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Abstract

This thesis examines fatphobia and aesthetic violence in Lima, Peru, as structural and
colonial phenomena rather than individual prejudice or cultural preference. It asks how
colonialism has shaped body ideals, how digital platforms reinforce or resist it, and how
Peruvian fat activists mobilize against neoliberal and colonial constructions of the body.
Drawing on personal narratives, body maps, and testimonies of five women from the
Anti-fatphobia Peru Collective, as well as autoethnography, the study situates fatness
within geographies and discourses that are legacies of colonial violence that continue to
be sustained by racism, sexism, classism, and healthism. Methodologically, it combines
cuerpo-territorio, case studies and autoethnography to revalue ancestral legacies and
spirituality as sources of knowledge. The findings reveal the normalization of fatphobic
violence in medical, institutional, and media settings, alongside emergent digital and
collective resistances. The thesis contributes to bridging Fat Studies with urban
geography and Latin American feminist and decolonial thought, affirming bodily

sovereignty as essential for justice, dignity, and life.



Dedications

To my family, both those close to me and those abroad, for everything in life: Atiq (our
miracle), Vladimir, Jimena, Pilar, Omar, Julia, Carlos, Enrique, Chocolate, Alejandra,
Salvador, Alison, Sonia, Shan and Frida.

To my chosen family in Toronto and Lima, specially to Roxana, Francesco, Claudia R.,
Micaela, Leonardo, Lucas, Claudia V.,Werner and Vera: friends are true treasures.

To my grandparents and great-grandparents, who kept their promise and never left.
To AZ, BX, CW, DV and EP for their time and trust.

To the Anti-fatphobia Peru Collective, for giving me hope.

To Peru, my country, because its people will always be greater than its problems.

To myself, for trusting, resisting, believing and doing.



Table of Contents

YN o 1= 1 - Lo S PPRPPRPPPPPRt ii
DediCatiONS ... ii
Table of CONtENTS ..o e e e e e e iv
Table Of IMAQGES ..o e Vi
Preface .......o oottt ettt —————————————— Vil
Chapter 1: IntroducCtion..................ooo e 1
LItErature FEVIEW .......eeeieeeieee ettt ettt e e e e e e e e e e et et e et e e e e eeeeeeseessasnaanaaans 2
Fatness as political CAtEQOIY ............uuuuiiiieii e 3
Fatphobia in Non-Western CONTEXES ............coooieccciieeeeee e 7
Fatness and feminist, critical, and geographical theories.............cccccccveeeeeiiiiiccnnnnee. 9
Fat activism and decolonial, feminist, and digital resistance................ccccccccoeeeeenn. 12
Theoretical framEWOTK ........coooi e e ee e 16
Coloniality and decoloniality ... 17
Biopower, Patriarchy, Neoliberalism and the Cuerpo-territorio .................ccccc......... 21
1/ =1 T o Lo [ Yo V20 SPUPPUPRRRRPR 25
Cuerpo-territorio as MetROAOIOGY ..........coceuuuueeeiieeeee et e e 27
Case study and autoethNOGraphy ... 31
Chapter 2: Colonial and racial legacies and the construction of ideal bodies
INFrOM LM ... e e e e e e e e e e e e e nnneeeeean 35
Mestizaje, whiteness, and the racial ordering of Peruvian society............ccccccevnneen. 35
Lima through race, class, gender, and migration status..............ccccevvvviiiiiiiiiiiiiiiiinnnn, 42
Crossroads of myth, power and media .........ccccoocvvevieiiiiiie e 46
Chapter 3: Body Mapping and the Geographies of Oppression and Resistance in
[ 1 - PP PP 55
The body as archive: mapping memories aesthetic violence and resistance............. 56
Mapping Oppression: Fat Bodies and Spatial Violence in Lima .............cccccovieeeenn.. 63
Family, friends and partners as violent SPaces...............cccceeccvciueeeeeeeeeeeeeeeeecenen, 66
Educational, community and WOrkSPaces ...............ccccccuueueieeeeeeeeeeieeeeeeeeeeeveseennaaaaans 70
Pathologization of fatness, healthism and medical Spaces ............ccccoccceeeeeeeeennnne. 74
PUDBIIC SPACES ...ttt 78
Traditional and digital media as spaces and vehicles of toxic colonial legacies..... 84

Geographies of resistance: Micro, ambiguous and meta fat activisms in Lima.......... 92



