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 The Show Must Go On


 The Role of Fiestas in Andean Transnational Migration
 by


 Karsten Paerregaard


 Exploration of the migration history of the community of Cabanaconde, in Peru's
 southern highlands, and the impact of transnational migration on the fiesta system calls
 attention to the role of the fiesta in strengthening migrants' ties to the networks they
 draw on to migrate and adapt to their new settings in the United States. It also suggests
 that the transnationalization of the fiesta contributes to an emerging division of villagers
 into those who have access to migrant networks and those who do not. By serving as a
 public showcase for Cabanenos'positions in migrant networks, the fiesta not only inten
 sifies economic and social divisions within the community but also underpins the exclusive
 ness of those networks and reminds them and their fellow villagers of their new social
 status as both transnational villagers and global cosmopolitans.


 Keywords: Transnational migration, Fiestas, Peruvian Andes, Social differentiation


 Cristina's living room is packed on this Saturday evening in mid-May 2005,
 and she is having difficulty keeping order and getting the attention of her
 guests. As always, Washington is beautiful in spring, and the trees in Wheaton,
 the suburb on the city's northern outskirts where Cristina and most of her
 visitors live, have already burst into leaves. However, rather than chatting
 about the change of seasons, Cristina and her visitors are busy planning an
 event that will take place in mid-July thousands of miles away. Everyone
 present except me is from Cabanaconde, an Andean village in southern Peru
 that every year is the site of a fiesta celebrating the Virgin of Carmen?a fiesta
 that gathers hundreds of local residents and migrants from Lima and Arequipa,
 Peru's two major cities, and places as far away as Washington and Madrid.


 The aim of this article is to explore Cristina's and other transnational
 migrants' role in the fiestas celebrated in their village of origin and the new
 relations of inequality and social tensions that emerge from their participation


 Karsten Paerregaard is an associate professor of anthropology at the University of Copenhagen.
 His research is focused on migration in Peru and Peruvian transnational migration in the United
 States, Spain, Italy, Japan, Argentina, and Chile. His latest book is Peruvians Dispersed: A Global
 Ethnography of Migration (2008). He thanks Paul Gelles, who has worked in Cabanaconde since
 1987 and extensively documented life in the village, for helping him to establish contact with
 the Cabaneno community in Washington and briefing him on village affairs. The ideas in the
 article were developed in a workshop in Lima funded by the Mellon Foundation and hosted by
 the Instituto de Estudios Peruanos, during which the participants provided helpful comments.
 The article draws on data from fieldwork among migrants from Cabanaconde in Washington in
 2005 and uses information gathered during numerous brief visits to Cabanaconde over the past
 20 years.


 LATIN AMERICAN PERSPECTIVES, Issue 174, Vol. 37 No. 5, September 2010 50-66
 DOI: 10.1177/0094582X10379105
 ? 2010 Latin American Perspectives


 50
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 in rural life in a time of rapid modernization and globalization. It follows
 Lagos's (1993: 65) suggestion that we study ritual events such as the fiesta as
 a contested domain and that what is at issue is "shared concepts, symbols, or
 values whose meanings themselves are contested." More specifically, the arti
 cle examines the way Cristina and the people who support her use the fiesta
 to confirm their ties to Cabanaconde and portray themselves as important
 actors in the village's development, thereby demonstrating the economic and
 social power of the networks they control. It uses the fiesta to bring into focus


 migrants7 seemingly ambiguous position in ongoing processes of change and
 differentiation in Cabanaconde. On the one hand, migrants make important
 economic contributions to Cabanaconde in the form of individual remittances


 and collective support. Moreover, many of them come back to participate in
 the village's annual fiesta and invest thousands of their hard-earned dollars in
 the event, not only reaffirming their membership in Cabanaconde but also


 making claims to being the guardians of the village's cultural heritage and
 promoters of its development. On the other hand, during the fiesta migrants
 act as agents of change and role models for young villagers who yearn to ben
 efit from the opportunities that a new life as immigrants in the United States
 and elsewhere entails. Because these young people depend on the support
 network of family members and fellow villagers living in the United States to
 "pull" them, transnational migrants play a powerful role in the life of villag
 ers, who find themselves divided into those who are part of such networks
 and those who are not.


 This process of differentiation has been further spurred by two other
 sources of tension among Cabanenos. First, increasing migration has given
 rise to a new stratum of villagers in Cabanaconde. Outsiders from neighbor
 ing villages and other parts of Peru rent or lease houses and fields from


 migrants living in Arequipa, Lima, the United States, and Spain, settle in the
 village, and over the years make claims to membership and rights in the com
 munity (Gelles, 2000: 42-44). Recently some of these outsiders have even
 created their own migrant networks and are now arriving in Washington.
 Secondly, during the fiesta Cabanenos are reminded of a growing rift within
 the migrant population. Since the tightening of immigration control by the


 U.S. government in the wake of 9/11, migrants are increasingly divided into
 those who have obtained status as legal immigrants in the United States
 and therefore are allowed to travel to Peru and those who are constrained


 from traveling because they are undocumented or unauthorized (Paerregaard,
 2008: 3-6). Therefore, by serving as a public showcase for positions in existing
 migrant networks the fiesta calls attention to the growing economic and social
 divisions within the community and brings to the fore migrants' ambiguous
 role as agents both of modernity and progress and of division and conflict.


