have to be learning everything. 

 

Figure 6.2 Jaqi Aru facebook - learning Chinese 
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At the same time that Jaqi Aru youth are committed to promoting the Aymara 

language and acquiring other languages, they are learning to use media tools such as 

digital cameras, audio recorders, and video cameras.  

Wikipedia in Aymara – The Jaqi Aru group said that they have only 

approximately 700 articles published in Wikipedia in Aymara (January 2010). They felt 

that it was not enough. They are comparing their work to Wikipedia in Spanish, which 

has more than 827,000 articles while Wikipedia in Aymara only has approximately 1,300 

articles. This activity is currently in the active stage, because it is an important part of the 

overall strategy of Jaqi Aru educational goals. They said “building and growing 

Wikipedia in Aymara also provides valuable resources for educators to find information 

available in their own language, and in which they are also able to contribute” (Ruben 

Hilare, personal communication, august 30, 2012). In 2010 the members of Jaqi Aru had 

a Wikipedia Workshop led by a person who has knowledge about the Wikipedia platform 

and who provided useful tools for adding more and more articles (ibid). 

 
 Social networking tools – Jaqi Aru has a presence on Twitter, Facebook, 

YouTube, and Flickr that spreads their activities throughout the world. They are great 

tools to reach the bilingual Aymara-speaking communities in Peru, Chile, Argentina, and 

around the world. For example, I found a chat from Barcelona. One Aymara youth man 

was sent a message in Aymara to the Jaqi Aru people. When I read his name, I felt so 

surprised. He was one of my students that I taught how to write in Aymara many years 

ago. Facebook is the active forum for the Jaqi Aru network. Following are some 

examples of Jaqi Aru Facebook: 
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Figure 6.3 Jaqi Aru - Education topic 

The first post is related to the 2012 census, but the photo that they choose is the 

first Indigenous school in 1931. While the second picture is related to contemporary 

education, specifically is related to the educational material production in Indigenous 

languages. 

 

Figure 6.4 Jaqi Aru - Indigenous Movement 
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These two posts are related to the leader called El Mallku and who promotes 

Indianism and the Aymara nation. The second one has the same ideology, which is the 

constitution of Aymara nation, which currently is fragmented into four nations, Bolivia, 

Chile, Peru and Argentina. 

 

Figure 6.5 Jaqi Aru - Local and International news 

 

Jaqi Aru is very flexible for moving from very traditional topics to the 

international languages issues. For example, in the first photo there are three k’usillus 

(Andean jester), which are seen, in many Aymara traditional dances. The second post is 

explaining the use of the Basque language and knowledge in education. 

 Video Subtitling - This activity is in the Jaqi Aru plan, although there is low 

bandwidth across El Alto, making a lot of video work more difficult. With the wide range 
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of available activities, team members can choose activities that appeal to them, and 

ensure regular production of new content. Video subtitling is on hold left until Bolivia 

has high bandwidth. 

 Translation of Articles - In partnership with the organization Global Voices 

(GV’s) blog, Jaqi Aru has been translating content from GV's Spanish site into Aymara. 

Team members choose articles that especially appeal to them and they translate it into 

Aymara to upload on the Global Voices on the Aymara blog site. With translation from 

Spanish into Aymara, team members often run across words that have no current 

translation. In those cases, the community discusses possible translations and arrives at a 

consensus. They also take advantage of existing dictionaries from projects that have 

translated technology-related words. This is the current Jaqi Aru team, which are 

volunteering with Global Voices.   

Table 6.2 Jaqi Aru writeres in Global Voices 

Victoria Tinta 
Quispe 

Elias Quispe 
Chura 

Victor Paco 
Montevilla 

Martha 
Valencia 
Intimayta 

Nelly Sosa 

     

255 articles 
translated since 
2009 

Current 
Aymara editor  

40 articles 
translated since 
2011 

37 articles 
translated since 
2011 

17 articles 
translated since 
2011 

11 articles 
translated since 
2012 
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They Jaqi Aru translation team is translation news from around the world. Most of 

the articles are related to political movements, natural disasters such as the Japan’s 

earthquake, and international wars as is the case of the war in Libya. Jaqi Aru women are 

very sensitive to articles related to women’s political and religious issues. They have 

translated articles from Asia, the Middle East, Latin America, Africa, and so on. Already 

they have more than 360 articles written in Aymara. It is also possible to access these 

articles in other languages.  

Table 6.3 International news in Aymara Language 

 

Iran: Female blogger 
receives 50 lashes in 
Evin Prison on 
September 14, 2011  
 
 
 
 

 

Since August 19, 
Colombia has been 
experiencing an 
agrarian strike, 
through which 
farmers are 
demanding 
guarantees from the 
government that will 
alow them to live 
with dignity in order 
to sow the land. 
 