Care, solidarity, tenderness, and safe spaces of OUr OWN ..............ccooveecccuueeeeennnnnn.. 94
Academia, self-expression and art to think, feel and show .................................. 101
Motherhood and migration: oasis for breath or reSt? .............ccccccvvvveeeeeeeeeeeeeeeen, 105
Online and offline fat activism: a national movement based mainly online and in
I - SO RRERRR 110
Chapter 4: CONCIUSIONS ............ooooiiiiieeee e e e e e e e 123

Bibliography ........ ... 128



Vi

Table of Images

Figure 1: Three generations 37
Figure 2: Mestiza family from Viceroyalty 40
Figure 3: Clorinda Matto de Turner, 49
Figure 4. CW's body map 57
Figure 5: AZ's body map 58
Figure 6: DV's body map 59
Figure 7: BX's body map 60
Figure 8: EP's body map 62
Figure 9: Teresa Collazos ‘La Tere’ (Magdyel Ugaz) - Al fondo hay sitio 84
Figure 10: Felicitas (Angeles Balbiani) - Rebelde Way 85
Figure 11: Esto es Guerra & Combate: part of former casts 89
Figure 12: You are in a body positive space poster — NPP 113
Figure 13: The farewell of Stop Gordofobia 114

Figure 14: Collective Anti-fatphobia Peru protesting during International Women's Day
march in Lima, 2024 117




Vi
Preface

| am writing this on a winter afternoon in Toronto while expecting my first child far away
from my family and friends. Outside, it is —20°C. My dog lies beside me, chewing on a
treat after braving the cold. | often ask myself why | moved so far from my city—and
why | do not miss it in the way others (and |) expect. That thought unsettles me. Lima,
despite family, friends, and good moments, often hurts. One of its deepest wounds is its
obsession with bodies— the relentless fixation on size, weight, and appearance. People

are always looking, always judging: your clothes, your behavior, your size.

Toronto, on the other hand, gave me in return more freedom, a sense of safety, new
friends from all over the world, and a family of my own. This city opened my eyes in
ways | never imagined, beginning with the simple fact that since my arrival, | have

received so little criticism about my body—or any other aspect of who | am.

| never expected that speaking about aesthetic violence, and fatphobia in particular,
would lead me so deeply into conversations about Peruvian history, culture, and politics.
Lima has many nicknames: "The grey," "Donkey-belly Lima," "The awful," and, of
course, "The City of Kings," a title earned as the capital of the former “Spanish™

Viceroyalty and that says a lot.

Although formal colonialism ended in the nineteenth century, it often feels as it never

really left. Not long ago, Lima's municipal government—now led by ultra-conservatives

' At the time of the conquest, Spain did not exist as a unified country; it was made up of several kingdoms
ruled by the same monarchs. The main one was the Crown of Castile, which financed and controlled the
invasion of the Americas. For this reason, the American territories were not “Spanish” but colonies of the
Crown of Castile.



viii

aligned with Hispanist ideologies>—reinstalled a statue of Francisco Pizarro® in the Main
Square or Plaza de Armas. Moments like this reveal how the fantasy of European
belonging persists. As "decent people," we are taught (and almost instructed, especially
since the 1990s, when our neoliberal era started) to admire authoritarian leaders like
Bolsonaro*, Trump, Milei®, or Bukele® because of their whiteness and their supposed
ability to control and discipline “criminals” and the “uncivilized.” In recent years, some
people from Lima and all over the country have noticed this, and phrases such as “In
Lima, even a bag of cocaine or flour could win an election, if it is white and ‘well-

prepared.” began to circulate.

Nowadays, Peru is governed by people in fancy clothes whose corruption is barely
concealed in the middle of a social and economic crisis that they refuse to acknowledge

while reproducing the same structural violence that has shaped what is now known as

2 According to Suarez Navaz et al. (2024), hispanist ideologies are an ideological category with fascist roots
that were institutionalized in Spain during the Franco dictatorship. These ideologies promote a neo-imperial,
patriarchal, and neo-conservative vision, based on a supposed Hispanic cultural essence that primarily
amalgamates Christian religion and the Spanish language. Despite their historical origins, these ideologies
have re-emerged in contemporary political contexts, particularly among sectors of the new radical right, to
justify ultranationalist, anti-liberal, and colonialist discourses.