 I begin by discussing the larger context of migration and community
 change in Latin America in general and Peru in particular and the importance
 of fiestas for migrants' transnational engagements in their communities of
 origin. I go on to describe the social and cultural setting of Cabanaconde and
 its migration history and then examine the development of the Cabaneno
 community in Washington and its transnational engagement in Cabanaconde.
 This brings me to the central issue of the article, which is how Cristina and
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 others mobilize their support networks to organize the fiesta and the symbolic
 capital that this generates. Finally, I examine the implications of my findings
 and conclude by discussing the new forms of differentiation that are emerging
 in the wake of transnational migration.


 COMMUNITY, FIESTA, AND MIGRATION


 Sociologists, anthropologists, and other scholars have traditionally con
 sidered community and migration studies two separate fields of research.


 Whereas the first deals with villages or other rural settlements isolated from
 the rest of the world, the second addresses aspects of transformation and


 modernity related to migration, globalization, and other processes of change.
 This division of research has been particularly evident in among Latin
 American scholars, who have often attributed migration and change to socio
 economic forces external to rural life (Doughty, 1968; Redfield, 1962). Recent
 studies, however, have shown that community and migration studies are
 related and that rural communities that have been assumed to be isolated
 from the outside world have strong historical ties to the surrounding society
 (Rasnake, 1986; Radcliffe, 1990) and are dependent on labor migration to main
 tain their current organization and form of life (Collins, 1988; Durand and


 Massey, 1992). They also demonstrate the mutual dependence of villagers and
 migrants through the rural-urban networks they create (Lomnitz, 1976), the
 remittances they exchange (Mitchell, 1991: 113; Paerregaard, 1997a: 125-162),
 and the migrant organizations that not only contribute to the reproduction of
 rural life forms and peasant identities in the city but also stimulate contact
 between migrants and their villages of origin (Altamirano, 1984: 107-138;
 Hirabayashi, 1993; Turino, 1993: 169-190).


 The insights of these studies suggest that, rather than viewing Andean com
 munities as coherent entities isolated from global capitalism and current pro
 cesses of change and modern consumption, we should regard rural life in the
 Peruvian highlands as constantly changing and shaped by shifting social and
 economic hierarchies and hegemonic forces. Indeed, as several studies of rural
 change in Peru point out, many communities have responded to the demand
 for labor in the mines in the Andes and on the plantations on the coast in a
 way that has not only given them access to the cash economy but also enabled
 them to reproduce themselves socially and culturally in their places of origin
 (Favre, 1977; Mallon, 1983: 248-267; Smith, 1989: 96-111). Rather than produc
 ing rapid proletarization and alienation, then, labor migration has allowed
 rural indigenous communities in Peru and the rest of Latin America to sur
 vive. This becomes particularly evident in studying the role of fiestas in com
 munity change. Latin American scholars have documented the importance of
 fiestas and other ritual events in migrants' efforts to form village-based asso
 ciations in the city and adapt to their new social environments (Buechler, 1980;
 Guillet and Whiteford, 1974; Paerregaard, 1997a; Roberts, 1974). These studies
 demonstrate that migrants use village saints and other religious symbols to
 create prestige and symbolic capital, thus mediating the transformation from
 indigenous villagers to national citizens and simultaneously confirming
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 their membership in their native communities (Goldstein, 2004: 134-178;
 Paerregaard, 1997b; 1998; Turino, 1993). In effect, fiestas and ritual symbols
 make possible a reinterpretation of the economic and political structures that
 force Latin America's rural populations to migrate to the cities that posits


 migrants as social actors in the process.
 Research on international migration suggests that ritual and religion shape


 transnational processes in significant ways and that migrants often use reli
 gious practices and imaginaries to maintain ties to their place of origin and
 negotiate power relations and social conflicts related to the transnational
 experience (Levitt, 2003; Mahler and Hansing, 2005; Perera Pintado, 2005;
 Tweed, 1997). According to Levitt, "One way that migrants stay connected to
 their sending communities is through transnational religious practices"
 (2003: 851), and "we need to understand what difference it makes for sending
 and receiving-country communities when migrants express their continued
 allegiances through religious rather then ethnic or political arenas" (2003: 852).
 Similarly, Mahler and Hansing (2005: 131) argue in their study of Cuban
 migration to Florida that "religious transnational activities construct the lat
 ticework that bridges global-local divides" and claim that "in so doing, these
 activities create a transnationalism of the middle."