 

China's obsessive 
push for economic 
growth in recent 
decades has taken a 
terrible toll on the 
country's 
environment. 
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 Even though most of the rural communities in 

Bolivia do not have Internet connections, they are 

hoping that with the implementation of the 

Satellite Project “Tupac Katari”, they will be able 

to expand their influence in rural areas, see figure 

6.6. They think that the Internet and computers are 

a great motivating factor for young people to 

become interested in continuing with their native 

tongue and connecting with the rest of the world.  
 

Figure 6.6 Satellite Project "Tupak 
Katari" 

 

Beyond its objectives, the Bolivian Ministry of Education invited Jaqi Aru 

members to provide workshops for Indigenous professors who are training new teachers. 

They taught the professors to write in Aymara using the Internet, blogs, social networks, 

and so on. In that process they found some difficulties with writing norms in the Aymara 

language. According to the normalized roles, Aymara language has to be written with 

vowel omission. However, according to Jaqi Aru members the vowel omission is 

distorting the language. They are worried that the written norm will impact children that 

are acquiring Aymara as a second language.  

 Another outcome that was not planned is the contact with other Indigenous 

bloggers around the world. Some of the members went to different countries to share 

their challenges, strategies, and outcomes. For example, Victoria went to Nairobi, Africa 
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and met Swahili youth that also are bloggers. She was amazed how Swahili youth could 

share their concerns even though they did not have an Internet connection in their 

communities. Victoria said that that meeting helped her to be more committed to continue 

writing in Aymara and sharing through the website.   

 After these intense activities, who do they say they are? One hundred percent said, 

Aymara. Only one said, “I am Aymara and also Bolivian citizen”. Another affirmed, “I 

am Aymara and Quaker”. Only also said, “I am Aymara and I do not recognize Bolivia as 

my nation.” These young people are moving between Indianism and Interculturalism. 

They are more committed to empower the Aymara nation than Bolivia and they are proud 

of doing that. 

Conclusion 

 The Jaqi Aru group case helps to understand how the composition of 

contemporary identities is still based on coloniality of power and coloniality of 

knowledge. Even though, Bolivia became independent from Spain in 1825, the colonial 

structure of domination was perpetuated during the republic period to the detriment of 

Indigenous peoples. Social power was still based on criteria arising from the colonial 

relationship. That is what Quijano called the coloniality of power, in which the notion of 

race plays a vital role in maintaining asymmetrical relations between Indians and non-

Indians. 

 The coloniality of power put Indigenous identities, languages, knowledge, 

institutions, philosophy, and so on in a low position. However, the Jaqi Aru case shows 

us the Aymara strategies for passing on the traditions, the collective memories through 
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the oral traditions using the Aymara language. That is the reason, as in many languages, 

why some Aymara words have more than one meaning, one is the direct translation, and 

the other meaning is given by the context. The practice of metonymy became the strategy 

for passing the Indigenous knowledge to the new generations for example, Tupak Katari, 

(a historical leader, social movement, Indigenous resistance, and so on. That kind of 

knowledge is connected to language acquisition. According to the Jaqi Aru youth 

discourses they acquired Aymara knowledge through their socialization and in interaction 

with their parents and elders. This case opens a discussion about what does bilingual and 

intercultural education mean when it is framed in de-colonial philosophy.   

 Another point that this study brings up is related to race. It is evident that colonial 

notions of racism frame contemporary Bolivian relations. Racism is impacting all 

Bolivian citizens and is jeopardizing contemporary political objectives, which are to build 

a plural-national country.  

 The Jaqi Aru and the hip-hoppers experiences will be discussed in more depth in 

the next chapter as will be the implications for the contemporary Bolivian challenges 

related to education, and language policies.  
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CONCLUSION 

This study was set up to explore the ways in which contemporary Aymara urban 

youth are forming their identities and sharing them throughout Cyberspace. These 

Aymara young reside in El Alto city, in Bolivia, which has become one of the most 

significant geopolitical and sociocultural places of Indigenous Bolivian movements. This 

research emphasized the identity of two Aymara youth groups characterized by 

Indigenous language use and sociocultural concerns. The hip-hop singers are generally 

sons/daughters or grand sons/daughters of Aymara immigrants from rural communities, 

which in Bolivia are identified as second or third generation of immigrants. Another 

group is Jaqi Aru who are bloggers and were born in the rural communities and moved to 

El Alto city to get a higher education and to become the first generation of Aymara 

immigrants. In the city both groups are seen as part of the same generation without 

perceiving that their cultural identities are constructed differently by place of born origin, 

language skills, cultural knowledge, and geopolitical experiences. Therefore for this 

study, personal stories, as media texts, lyrics, and video images uploaded to the web were 

identified not only as the conduits of discourses and cultural expressions but also as the 

sites for discursive contestations of the colonial Bolivian society.  