3 Francisco Pizarro was a Spanish “conqueror” who led the expedition that subjugated the Inca’s Empire in
Peru (1532-1533). He captured, betrayed, and executed the Inca ruler Atahualpa, thereby claiming
immense wealth and vast territories for what would later become Spain, then ruled by Charles | and Isabel
of Portugal, whose reign unified the crowns of Castile and Aragon. Pizarro also founded Lima in 1535,
establishing Spanish rule in the region. According to Denevan (1983), Noble David Cook estimates that the
indigenous population in Peru around 1520 was approximately 9 million. By 1570, this figure had drastically
decreased to about 1 million, and by 1620, it had further declined to 600,000, representing a 93% loss in a
century. The main causes of this demographic collapse included epidemics, labor exploitation, natural
disasters, and forced migrations.

4 Former president of Brazil. Far-right wing.
5 President of Argentina. Far-right wing.

6 Authoritarian regime with populist tendencies from El Salvador, like the regime of Alberto Fujimori. Fujimori
served as Peru's president from 1990 to 2000 when he fled to Japan and resign by fax from the presidency
amidst accusations of serious corruption and human rights violations, for which he was later convicted and
imprisoned. He remained in prison until his family managed to secure his release in 2023, all within the
context of ongoing political turmoil in Peru. Despite this legacy, Fujimori's political party continues to wield
significant influence in the Peruvian politics today.



“Peru” since the 16th century (Quiroz, 2013). Moreover, first female Peruvian president’
asserted things like people can eat a whole meal for $3 USD, while raising her salary to
more than $10,000 USD (s/. 35 000 PEN) per month8, travels around the world with any
apparent reasonable motive, requested a lifelong pension, like all Peruvian presidents,

and undergoes multiple cosmetic surgeries that are noticeable to the entire country.

Speaking so critically about this sometimes makes me feel guilty. Who am | to judge my
country, especially when | left the boat? However, there are days like today, when the
government passed an amnesty law benefiting military personnel prosecuted for human
rights violations in the 1980s—despite opposition from the Inter-American Commission
on Human Rights—seeking not only to absolve these crimes, but also to shield itself
from accusations over the killing of 49 protesters and the injuring of 937 others during

the anti-government demonstrations of 2022 and 2023.

In Peru, and especially in Lima, those who speak out about human rights or denounce

those in power are often dismissed as "woke" "leftist" "terrorist/terruco" or "caviar."®

7 Dina Boluarte did not assume power through popular election but because of the removal of her
predecessor by a parliamentary majority, an event that sparked a wave of social protests across several
regions of the country. As of October 10 of 2025, Boluarte was ultimately removed from office through a
unanimous vote in Congress—despite earlier efforts by a legislative majority to grant her political
protection—amid multiple corruption scandals. She was succeeded by José Jeri, who assumed the
presidency through constitutional succession and with the majority support of Congress, despite also
being implicated in serious allegations, including an alleged sexual assault. To date, both his leadership
and the actions of the National Police and Congress have contributed to an escalation of social unrest;
since he took office, one protester has been killed in Lima, and civilians and police officers have
sustained serious injuries.

8 The monthly minimum wage in Peru by 2025 is S/ 1,130 (approximately $332 USD). According to data
from the National Institute of Statistics and Informatics and the ODS 2030 platform, 29% of the national
population lives in conditions of monetary poverty, while extreme poverty affects 5.5% of the population
(INEI, 2025b, 2025c; ODS 2030, 2025). The official monetary poverty line for 2025 is estimated at
approximately S/ 446 per person per month (about $131 USD). Individuals who cannot afford even their
most basic food needs are in extreme poverty, a condition defined by an income threshold of around S/
248 per month (approximately $73 USD). This form of poverty affects hundreds of thousands of people,
particularly in rural areas and isolated communities throughout the country.

9 In Peru, the term “caviar” is used pejoratively to describe people—typically from the middle or upper
classes—who hold progressive, leftist, or human rights-oriented views, and who are accused of hypocrisy
for criticizing the system while benefiting from its privileges. Often used by conservative or right-wing
sectors, the label seeks to delegitimize critical voices, particularly in academic, artistic, or activist circles,
by portraying them as a moralizing elite disconnected from the people.



Anyway, the feeling of inadequacy is deeply familiar to many people, especially feminist
women in Lima—though our experiences are not the same. We exist in every shape,

size, color, class, and age, and those differences profoundly shape our lives.

| am a light-skinned mestiza—a criolla. My body is thick, like my grandmothers' bodies.
Nevertheless, for years, | could not accept it, just like many other non-white women in
my city. My education gave me a kind of white-passing privilege that allowed me to
overlook my Andean roots'® and fixate on my European lineage''. As a millennial from
1987, | grew up during 1990s and early 2000s, so, like many other women of my
generation, | internalized impossible beauty standards during childhood and
adolescence. If we could not become white and blonde, we were at least expected to

become thin, and that is what | tried to be for almost three decades.