 In this article I argue that the fiesta is an important driving force in
 Cabanenos' transnational engagement. By using the term "transnational,"
 I want to draw attention not merely to the growing number of migrants living
 in the global North who participate and invest considerable amounts of U.S.
 dollars in the fiesta but also to the new forms of differentiation within the


 community that this participation generates. Furthermore, I want to stress that
 although rural-urban migrants have played an important role in Cabanaconde's
 development for many years, the impact of transnational migration is critical
 because migrants based in the United States are powerful agents of both
 modernity and tradition in the community. In my analysis the term "trans
 national" serves to highlight not only the new tensions and transformations
 that the current processes of migration and globalization in rural life entail but
 also the ways in which migrants make use of these changes to maintain rural
 life. Moreover, I apply the concept to underline the fact that faith in village
 saints and their ritual celebration provide Cabanenos living in the United
 States with a feeling of security in their new social surroundings and strength
 for coping with the dangers and uncertainties of their new lives as immigrants
 (Avila Molero, 2005; Paerregaard, 2005; Ruiz Bahia, 1999). Thus Hagan and
 Ebaugh (2003) report that migrants from Maya rural areas in Guatemala sys
 tematically draw on local religious practices to overcome the fears and
 concerns involved in transnational migration to the United States; likewise,
 Burrell (2005) describes how in recent years migrants from the United States
 have transformed the local fiestas and customs of their Maya community in
 Guatemala with the aim of underscoring their continuing alliance with and
 desire to belong to that community. In other words, drawing on Mahler and
 Hansing's terminology, village saints and fiestas bridge the global-local divide
 in transnational migration and create a "transnationalism in the middle" by
 offering migrants spiritual comfort in moments of crisis and distress. Although
 I concur with this interpretation of the role of religion in transnational migration,


This content downloaded from 129.49.5.35 on Mon, 27 Jun 2016 16:06:08 UTC
All use subject to http://about.jstor.org/terms








 54 LATIN AMERICAN PERSPECTIVES


 I propose that the fact that Cristina and her networks spent almost US$100,000
 on the fiesta indicates that there is more at stake in this event. Apart from reaf
 firming their loyalty to their home communities, the fiesta allows migrants to
 strengthen their ties to the networks they draw on to migrate and adapt to the
 receiving society and to demonstrate their positions within these networks.
 Paradoxically, then, their participation in the fiesta simultaneously contributes
 to Cabanenos' sense of community and feeling of unity and to an emerging
 division of the villagers into those who have access to migrant networks and
 those who do not.


 CABANENO MIGRATION HISTORY


 Cabanaconde is an officially recognized peasant community that lies in the
 Colca Valley of southern Peru at 3,200 meters above sea level and has some
 5,000 Quechua- and Spanish-speaking inhabitants (Gelles, 2000:13). Throughout
 pre-Hispanic and colonial history it has played an important role as producer
 of corn and other agricultural products, and today it is one of the biggest villages
 in the area (Gelles, 2000: 26-32; Paerregaard, 1997a: 39). In recent years it has
 attracted growing numbers of tourists, who use it as a stopover when visiting a
 nearby canyon. The emergence of a tourist industry with hotels, restaurants,
 and tourist agencies has bolstered the economic development of the village.
 Moreover, since 1988 the village has recovered over 1,000 hectares of aban
 doned terraced fields, doubling its land base, and this has generated new
 incomes and more prosperity for the villagers and triggered interest among


 migrants in defending their rights to land and other resources (Gelles, 2000:
 66-74). Simultaneously, the introduction of parabolic antennas, video record
 ers, and other modern media practices and communication technologies, com
 bined with electricity around the clock, has allowed villagers to watch not just
 national television but also American movies. The village now has permanent
 telephone and Internet service (Gelles, 2000:162-164). As a result, new urban
 inspired consumption practices are rapidly transforming Cabanaconde's tradi
 tional rural lifestyle, which young villagers today consider an obstacle to


 modernity. Rather than wait until modernity reaches Cabanaconde, they are
 choosing to leave for Arequipa, Lima, Washington, or Madrid.


 In fact, Cabanaconde has been the object of continuous out-migration
 for more than half a century. Initially, this migration was directed toward
 Arequipa and Lima, and by the 1940s there were Cabanaconde migrant asso
 ciations in both cities. Cabaneno migration steadily increased in the second
 half of the twentieth century, and in 1987 the migrant populations of Arequipa
 and Lima were approximately 1,000 and 3,000 respectively (Gelles, 2000: 33).
 In the 1970s Cabanenos initiated migration networks outside Peru as well. The
 first Cabaneno to emigrate was a man who had spent most of his life outside
 Cabanaconde, having gone to live with a distant relative in a neighboring vil
 lage for several years at the age of eight. Later he had migrated to Arequipa to
 study and work, and in 1969 he had gone to the United States with a friend
 who had a brother living in New Jersey. Here this pioneering Cabaneno had
 found job in a factory and obtained U.S. citizenship. After having lived more


This content downloaded from 129.49.5.35 on Mon, 27 Jun 2016 16:06:08 UTC
All use subject to http://about.jstor.org/terms








 Paerregaard / FIESTAS IN TRANSNATIONAL MIGRATION 55


 than 30 years in the United States, he retired and returned to Peru, where he
 lives with his wife. Although his children were all born and currently live in


 New Jersey, he never "pulled" any relatives to the United States.
 During the 1970s a handful of young Cabaneno women also left Peru. In


 1970 a female migrant then living in Lima traveled to Washington with a neigh
 bor who had relatives living there. The same year a woman who had migrated
 from Cabanaconde to Lima at the age of 14 emigrated to Brazil and then to