This study used a multidisciplinary approach, drawing from the subaltern studies, 

decolonizing and intercultural theories, and multimodal methodology to analyze the data 

sets in order to answer the following question: How are Aymara youth constructing and 

expressing their identities through diverse language practices in cyberspace? From the 

analysis emerged three direct findings and three interconnected dominant conceptual 

themes. 
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Direct Outcomes for Youth Studies 

  First direct finding. This study helped me to expand my knowledge about 

Indigenous youth in Bolivia. Particularly I learned the following aspects.  

a) Studying Indigenous groups from different generations of migration or the 

establishment in the city allows me to affirm that Indigenous peoples should not 

be seen as separated between urban and rural. Even though some Indigenous 

youth have only lived in the city, Aymara youth are connected people that share 

many common cultural identity factors with people from the rural areas.  

b) The colonial ideology has essentialized the rural origin for Indigenous identities. 

That is why many policymakers (western or Indigenous) often think that 

Indigenous peoples are mainly living in the rural communities, forgetting that 

Indigenous peoples have experienced urbanization since the colony (La Paz, 

Potosi, Sucre, Lima, Buenos Aires), and even before colonial times the 

Indigenous urban concentrations could be seen at Tawantinsuyu during Inca’s 

period.  

c) Aymara young people illustrate the possibility to preserve Indigenous identities, 

language, and knowledge while maximizing the benefits of urban society such as 

technology and Computer Science. In the contemporary Bolivian political change 

it is crucial to recognize and acknowledge the number of Indigenous peoples who 

have always lived in the city and protected the integrity and ownership of 

Indigenous cultures, skills, knowledge and traditions. As the cases of this study, 

Aymara youth see themselves as cultural custodians, contemporary historical 

memory and Indigenous language activists.  



 284 
Second. This dissertation theoretically was framed by eclectic interconnected 

theories that provided me the opportunity to understand youth activism. However, the 

cases of this study remind me of the importance to work with Indigenous epistemologies 

more systematically and with accurate methodologies to approach it.  

a) Theoretically, this study reminds us (Indigenous scholars or scholars that work 

with Indigenous themes) of the need to keep working to construct Indigenous 

holistic frameworks in order to approach the complex and multi layer realities 

where the identities are constructed.  

b) Indigenous scholars in youth studies should not undervalue either the rural or 

urban experiences of Indigenous peoples. Both of them are important in order to 

understand the contemporary Indigenous youth challenges and contributions.   

Third. This study is important to understand the current Bolivian political changes 

that include education, Indigenous languages and decolonization, particularly in the 

following aspects.    

a) The study of identity construction was important because urbanization is a reality 

for many Indigenous peoples, as the Aymara youth of this study. Moreover, 

increasing numbers of Indigenous peoples are migrating to and settling in urban 

areas looking for better or higher education, improving their economy, or for 

political participation. However, the urban reality is not well documented nor 

fully understood within appropriate Indigenous and national contexts. 

b) Urbanization is a phenomenon of Indigenous youth that the national government, 

local authorities and Indigenous leaders must recognize to ensure that Indigenous 
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young people are not objects of discrimination. Educational programs must 

provide opportunities to learn from their own tradition as well as other 

knowledge. Bolivia has laws in place to support this kind of education but is 

challenged with the implementation. 

c) This study is a contribution to see that Aymara youth or Indigenous youth from 

rural and urban areas have common cultural roots and can enrich their own 

culture with different contributions and skills.  

The three interconnected dominant conceptual themes that emerged out of this 

study are related to racism, resistance and decolonization; language policies and self-

determination of the speakers; and communitarian paradigm or Suma Qamaña (buen 

vivir – good living with). This theoretical analysis is presented in the following 

paragraphs.  

Racism, Resistance and Decolonization 

Aymara youth are engaged in a decolonizing process. They are self-identifying as 

Aymara persons even though they are still experiencing racist relations due to their ethnic 

origin. As demonstrated by the analysis in earlier chapters, the Bolivian Indigenous 

peoples were named by colonial and republic powers and put in subaltern positions. The 

notion of race, as a mental category of modernity, was used to create historical identities 

such as Indian, black, pongo, chola, and mestizo, in contrast with the terms Spanish, 

criollo and later European, which have been made to indicate only geographic origin or 

country but later took a racial connotation. Over time, the colonizers coded the 

phenotypic traits of the color and linked these traits with racial categories, and the 
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colonizers called themselves “white”53. The idea of race was, and still is, used to classify 

people as naturally superior and inferior. For example, even women who in the 

patriarchal system are in a subaltern position but belong to a superior race become 

superior to the men of inferior race. As Quijano (2000) explains, "the new historical 

identities produced on the basis of the idea of race, were associated with the nature of the 

roles and places in the new global structure control work" (p. 204). This coloniality of 

power (Grosfoguel, 2008; Mignolo 2000; Quijano, 2000; Rivera, 1993) created a 

racialized hierarchy establishing "Indians" and "black" as common and negative identities 

erasing their historical, cultural and linguistic differences. It also instituted hierarchical 

relations in all the areas of social, economic, political, religious and cultural life.  