My story is not only mine. It reflects a broader social order with colonial roots. The
Peruvian Viceroyalty did not end with independence and republic period; it transformed
and is now focused on Northern America ideals; however, its logic remains and still
defines whose bodies are celebrated, which languages are valued, and what
genealogies are made visible. Lima—once the seat of the Peruvian Viceroyalty —still
functions as a modern colony, projecting cultural norms onto the rest of the country
while erasing its Indigenous and Afro-descendant roots. From the reinstatement of
colonial statues to the celebration of whiteness by the media, Lima continues to show

just how unfinished colonialism truly is.

10 My family’s roots trace back to Cajamarca (northwestern Peru, in the Andes), Ayacucho (south-central
Peru, in the Andes), Huanuco (central-eastern Peru, in the Andes and Amazon regions), and Lima Sur
(an Andean part of Lima region).

| have a great-great-grandfather who was reportedly from Italy and family says he arrived to Peru at some
point in the 19th century. Despite the lack of evidence, this minor European connection has been deeply
cherished by part of my father’'s family—a sentiment quite common among Lima families with “known”
European roots, where European or white ancestry is frequently idealized and glorified.



To think seriously about aesthetic violence and fatphobia in Lima is to speak about the
colonial order of the city—about who is allowed to belong, who must remain invisible,

and how power continues to be written on our bodies.

Xi



Chapter 1: Introduction

Fatphobia and aesthetic violence in Peru are an enduring toxic legacy of colonialism,
intricately linked to misogyny and racism—particularly anti-Indigenous and anti-Afro-
Peruvian feelings/inclinations —that manifests itself in the geography of its capital city.
Colonial period not only reorganized lands and economies but also reshaped bodies,
establishing aesthetic hierarchies that, though transformed, persist. These hierarchies
positioned certain bodies as desirable, healthy, and civilized—typically white, thin, and
light-skinned—while condemning others as deviant, excessive, grotesque, and in need

of control.

In contemporary Peru, fatphobia operates as a form of social and spatial regulation that
is both inherited from colonial logic and amplified by neoliberalism. Colonialism
produced an aesthetic ideal of citizens and their bodies, which continues to shape how
women are seen, valued, and disciplined. The capital city of Lima plays a central role in
reproducing these aesthetic regimes, acting as a spatial and ideological center where
fatphobia becomes institutionalized in everyday life—through family, medicine, school,

public space, and social media.

The central argument of this thesis is that fatphobia in Lima should not be understood
solely as a health issue or cultural preference, but as a colonial technology of the
body—one that orders racialized, gendered, and classed bodies into hierarchies of
worth and visibility. This violence is not abstract; it takes place in the geography of the
city. Lima’s streets, clinics, hospitals, psychological and psychiatric consulting rooms,
classrooms, beaches, pools, buses, gyms, churches and digital spaces become sites

where fat bodies are surveilled, humiliated, excluded, or erased.

The research questions driving this thesis are: How has colonialism shaped the
aesthetic ideal of the body in Lima, particularly concerning fatness, and how does it
continue to operate today? How do spaces and places in Lima actively produce,

normalize, and sustain fatphobia and aesthetic violence in everyday life? What role



does the digital realm, particularly social media, play in reinforcing or challenging
fatphobia and aesthetic violence in Lima? How do Peruvian fat activists resist colonial
and neoliberal constructions of the fat body, and what forms of embodied resistance

have emerged?

This thesis unfolds through four interrelated components. First, it examines colonialism
and its aesthetics, focusing on how the Spanish colonial project in Peru imposed ideals
of whiteness, thinness, and feminine docility that persist as dominant aesthetic norms.
Second, it situates Lima as a critical site for analyzing the reproduction of aesthetic
violence, with particular attention to the ways in which Lima operates as a stronghold for
fatphobia. Third, the thesis explores the geographies of fatphobia, arguing that aesthetic
violence is spatially organized and manifests in various public, private, institutional, and
digital spaces. Finally, the thesis centers on activism and resistance, focusing on the
Anti-fatphobia Peru Collective and their efforts to reclaim the fat body as a site of

dignity, memory, and political struggle.

Through this framework, | explore the intersections between body, city, and colonial
memory. Drawing from autoethnography, in-depth interviews, and body mapping, this
research aims to map the spaces and places where fatphobia and aesthetic violence
unfold—and where they are resisted. My hope is that this thesis not only documents
pain and exclusion but also helps to imagine other ways of being, seeing, and inhabiting
bodies. All interviews were conducted in Spanish, and many of the sources consulted
were also written in Spanish; for this reason, the excerpts from participants’ testimonies,

as well as selected passages from cited texts, have been translated into English by me.