 Washington with the Brazilian diplomatic family she was working for as a
 domestic. In the following years three more Cabaneno women were "pulled"
 by these two pioneers, forming the roots of what over the next decade became
 an organized migrant network. Cristina was one of these women. Another
 woman, who had left Cabanaconde and migrated to Lima with the two female
 pioneers in the mid-1960s, traveled first to Canada and then to Mexico to work
 as a domestic, and in 1974 she migrated to Washington when she learned that
 several of her fellow migrants were living there. In the late 1970s and early
 1980s this migration chain gained momentum, and throughout the 1990s
 Cabaneno women as well as men continued to arrive in Washington. By 2005
 the Cabaneno community had approximately 500 members.1


 THE CABANACONDE CITY ASSOCIATION


 In 1983 Cabanenos in Washington formed the Cabanaconde City Association
 (CCA), which was recognized by the local authorities in this city in 1997. The


 main purpose of this association is to organize social and cultural activities for
 the Cabaneno community, among which the soccer league is one of the most
 important. Other activities include social events during which the CCA
 assembles the Cabanenos in Washington and collects funds to help fellow
 migrants in need and support village projects in Cabanaconde. Participants in
 these events make individual contributions by paying admission and buying
 food prepared and donated by migrants. According to the current president
 of the CCA, the organization collects US$5,000-8,000 during such events.
 However, he adds, "We only organize such events a couple of times a year, but
 we could easily do it every month and collect, say, US$50,000-80,000 a year."
 Indeed, compared with other Peruvian organizations in Washington, the CCA
 receives considerable economic and social support from its members. In the
 past five years the CCA has strengthened its role in two ways.


 First, until 2002 Cabaneno migrants participated in the soccer league orga
 nized by Peruvian and other Hispanic immigrant organizations in Washington.
 Although they played on a team for Cabanenos, it was viewed as a Peruvian
 team alongside the others. In 2003 the CCA organized a separate soccer league
 exclusively for Cabanenos. Several migrants told me that the decision to do
 this was made in response to several incidents in which soccer players from
 other Peruvian teams had injured two Cabanenos while playing. They also
 claimed that soccer playing had become much more enjoyable since separa
 tion. One Cabaneno described the decision to separate as follows: "Before we


 were only a few here in Washington. Now we're many, and we've been able to
 form a league only for Cabanenos. Every day we are more and more. We don't
 depend on other Peruvians anymore."
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 A similar development can be observed in the relationship between
 Cabanenos and other Peruvian organizations in Washington. Several migrants
 whom I interviewed in 2005 claimed that they used to take part in the reli
 gious processions of the Peruvian Hermandad del Senor de los Milagros (see
 Paerregaard, 2005) but now preferred to attend the celebration of the Virgin of
 Carmen that the CCA has organized for a number of years. The event, which
 takes place in a cave called the Gruta de Lourdes (Grotto of Lourdes) outside


 Washington on one of the Sundays preceding or following July 15 (the date of
 the fiesta in honor of the virgin in Cabanaconde) and includes food, music, and
 dancing, is the single most important gathering of Cabanenos in Washington.2
 A Cabaneno woman who arrived in Washington in 1996 describes the impor
 tance of this event as follows: "Before, I used to attend the procession of the
 Lord of the Miracles every year, but as we don't live in downtown now I don't
 go anymore. Now I go to the Virgin of Carmen. I think it is a very nice event.
 So why go to the Lord of the Miracles?" Many migrants say that they consider
 the formation of their own league and the celebration of the Virgin of Carmen
 in Washington as milestones in an ongoing endeavor to strengthen the
 Cabaneno collectivity and distance it from the Peruvian and Hispanic com
 munity in Washington. Indeed, during my stay in Washington, I found that
 one of the topics most often discussed by Cabanenos was the continuous
 arrival of new migrants and the growth of the community that this migration
 flow causes.


 Secondly, although the CCA's leadership underscores migrants' sense of
 belonging to Cabanaconde by creating a separate Cabaneno space within the
 Peruvian community in Washington, it also wishes to reduce its economic
 support of Cabanaconde. According to the current leaders, the organization
 receives numerous requests every year from village authorities, schoolteach
 ers, parents' organizations, and religious and civil associations for equipment
 (instruments, computers, and uniforms), furniture (chairs, benches, and tables),
 repairs of public buildings, and improvement of irrigation canals. They also
 report that many individual villagers ask the CCA for help to pay hospital and
 medical bills when family members fall ill or suffer accidents. The current
 president asserts that, rather than meet the many needs of the villagers in
 Cabanaconde, the CCA's main aim should be to support fellow migrants in
 the United States:


 For many years we've been supporting Cabanaconde and helped the authorities
 with money. But we don't want to continue doing that anymore because it hasn't
 helped at all. The money often disappears, and people in Cabanaconde believe
 that they can keep on asking for more. For instance, one year we bought new
 instruments for the school band, but they have all disappeared. Another year we
 bought new benches for the church. But why give money to the church and not
 other things? So we have decided to use the money we collect to help Cabanenos
 who are in need here and perhaps buy a lot of land for the organization.


 For example, he adds, "When I broke my ankle two years ago playing soc
 cer, the organization helped pay my hospital bill. Here in the United States
 such bills are terrible." He goes on to report that the organization is consider
 ing the possibility of offering loans to migrants who are planning to bring
 family members to Washington. Because most migrants travel over land from
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 Panama to the United States without the required documentation, such a trip
 may cost up to US$10,000.