Racism is still alive in Bolivia even though it is committed to a decolonizing 

agenda. Racism became as a mental structure for social relations that today are hard to 

deconstruct or change. However, the Aymara youth of my study show us the value of 

interconnecting decolonizing laws and Indigenous traditions in a political and theoretical 

framework. The Indigenous peoples’ cultural, political, linguistic, and economic agenda 

empowers the Indigenous population to deconstruct racial identities, as Aymara youth are 

singing or writing about it. Using Aymara language publicly, the Aymara youth of this 

study are demanding that other Aymara people use it, as well. For example, one youth 

from Jaqi Aru spoke in Aymara requesting books from an institution that specializes in 

research. The person he spoke to claimed not to know the language and the youth 

responded that he was exercising his constitutional rights by speaking in Aymara. This is 
++++++++++++++++++++++++++++++++++++++++++++++++++++++++
53 Whiteness is more studied in the British and American cases such as The Invention of White 
Race written by Theodore W. Allen, (1994) 2 vol. Verso, London; or Whiteness of a Different 
Color by Mathew Frye Jacobson (1998), Harvard University Press, Cambridge, among the most 
important. There is lack of information in Latin America on this specific topic.   
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an outcome of new Bolivian policies and of Indigenous people participating as social 

actors on all levels of the Bolivian political system. Aymara women, who by “nature” 

were labeled as ignorant and illiterate and designated for subordinate jobs, called 

“Indians” or “cholas”, are getting more education and political positions. The female hip-

hop singers have an academic degree and at the same time are committed to social 

activism and Indigenous languages and knowledge revitalization. On the other hand, Jaqi 

Aru women are becoming proud of being cholas, professionals, and Indigenous language 

writers. These examples would be impossible without the Bolivian structural and political 

changing process.   

Although Bolivia approved new laws for recognizing Indigenous peoples, a 

political and educational process is still necessary that is committed to a systematic 

deconstruction of racist relations, but more than that, with decolonizing knowledge. 

Bolivia needs an epistemological revolution to frame the corpus of critical intercultural 

education for changing the racist society.   

The study of Aymara youth also provided empirical information about Indigenous 

people’s resistance. Oral tradition and the Indigenous language for passing Indigenous 

knowledge throughout generations supported it. The resistance to racism came from oral 

memory about the Indigenous movements, rebellions and strategies for getting dominant 

tools such as reading and writing in Spanish for defending the land, as the Jaqi Aru youth 

shared their grandparents’ memories. Women’s illiteracy classified as ignorance became 

the funds of wisdom and Indigenous knowledge. Women obtained knowledge from their 

own grandmothers and not from the western schools where Indigenous knowledge was 

not recognized. They were able to preserve their knowledge and pass it orally to the new 
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generations. Most of the mothers of the youth of this study did not have access to 

education, but they became the milestone of new Aymara generations. Women used the 

Indigenous languages, categories and historical memories for teaching about Indigenous 

knowledge. Therefore, women, leaders, and the community were transmitting 

intergenerational knowledge, language, and the Indigenous civilization to their children 

as we saw in the youths’ stories offered in this study.      

In this sense, since racial classification became something “natural”, the 

decolonization process is the most challenging goal for Bolivian society. As youth 

participants in this study shared, they are still experiencing of racism. For many Bolivian 

people, contemporary society cannot be understood without coloniality of power, 

coloniality of knowledge and racialized relations. That is why Quijano (2000) affirms 

that decolonization should generate a radical distribution of power. It implies that 

Bolivian democracy would not be a real democracy without decolonizing and 

deconstructing the patriarchy. 

Languages Policies and Self-Determination of the Speakers 

Bolivia adopted a multicultural constitutional character that impacted Indigenous 

peoples organizations, education and Indigenous languages since fifteen years ago. 

Currently, the country is officially into a decolonizing period that started in 2006 with 

Evo Morales as a president, which is recognizing all the Indigenous languages as 

officials. The ethnographic cases from El Alto city allowed me to analyze the Bolivian 

language policies and the self-determination of the speakers as is presented in the 

following features: 
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First, since Bolivia adopted being a pluri-national state in its constitution and 

correlated laws, the effectively the decolonizing agenda is currently impacting Aymara 

youth identities. This is also influencing the Indigenous language revitalization and 

changing the status of the Indigenous language speakers. Contemporary Indigenous youth 

are not ashamed of speaking an Indigenous language as Indigenous peoples were in the 

past. In contrast, they gained a new status into Bolivian society. Many youth are working 

as Indigenous language teachers, or in public services providing bilingual services to the 

population. In this case, the language planning, and particularly the status planning, is 

clearly a political decision promoted by Indigenous peoples social movements. Language 

planning is always a political decision (Fishman, 1971; Cooper 1997; Kloss, 1968, 1969). 