 The CCA's leadership, then, is currently strengthening the Cabaneno col
 lectivity in two ways. While carving out a separate Cabaneno space within the
 Peruvian community in Washington, it redirects the funds that previously
 were donated to Cabanaconde to support its own members in the United
 States. Although some, mostly elderly migrants who still hope to go back to
 Cabanaconde to spend the rest of their lives disagree with this reorientation
 of the CCA's activities, many support it. Arguably, the shift in activities is a
 response to a more general change in the migration process. Since 2001 the
 U.S. government has increased border control and tightened its immigration
 policy, making it more difficult for Peruvians and other Latin Americans to
 enter the United States and regularize their status as immigrants. Whereas
 Cabanenos who were living in the United States as undocumented or unau
 thorized immigrants prior to 9/11 often obtained temporary or permanent


 work and residence permits within a number of years after their arrival, those
 who have arrived since that date have had little hope of doing so. Many spend
 years living in the shadows, without a driver's license or a Social Security card
 and at risk of being detained and deported at any time (Paerregaard, 2008:
 201-228). And, perhaps worse, migrants who lack proper documentation or
 are in the process of regularizing their status jeopardize their possibilities of
 being granted residence or citizenship in the United States if they travel to
 Peru to visit relatives and participate in the fiesta. A young Cabaneno man
 who had arrived in Washington in 2004 told me that he had spent three months
 crossing all the borders between the Central American countries, Mexico, and
 the United States as an undocumented immigrant, often at risk of being robbed
 and killed. The trip, which had cost him US$8,000, had left him indebted to an
 uncle in Peru and several relatives in Washington for more than a year. Today
 he is finally free of his debt but cannot leave the country because he is undoc
 umented: "I have no driver's license, but I need to drive to work. If I get caught
 I may be deported. Nor do I have a Social Security card, and if I get sick or
 have an accident I have to ask for help from other Cabanenos. But worst of all,
 I cannot travel to Peru to visit my family there." Similarly, a woman reports
 that she has not been back to Cabanaconde since she came to the United States


 in 1998. The Venezuelan family for which she was working as a domestic had
 brought her to Washington, but after some time she had quit her job: "They
 didn't treat me well, so I left. So I became illegal. Now I've hired a lawyer to
 get my residence, but I've been waiting for several years and don't know if I'll
 ever get the papers. My husband and daughter are going to Cabanaconde for
 the fiesta this year, but I have to stay here."


 Although the lack of proper documentation restricts the mobility of immi
 grants in many ways, it does not prevent them from looking for work, finding
 a place to live, or sending their children to school. In fact, many undocumented
 Cabanenos conduct seemingly normal lives and engage in transnational activ
 ities such as sending remittances to their relatives in Peru just as other
 immigrants do. However, as the testimonies above clearly indicate, they are
 disturbed by the fact that they cannot travel to Cabanaconde to participate in
 the fiesta and visit family and friends. The testimonies also illustrate that the
 Cabaneno community in Washington is today divided into two groups: those
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 who have citizenship or a work and residence permit and therefore are free to
 travel and engage in transnational activities and those who are undocumented
 or unauthorized and are not free to do so. Although the CCA hopes to mitigate
 the effects of the increasing illegalization of immigration by supporting newly
 arrived migrants, this division is bound to grow in the coming years.


 THE FIESTA


 Although the Virgin of Carmen is a Catholic saint whose icon is kept in the
 church in Cabanaconde, the fiesta is a privately sponsored event that takes
 place in the village square and surrounding areas and involves eating, drink
 ing, dancing, bullfighting, and offerings to local mountains. Traditionally, two
 villagers volunteer to be devotos,3 persons responsible for financing and
 organizing the fiesta. However, for several years villagers residing outside
 Cabanaconde have occupied these posts, and in 2005 both devotos were
 migrants living in Washington.4 One of them was Cristina, who had called
 upon her relatives and friends in Cabanaconde's migrant community on the
 spring evening described at the beginning of this article to confirm their sup
 port for her commitment as devoto and discuss the final details of the organi
 zation of the fiesta.


 The celebration of the Virgin of Carmen is the most important public event
 in Cabanaconde. Traditionally the event, which starts on July 15 and lasts four
 days, is a rural ritual that coincides with the sowing of the crops. By honoring
 the Virgin the villagers hope that she will ensure them a good harvest in the
 coming year. This socio-religious reading of the fiesta is reflected in its dual
 structure, which delegates the responsibility of organizing the music, prepar
 ing the food, and financing these activities to the two devotos. Gelles (2005: 80,


 my translation) reports that "the two devotos compete throughout the fiesta:
 which has the best and largest group of musicians, which can recruit more
 dancers in the main plaza, whose bulls are the most valiant in the bullring,
 who has the best fireworks displays."5


 In the past 15 years, however, the economic and symbolic meaning of the
 fiesta has changed. Whereas the competition previously took its meaning
 from the villagers' agro-religious calendar and was an occasion for ensuring
 the goodwill of the local religious forces, it is now a showcase for migrants'
 loyalty to their native village and for their success in the metropolis. Thus
 Gelles (2005: 79, my translation) asserts:


 For the past several years at least one of the two sponsors has been a relatively
 affluent transmigrant. For example, in 2000, another family with members in


 Washington greatly outspent previous sponsors; they hired over 80 musicians
 and had the most extravagant display of fireworks ever seen in the region.
 More than 125 transmigrants attended. So, too, in 2001, another U.S.-based
 transmigrant family sponsored the fiesta. Here the number of transmigrants
 attending surpassed 150 and the celebrations were more costly and extrava
 gant than ever before.


 Other public events in Cabanaconde, such as the fiesta of the Virgin of
 Candlemas, celebrated in February, have undergone a similar transformation
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 from a ritual anchored in a rural religious life world to an event supported by
 an urban consumption lifestyle.


 The village's migrant population is thus gradually taking over
 Cabanaconde's traditional rituals and religious life world, which has become
 an arena of migrant competition and growing mistrust and tension between
 migrants and villagers. Although tension has existed between rural and urban
 Cabanenos since villagers began to migrate on a large scale half a century ago,
 the emergence of transnational migrant communities in the United States and
 Spain has deepened this rift. Gelles (2005:81-82, my translation) describes this
 transformation as follows: "A combustible mix of envy and admiration that


 meets many of the return migrants is evident during the fiesta; the transmi
 grant sponsors are watched especially closely, and locals often prefer to honor
 the local sponsor even though his sponsorship is not as grandiose as that of
 the transmigrant." He reports that during one fiesta a conflict broke out
 between visiting migrants and local residents in the central plaza, where the
 latter burned an effigy of the former wearing a jacket with "U.S.A." written on
 it (2000: 193). Moreover, insofar as the fiesta of Virgin of Carmen has been
 transformed into a social and ritual practice that sustains migrants' ties to
 Cabanaconde, it embodies what they regard as the essence of Cabaneno cul
 ture. In effect, the fiesta has become an identity emblem that migrants can
 draw on to express their sense of belonging and that serves as a point of refer
 ence with which Cabanenos living elsewhere distinguish themselves from
 migrants from other regions.


 MOBILIZING THE FIESTA NETWORK


 The 14 persons gathered in Cristina's living room that spring evening were
 all Cabanenos who had volunteered to assume some of the many tasks related
 to the fiesta. The guests included her parents, monolingual Quechua-speakers


 who came to the United States in the late 1990s, and her three brothers, all of
 whom had been "pulled" to Washington by Cristina. The first had arrived in
 1987 and a second brother a year later. Both had married Cabaneno women
 before emigrating, and they had several children, some of them born in the
 United States. The children who had grown up in Peru had later been brought
 to the United States through family reunification. They all lived in Washington,
 and several of the two brothers' children had established families (all of them
 had married non-Cabanenos). In 1990 a third brother had followed. He had
 entered the United States by crossing the U.S.-Mexican border without docu
 mentation but had managed to obtain a work and residence visa within a
 short time. After having worked a couple of years and saved a little money, he
 had returned to Peru in 1993 with the aim of bringing his wife and five chil
 dren back with him. In the late 1990s his two oldest sons had migrated to the
 United States, and a few years later he had followed them, accompanied by
 wife, this time legally. The others present that evening were the sons- and
 daughters-in-law of Cristina's three brothers.


 The main task of Cristina's core network was to help her cover the enor
 mous cost of the many activities and items required for the fiesta. Among
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 these, the traditional costumes and clothing that the participating women
 wear make up an essential contribution. According to some migrants, the
 capas (capes) worn by the group heading the procession of the Virgin of
 Carmen through the main street and plaza of Cabanaconde cost up to
 US$500 each; likewise, a complete female outfit cost approximately US$1,000.
 Considering that each devoto is supported by a network of dozens of
 relatives and fellow migrants, the cost of these outfits may amount to


 more than US$20,000. Another important contribution consists in provid
 ing the bulls for the bullfighting. Whereas some bulls are brought in only
 to entertain the spectators, others are selected for bullfighting, which


 means that they will be killed. Traditionally, each devoto is expected to
 provide two such tows de muerte, which cost US$3,500 a head. In addition,
 the devoto must hire two or more toreros (bullfighters), each of whom
 charges up to several thousand dollars.6 Yet another important expendi
 ture consists in providing the food and paying local women to prepare it;
 likewise, large quantities of beer and alcohol are required. The devoto is
 expected to feed not only the musicians, of whom there may be 100, but
 also many invited guests three times a day for four days. In addition, a
 samachi, an offering of food and drink to the local mountain deities, must
 be prepared. Fireworks at the end of each day's activities are also required,
 and according to some migrants these may cost up to US$1,000. Another
 traditional item of entertainment consists of bombardas, a kind of firework
 that also costs US$1,000.