According to Cobarrubias “changing the status of a language implies the allocation or 

reallocation of the functions of such language in a speech community. Language 

functions may change as a result of a spontaneous historical process or as a result of 

decisions involving concerted or planned changes” (1983, p. 41). Therefore, 

decolonization policy is impacting the status of languages and the status of the speakers. 

Impact on the languages is one more way to help overcome racism and to move from a 

subaltern position. The subaltern not only can speak, moreover, they can speak in their 

own language about their own knowledge and others knowledge. As the Jaqi Aru case 

revealed, the subaltern and racialized can speak in any languages with different audiences 

and knowledge if the coloniality of power and knowledge is in the process of 

deconstruction. Paraphrasing Combs et al (2011) in the Bolivian case, language and 

language policy is serving as a metonym that is indexing Indigenous peoples’ ideologies.  
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Second, the language planning in Bolivia is being done through dialectic relations 

between bottom up and top down positions. Language planning is not only the 

responsibility of academia or the government. It is basically the responsibility of 

Indigenous educational councils, the Institutes of Indigenous languages and cultures, and 

organized groups such as Jaqi Aru. They are participating through their university and in 

direct relations with the office of intercultural and bilingual education issues from the 

Ministry of Education. Aymara youth have a real possibility to become policymakers in 

language and culture (McCarty et al. 2009). 

Third, Indigenous languages are seen as a right and resource (Ruiz, 1984, 1990) 

for constructing the contemporary Aymara youth identities. Jaqi Aru and the Hip-hoppers 

are the examples. However, Indigenous languages are still seen as a problem by people 

from the cities because according to the linguistic law, everybody has to learn an 

Indigenous language for working in public positions. The Bolivian case is an example of 

what Richard Ruiz argues, if languages are seen as a right and resource it is possible to 

develop a language planning process based on social justice (class notes, 2009). Ruiz also 

argues that this process should include planning in four areas that are intrinsically 

interconnected: Corpus Planning, Status Planning, Attitude Planning and Acquisition 

Planning (ibid), but all of them framed in social justice. Following Ruiz’s arguments, I 

maintain that language planning should be included in a decolonizing process in order to 

change the racial ideas about subaltern languages and knowledge, more if they are 

languages that have been placed in a subaltern position. Otherwise, Indigenous languages 

will be kept in lower positions, sustaining transitional bilingual models.  
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Fourth, Indigenous languages can be learned at all levels of the educational 

system. Jaqi Aru youth learned to write in college and became literate in their own 

Indigenous language. Currently, they are using Aymara for topics that go beyond 

traditional knowledge. Moreover, they are using it to get information from all over the 

world and expanding the Aymara language. On the other hand, the hip-hoppers are 

learning Aymara in non-formal educational opportunities and linking themselves to the 

Indigenous movements. These cases are examples of what Brian Street proposes as an 

ideological model of literacy (Street, 1984; 2003). This model attempts to understand 

literacy in terms of concrete social practices. Also it provides a theory in terms of the 

ideologies in which different literacies are embedded. This model starts from the premise 

that literacy is a social practice, not simply a technical and neutral skill, and it is always 

embedded in socially constructed epistemological principles. Therefore, literacy has to be 

connected with the process or processes of knowledge construction. Also Street (2003) 

insists that the ways in which people address reading and writing are themselves rooted in 

conceptions of knowledge, identity, and being. Literacy, in this sense, is always 

ideological, always rooted in a particular world-view (Gee, 1896). Therefore, literacy 

only has consequences as it acts together with a large number of other social factors, 

including political and economic conditions, social structure and local ideologies (Street 

1984; Gee, 2012). 

 Street’s ideological model is not a simple causal model in which schooled literacy 

drives economic development. He presents more complex interconnections and affirms 

that literacy is a social practice that involves the recognition of multiple literacies located 

in different social, political and cultural contexts in relations of power (Street, 1984). 
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However, Street’s ideological model can go farther theoretically and politically if it can 

be embraced by decolonizing theory. In the Aymara movement for education, the elders 

saw the power of writing and reading to defend their rights, land and self-determination. 

Today, as contemporary Aymara scholars and activists, we see that decolonizing 

intercultural education needs a decolonizing model of literacy to empower Indigenous 

knowledge and share it with other knowledge from the global south.  