 Together the visitors constituted Cristina's core support network, those
 whom she expected to make the biggest economic contributions to the fiesta.
 Yet there were many more Cabanenos living in Peru who were involved
 in the preparations directly as well as indirectly. Thus, during a visit to
 Cabanaconde in February, Cristina and one of her brothers had asked a num
 ber of villagers for their assistance in the preparation of food or maize beer,
 the purchase of alcohol, and the arrangements for accommodating the many
 visitors. During the visit they had also contracted for a 100-piece brass band
 for US$20,000, one of the fiesta's biggest expenditures. Similarly, in order to
 carry out the tasks they had assumed responsibility for, members of Cristina's
 support network mobilized their own networks of close and distant relatives,
 compadres (co-godparents) and ahijados (godchildren), and former neigh
 bors and friends in Peru to request support. Thus, although Cristina as
 devoto was the main organizer of the fiesta, the members of her core network
 also gained respect and prestige as sponsors and organizers of particular
 items and activities. Indeed, one member of this network told me that the
 devoto does not always make the largest economic contribution to the fiesta.
 He said, "Look at who sponsored the bulls and the bullfighters. The person
 responsible for this must have a lot of money, but he can also ask others for
 help. And look at who pays for the musicians. Of course, everybody knows
 it is the devoto, but often others help pay for them." When mobilizing her
 support network, then, Cristina created a flow of exchange relations that
 crossed regional as well as national boundaries and reached almost every
 corner of the Cabaneno migrant community, including Cabanenos living in
 Arequipa, Lima, and other places.
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 THE SOCIAL MEANING OF THE FIESTA


 Cristina and her core network belong to one of the first and wealthiest
 Cabaneno families in Washington. Not only are they all legal residents or citi
 zens of the United States but also they have steady jobs as blue-collar workers.
 Moreover, many of them, including Cristina, own their own houses and live
 in middle-class suburbs such as Wheaton. Although some of her relatives still
 have close family members in Peru, these no longer reside in Cabanaconde
 but live in Arequipa or Lima and are likely to be "pulled" to the United States
 by other Cabanenos in the coming years. Yet Cabanenos who were present at
 the fiesta later that year told me that Cristina had offered one of the most
 extraordinary fiestas in recent years, attended by hundreds of villagers, migrants,
 and other visitors. This information prompts us to ask, What makes Cristina,
 who has lived more than 40 years of her life outside Cabanaconde, including
 30 years in the United States, decide to invest such a large amount of money
 in the fiesta? How does she manage to mobilize a network of family and
 friends that spans the borders of Peru and the United States to demonstrate
 her loyalty to her village? Why does the fiesta gather so many people from
 different parts of the world in such a remote place? And, perhaps most impor
 tant, how does all this affect the community?


 Undoubtedly, the devoto post provided Cristina with tremendous personal
 satisfaction and offered her a way to express the sentiments that tie her to
 Cabanaconde. Moreover, like many migrants she is spiritually attached to the
 Virgin of Carmen and believes that the saint protects her. She had committed
 herself to the devoto post a few years before when she became ill with cancer:
 "The doctors had given me up. They said that I only had a short time to live.
 I lost my appetite and began to lose weight. But then I asked the Virgin for
 help, and I said, Tf you help me, I'll hold the fiesta for you/ Then I slowly
 recovered, and today I am almost as before. How do you explain that? It must
 be the Virgin." She reports that her father had lost consciousness for a time
 several years before but had recovered miraculously after she asked the Virgin
 for help. Similarly, Aurelio, the second devoto and Cristina's ritual rival in
 2005, says that he decided to sponsor the fiesta after suffering a car accident
 in Washington that almost cost him his life: "It was winter, with a lot of snow,
 and I suddenly lost control of my car, which hit a tree. I couldn't get out, and
 I was freezing. So I asked the Virgin for help, and then a car came along that
 got me out. I could have died." Thus, for both devotos in 2005, the expectation
 that the Virgin would protect them was a critical factor in their decision to
 sponsor the fiesta. However, why did they not express this gratitude by
 assuming the post of devoto for the celebration of the saint's day in Washington?
 And why mobilize such a wide network of people to make the fiesta in
 Cabanaconde? In other words, what is the transnational and socioeconomic
 meaning of the fiesta?


 According to one migrant who has lived in Washington for 25 years and is
 the brother of one of the women who spearheaded Cabaneno migration to the


 United States in the 1970s, the fiesta is a "statement." He claims that Cristina
 and other devotos use the fiesta to demonstrate their success and wealth as


 immigrants in the United States: "The purpose of the fiesta is to gain recognition
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 as someone who has done something for his native village. But it is also impor
 tant to show that you have been successful as an immigrant in the United
 States/' Insofar as Cristina and other migrants have lived more than 30 years
 in the United States and no longer have close relatives in Cabanaconde, their
 possibilities of making use of the respect and recognition they gain during the
 fiesta in their native village are limited. Rather, the "statement" they make by
 assuming the post of devoto is addressed to their fellow migrants, whether
 present at the fiesta or not. In essence, in the fiesta Cristina and her closest
 relatives and friends reaffirm all the social relations that constitute their sup
 port networks in the United States. This is evident from the fact that during
 the four days of the fiesta, migrants spend many hours recording the event on
 video. Back in Washington, they play these recordings over and over at migrant
 gatherings, allowing those who were unable to participate to enjoy every detail
 of the event and reminding them of the contributions Cristina and her net
 works made to honor the Virgin of Carmen (Gelles and Martinez, 1992).


 CONCLUSION


 Cabanenos' continuous migration to destinations outside Peru both speeds
 up already existing processes of differentiation in Cabanaconde and creates
 new forms of inequality among villagers as well as migrants. As in many other
 Andean communities, rural-urban migration has significantly influenced
 Cabanaconde's development for many years, causing a divide between villag
 ers and migrants. The recent transnational migration has not only widened
 this gap but also created a new rift between those who belong to the U.S.
 based migrant networks and those who do not. This division clearly shapes
 the fiesta, during which migrants and villagers negotiate and contest the
 shared values and symbols conventionally associated with Cabanaconde's
 ritual life. Well-off and established migrant families that have obtained per


 manent residence or citizenship in the United States, in particular, use the
 event to express loyalty to their native village and at the same time demon
 strate their success as immigrants in their new countries of residence. In doing
 so they underpin the exclusiveness of the migrant networks they draw on to
 achieve physical and social mobility and remind their fellow villagers and
 migrants of the new social status they have attained as both transnational vil
 lagers and global cosmopolitans. In the fiesta migrants not only reaffirm their
 sense of belonging to their village of origin but strengthen their position within
 their support networks.
 Migrants who are better-off and well established in the receiving society


 play a leading role in sponsoring and organizing the fiesta. This observation
 resonates with the findings of Portes (2001), who claims that migrants who
 engage transnationally in economic entrepreneurship or political activities are
 more likely than others to be U.S. citizens and to have resided there longer. He
 asserts that "transnational entrepreneurs are better educated and more eco
 nomically successful than either purely domestic entrepreneurs or wage work
 ers" (2001: 188) and that "the cultivation of strong networks with the country
 of origin and the implementation of economic and political initiatives based
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 on these networks may help immigrants solidify their position in the receiving
 society and cope with its barriers" (2001:189). Incorporation into U.S. society
 and transnational engagement are complementary processes. Similar to Portes's
 findings, my data suggest that by sponsoring the fiesta well-established


 migrants display their success as immigrants in the United States and thereby
 make visible the support networks they use to achieve social mobility in the
 receiving society. However, since 9/11 increasing numbers of migrants have
 been prevented from traveling to Peru because of their lack of legal status in
 the United States, and this is causing a new division within the migrant popu
 lation between those who can participate in community events and those who
 cannot. In effect, today the fiesta is an arena in which not only are conven
 tional rifts between villagers and migrants displayed but new tensions among
 the latter are brought into play.


 Finally, transnational migration has caused a growing influx of outsiders
 who are taking up residence in the village. Cabanaconde has experienced a
 constant flow of people since colonial times, among them not only rural peo
 ple from other parts of the Andes but also mestizos and Spaniards from Peru's
 urban centers (Gelles, 2000: 32). However, the current influx of outsiders
 differs in several respects from previous ones. Many of the migrants settling
 in Cabanaconde today are former farm workers from the neighboring villages
 and other Andean regions. They have benefited from the community's recent
 land recovery project and growing tourist industry and now either own land
 or run small businesses (Gelles, 2000:163). Moreover, in contrast to the situa
 tion in the past, the distinction between insiders and outsiders is being blurred
 by the current transnational migration flow. Thus, several of the former farm
 laborers who recently have settled in Cabanaconde are now migrating to the


 United States. A few have even become members of the migrant community
 in Washington and are traveling to Cabanaconde to participate in the fiesta.


 These insights imply that we should consider Cabanaconde as the outcome
 of a continuous migration process that not only transforms the community but
 also allows it to reproduce rural customs and organizations. My data on U.S.
 based migrants' transnational engagement in the fiesta demonstrate that,
 although tourism and the introduction of new technologies and means of
 communication are rapidly changing the living conditions of Peru's Andean
 population, transnational migrants and local or regional outsiders who take
 up residence and create new livelihoods in the country's rural communities
 are using the current processes of globalization and modernization to alter the
 meaning of local traditions such as the fiesta and thereby to maintain a distinct
 Andean form of life.


 NOTES


 1. During my two weeks' stay in Washington in May 2005, two more Cabanenos arrived.
 Both were young men who had traveled illegally over land from Peru, a trip that took one of
 them several weeks and the other several months and cost each more than US$8,000. When
 I returned to Washington six months later, I was told that another 25 Cabanenos had arrived.


 2. A few years ago migrants in Washington collected money to bring the previous priest of
 the church of Cabanaconde, now retired and living in Arequipa, to the United States to conduct
 the religious ceremony in honor of the Virgin of Carmen.
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 3. Devoto means "devotee" and refers to the person in charge of organizing the annual fiesta
 in honor of the village saint.


 4. Villagers report that in recent years transnational migrants have organized the fiesta cel
 ebrating the Virgin of Candlemas in February as well. Expenditures for that event amount to
 approximately US$50,000.


 5. In Cabanaconde this logic of alternation between opposing sides is "viewed by the towns
 people as a dynamic process that propels society forward and that brings about important ben
 efits such as fertility and prosperity. In fact, until the 1940s, the competing sponsors came from
 the two moieties that used to constitute the community, upper half (arum saya) and lower half
 (urin saya)" (Gelles, 2005: 80-81, my translation).


 6. Migrants report that a few years ago one of the devotos hired two bullfighters from Spain
 at a cost of more than US$10,000.
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