Communitarian Paradigm or Suma Qamaña (Living Well With) 

Based on the ethnographic Aymara youth cases from El Alto, the results of this 

dissertation allow for proposing some wider conclusions on the communitarian paradigm 

that is the base of youth activism. First, Aymara youth bloggers and hip-hoppers 

recognize themselves as Aymara people and their identities are associated with 

Indigenous movements and Aymara leaders and elders from the past and present. Second, 

they are organized for contributing critically to the community (be it local, regional, 

national, international, urban or rural). In the case of the rappers, they became an 

organized cultural movement and they use their lyrics for creating critical conscience 

about identity, political situations, natural resources and Mother Earth. On the other hand, 

there are bloggers who are writing in Aymara to provide literature in Aymara to the new 

generations and connecting the elders with the youth. Both are using cyberspace to 

expand their influence. The focus of their actions is not the new technologies; their focus 

is the communities. This is supports Enrique Dussel’s (2012) claim that “el individuo fue 

siempre comunidad” (The individual has always been community). Therefore, they are 

using the new technologies and the Internet for helping the community. Moreover, the 

Internet is providing them with the possibility of increasing intercultural relations with 
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youth from the global south. The power of knowledge is exercised as a service and in 

Aymara communities the service is the way to get voice. 

The philosophy that is behind the youth activities of this study is called suma 

qamaña (living well with). Aymara youth refer to it in their lyrics (rappers) and articles 

(bloggers). Suma Qamaña is the Aymara communitarian paradigm for “living well with”, 

which understands that everything in life is interconnected, is interdependent and 

interrelated. It is a relational concept. Suma Qamaña or “living well with” is opposed to 

“living better” which is understood as part of modern philosophy that separates human 

beings and nature and the cosmos. Also it is linked to “western culture” that supports 

individualism and world depredation. The alternative living paradigm according to the 

Indigenous movement from South America is Suma Qamaña (Aymara - live well), 

Sumaw Kawsay (Quechua - live well), Ñandereko (Guarani - harmonious life), teko kavi 

(good life), ivi maraei (earth without ill/evil), and Qhapaj ñan (path or noble life). 

Indigenous people see this alternative paradigm as part of the Indigenous civilization that 

is passed orally through generations. Currently Suma Qamaña is part of the Bolivian 

Constitution approved in February 2009 that frames part of the moral-ethical principles of 

plural society. Linguistically, Qamaña is a verb that means “to live with or to dwell 

with.” As a noun Qamaña is a warm and protected place built in a semicircle of stones 

for resting. Qama-sa is energy and vitality that every element has. Then, the Pacha 

Mama, the home, and many places are alive and are infused with energy. Therefore, 

Qamaña suggests coexistence with nature, with Pachamama (Mother Earth), the spirits, 

the community, and the ancestors. Many scholars from the south are studying this 

philosophy and helping to develop an alternative paradigm (Albó, 2009; De Sousa, 2010, 
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2012; De Marzo, 2010; Johnson, 2010; Huanacuni, 2012; Mamani, 2009; Medina, 2001, 

2006; Yampara et al, 2005; among others). Therefore, Aymara youth of this study are 

supporting Suma Qamaña philosophy and promoting the communitarian paradigm.  

Personal Reflection 

The process of writing this dissertation gave me the opportunity to think more 

about my epistemological crisis. Since I started the doctoral program and I had to learn 

about the theories created under westernized knowledge I saw that many times the 

Indigenous peoples and all the matters related to them were themes only for studying.  

The worst thing was to see that the theories explaining the Indigenous themes were 

framed by colonial epistemology, or by the poststructuralist/postmodern western canon, 

which includes the left western canon (based on scholars from French, Italy, Germany, 

England and the United States). However, I also had an opportunity to get to know 

scholars who are committed to contributing to an epistemic decolonial perspective. It was 

like an epistemic nest. Also I had contact with Indigenous and non-Indigenous scholars 

that are committed to work on diverse knowledges.  

Although scholars from the Global South primarily informed my study, it also 

draws on the work of a number of scholars from the Global North. Those scholars from 

the North, who provided me with many new ideas for continuing my work as a scholar 

and as an activist, work within three distinct conceptual fields. First, Funds of Knowledge 

is the theoretical and methodological frame that was applied in approaching the 

multifaceted knowledge constructed everyday and transmitted intergenerationally (see 

Greenberg, 1989; Moll & Diaz, 1987; Gonzalez et al., 2005). With this work I found it 
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possible to generate a theoretical dialogue between the intracultural-intercultural 

approach that is used in the Andes region and the funds of knowledge approach. The 

second are of scholarship I drew on are the theoretical resources that come from 

Language Planning and Policy Studies in relation to bilingual education. Therese 

resources offered me a strong base to keep looking for better linguistic and educational 

policies for Indigenous people particularly and society generally. Many studies were 

developed within this cross-field approach particularly in Arizona which educational and 

linguistic policies are not committed to creating multicultural and multilingual societies 

(see e.g. Combs et al., 2005; Combs & Nicholas, 2012; González, 2001; Ruiz, 1995; 

McCarty, 2011; Moll, 2014; and so on). Finally, Indigenous Studies offered me more 

ideas to keep working on constructing the theoretical framework of Indigenous 

epistemologies framed in decolonizing theories and methodologies (Deloria & Lytle, 

1984; Deloria & Wildcat, 2001; McCarty & Zepeda, 1995; Smith, 2012; Wyman, 2012, 

2014; Zepeda, 1995; and so on).  

In sum, this dissertation and the academic program encouraged me to contribute 

to decolonization of knowledge, taking seriously critical thinking, the Indigenous 

cosmologies, in alliance with Indigenous peoples and scholars with the perspective of the 

global south. My epistemological crisis became a challenge that is expressed in the South 

African proverb: Until the lions have their historians, tales of hunting will always glorify 

the hunter. 

Implications for future research 

This study opens new questions for exploring the experiences of contemporary 

urbanized Indigenous youth. Since this research is focused on Aymara youth and Bolivia 
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is a plurinational country, many questions arise regarding the Amazon and the valleys. 

One direct association for this research is to know more about how youth from different 

Indigenous nations from the Amazon are constructing their identities moving between 

their traditional communities, cities, contact with youth from the Andes and cyberspace. 

Furthermore, it will be very useful to know how much Amazonian youth who are also 

migrating to different capital cities looking for education or working opportunities like 

the Aymara youth know their Indigenous languages and use them on the Internet.      

Second, this research could be applied to learning more about Indigenous 

language competencies in contemporary Indigenous urban youth and contribute to the 

implementation of the new language policies in Bolivia. Third, this study could 

contribute to the field of New Literacy Studies for examining visual literacies linked to 

cyberspace of Indigenous languages among different Indigenous nations from the 

Amazon and the Andes. Finally, this research opens questions about the decolonizing 

process in the Amazon that is linked to the Indigenous Amazonian knowledge, their own 

Indigenous paradigm and the intercultural relation with other Indigenous nations. All 

theses topics are crucial to study for supporting the construction an intercultural and 

decolonial country.        
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APPENDIX A - BOLIVIAN CONSTITUTIONS AND EDUCATION LAWS 

Year Bolivian Constitutions Education 
1826 
1st 

Being a Bolivian citizen: Art. 14 (3). 
Knowing to read and write. (4) Having 
a job, industry or performing some 
science or art, without subjection as 
domestic servant. 

Law January 9th, 1827 Educational Plan 
– Primary school – to teach to read and 
write, religion, agriculture.  

1831 
2nd 
1834 
3rd 

Being a Bolivian citizen: Art. 12(1). 
Professing some industry, science or 
art, without subjection as domestic 
servant 

President Andres de Santa Cruz – High 
education was prioritized neglecting the 
education of the people. Pongueaje 
system established.  

1839 
4 

Art. 12. - Only citizens who can read 
and write, and have a capital of four 
hundred dollars, or exercise any 
science, art or craft to provide them 
subsistence, without subjection as 
domestic servant, have the right to vote 
in elections. 

Constitution Art.132. (3). Caring for 
primary schools, educational 
establishments, security and charity, 
according to the regulations. 

1843 
5 

Art. 9 1. Having industry or performing 
some science or art, without subjection 
as domestic servant. 

President Jose Ballivian – the 
constitution without any reference to 
education  

1851 
6 

Art. 13. Under the law in Bolivia every 
man is equal to another man, without 
further restriction that the same law 
provides for public purposes. 

President Isidoro Belzu - This 
constitution approved education for 
everybody. Education for women.   

1861 
7 

Art 13 (3). Knowing how to read and 
write, and have any property, or an 
annual income of two hundred dollars 
that is not from service as domestic. 

 

1868 
8 

Article 7. Bolivians are citizens 
bringing together the qualifications and 
conditions prescribed by law. 

 

1871 
9 

Art 24 (3). Knowing how to read and 
write, and have any property, or an 
annual income of two hundred dollars 
that is not from service as domestic. 

President Agustín Moral 1871- 1872. He 
transferred education under municipal 
responsibility without too much 
economic support. Indigenous people 
without any chance to be educated. 

1878 
10 

Art. 33 (3). Knowing how to read and 
write, and have any property, or an 
annual income of two hundred dollars 
that is not from service as domestic. 

War between Bolivia and Chile 1879 – 
Chaos in education – high school 
education was privatized.   

1880 
11 

Art. 33 (3). Knowing how to read and 
write, and have any property, or an 
annual income of two hundred dollars 

March 15, 1906 – Award to people who 
want to educate Indians.  
1900s – Aymara leaders organized 
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that is not from service as domestic. clandestine schools were in different 

regions. 
February 21, 1919 – Law to educate 
the Indian race. This law failed for lack 
of economic resources. 
April 1926 – president Hernan Siles 
established the "Pro-Indian crusade", 
which failed due social conditions and 
the opposition of the landowners. 
October 1929 – Evening school was 
created for Indigenous people in La Paz 
city.  
November 1929 – A decree is approved 
to order to landowners to establish 
schools for Indigenous peoples.   
Warista Ayllu School –(1931-1941) 
was created by an Aymara leader 
Avelino Siñani and a mestizo teacher 
Elizardo Perez  
August 1935 – Indigenous people 
education was approved – 16 schools for 
all the country – for La Paz three.  
August 1936 – Decree – Indigenous 
Schools should be created and supported 
by landowners, farming industries and 
mining industries. 
May 1936 – Educational Law – the 
Indians education is the duty of the 
Bolivian State. 
December 1936 – Indigenous Education 
Statute was approved. 

1938 
12 

Article 44. - To be a citizen is required: 
(1). Be Bolivian. (2) Be twenty years 
old. (3). Knowing how to read and 
write, and (4). Be registered in the 
Civil Register. 

 

1945 
13 
1947 
14 

Article 44. - To be a citizen is required: 
(1). Be Bolivian. (2) Be twenty years 
old. (3). Knowing how to read and 
write, and (4). Be registered in the 
Civil Register. 

Article 167. - The State shall promote 
the education of the peasants through 
Indigenous school encompassing 
economic, social and educational 
aspects.  

1967 
15 

Article 41. - Citizenship requirements: 
Bolivians are citizens, men or women 
over twenty-one years old, or eighteen 
if married, regardless of their level of 
education, occupation or income. 

National Revolution 1952 produced 
profound structural changes in Bolivia: 
- Mining nationalization  
- Agrarian Reform – eliminated the 

feudal style – pongueaje 
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- Educational reform – education for 

everybody 
- Universal suffrage  

1995 
16 

Article 1 Bolivia, free, independent, 
sovereign, multiethnic and 
multicultural, … 
 
Article 41. - Citizenship requirements: 
Bolivians are citizens, men or women 
over eighteen years old regardless of 
their level of education, occupation or 
income. 
 

President Gonzalo Sanchez de Lozada 
approved Educational Reform in 1994 – 
Intercultural and Bilingual Education 
 
 

2009 
19 

Article 1. Bolivia becomes a Social 
Unitary State of Plurinational and 
Communitarian right, free, 
independent, sovereign, democratic, 
intercultural, decentralized and 
autonomous. Bolivia is founded on 
political, economic, legal, cultural and 
linguistic plurality within integration 
process of the country. 
 
Art. 5. The state official languages are 
Spanish and all Indigenous languages 
aymara, araona, baure, bésiro, 
canichana, cavineño, cayubaba, 
chácobo, chimán, ese ejja, guaraní, 
guarasu’we, guarayu, itonama, leco, 
machajuyai-kallawaya, machineri, 
maropa, mojeño- trinitario, mojeño-
ignaciano, moré, mosetén, movima, 
pacawara, puquina, quechua, sirionó, 
tacana, tapiete, toromona, uru-chipaya, 
weenhayek, yaminawa, yuki, yuracaré 
y zamuco. 
 
Art. 144. All Bolivian men and women 
are citizens, and exercise their 
citizenship after 18 years of age, 
regardless of their level of education, 
occupation or income. 
 

Educational Law – Avelino Siñani and 
Elizardo Perez 
Finality 
To contribute to the consolidation of 
decolonized education to ensure a 
plurinational state and a living well 
(Suma Qamaña) society with social 
justice, productive and sovereign. 
 
To form men and women equitable, 
according to their requirements and 
expectations, through the harmonious 
development of all its potentialities and 
capabilities, valuing and respecting their 
differences and similarities, as well as 
ensuring the full exercise of the 
fundamental rights of all individuals and 
communities, and the rights of Mother 
Earth in all areas of education. 
 
Strengthen the development of 
intraculturality, interculturality, and 
plurilingualism 
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APPENDIX B - GLOSSARY OF AYMARA WORDS 

Ayllu Communitarian organization 
Aymara  The people and the language 
Bartolina Sisa Colonial Aymara leader - wife  of Tupak Katari 
Illimani Mountain Aymara ancestor - symbol of La Paz 
Jaqi Aru Human language 
Jila Brother 
Kullaka Sister 
Kurakas / Mallkus Communitarian leaders / chiefs 
Mallku Tayka Mother leaders 
Mit'a obligatory labor in Spanish colonial time 
Mitani Indigenous women/men worker for White/Spanish families 
Mitimaes group of workers in mines for Spanish people-colonial time 
Pacha Time and space 

Pachamama Mother of space and time; or mother earth 
Pongo A person who provides labor without compensation 
Pongueaje System of "personal service" during de Bolivian Republic until 

1952 
Qullasuyu One the Tawantinsuyu region, experts in medicine - part the 

contemporary Bolivian territory 
Suma Qamaña Good life in community or in relation 
Taqi Unquy Dancing sickness - social, religious and liberation movement 
Tata Mallku Father leader 
Tawantinsuyu Inka Empire - Tawa-four; Suyu-region 
Tupak Katari Colonial Aymara Leader 
Wiphala Indigenous flag 
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