Literature review

This literature review explores the political nature of fatness, focusing on its intersection
with colonialism. Fatness is not simply a physical condition, but a social construct
deeply rooted in colonized territories, which often label fat, racialized, non-cisgender,
and non-heterosexual bodies as deviant and in need of control. By examining the

historical and ongoing stigmatization of fat bodies, particularly through medical and



aesthetic interventions, the review highlights the role of fatphobia and aesthetic violence
in reinforcing hierarchical norms of beauty and health. These norms are shaped by
colonial legacies, where the ideal body is often white, thin, and productive, while fatness
becomes a marker of marginalization. In this context, reclaiming fatness is framed as a
political act of resistance that challenges colonial-capitalist frameworks defining which
bodies are valid and valuable in colonized societies like Peru, and it brings attention to
the colonial impositions by reviewing the valuation of fatness in non-Western or less

Westernized societies.

The review also emphasizes the importance of understanding fatphobia as a complex
issue that intersects with race, gender, and class. Furthermore, it addresses the rise of
digital resistance movements, particularly in Latin America, where social media
platforms have become key sites for challenging fatphobia and reimagining body
politics. While these movements promote body positivity and inclusion, they also
confront the tensions between digital activism and capitalist platforms, highlighting the
need for an intersectional and decolonial approach to fatphobia in both academic and

activist spaces.

Fatness as political category

Drawing from Michel Foucault's concept of biopower, Tovar (2021) emphasizes that
fatness is not merely a physical condition, but a social construct and political category
deeply embedded in political and economic systems. In contemporary biopolitical
regimes, fat bodies are viewed as a threat to public health, economic productivity, and
social morality, often becoming the target of medical, dietary, and aesthetic
interventions. These interventions, ranging from medicalized weight loss to societal
norms of beauty, contribute to a structure where fatness is stigmatized as a form of

bodily mismanagement.

For Tovar, the fat body is constructed as problematic not only because it does not

conform to Western beauty standards but also because it challenges the neoliberal



ideals of productivity and individual responsibility. These bodies are expected to be self-
regulating and to conform to social expectations of thinness, beauty, and health, all of

which are intricately linked to capitalist and colonial structures.

Tovar also critiques how colonial and capitalist systems have naturalized the thin, white,
productive, and normatively healthy body as the ideal. This ideal is perpetuated through
cultural, institutional, and medical practices that pathologize fatness, transforming it into
a moral and economic failure. The thin body is celebrated not only for its aesthetic value
but for its connection to self-discipline, success, and proper citizenship. In this sense,

fatness becomes a marker of marginality and a target for biopolitical intervention, where
individuals are constantly urged to monitor, correct, and transform their bodies to fit into

societal expectations.

Thus, reclaiming fatness, as Tovar argues, is not simply about personal acceptance or
body positivity but is a deeply political act that challenges the colonial-capitalist regimes
that define which bodies are valid, healthy, and beautiful. It is an act of resistance
against a system that operates through the regulation of bodies and the imposition of
hierarchical norms of beauty and health. By redefining fatness as a political category,
Tovar calls for a decolonial epistemic shift that dismantles the biomedical and colonial

systems that have long dictated the value of bodies.

As we examine fatness through a political lens, it becomes evident that the regulation
and stigmatization of fat bodies are deeply intertwined with broader systems of racial,
colonial, and capitalist domination. The very constructs of fatness and health are
historically rooted in colonial ideologies, which continue to shape how bodies are valued

or devalued in contemporary society.

Robinson (2020) and Strings (2019) argue that fatphobia is profoundly connected to
colonial racism. The associations between fatness and disease, as well as the moral
judgment placed on fat bodies, are direct inheritances from racial and moral constructs
established during the colonial period. These constructs, reinforced by modern science

and medicine, were initially designed to uphold white supremacy and control over



racialized bodies, particularly those of Indigenous, Black, and working-class women.
Fatness, in this framework, was not stigmatized for health-related reasons but as a tool
to maintain racial, gender, and class hierarchies, further entrenching the subjugation of
marginalized groups. This historical context helps us understand why fatness, especially
in the bodies of racialized individuals, continues to be viewed as a site of moral failure

and social deviance.

Pifieyro (2016) explores how fatphobia is embedded within cultural and institutional
structures, particularly in the Latin American context. Fatphobia intersects with
patriarchal and colonial ideologies, where the imposition of Western beauty standards—
often aligned with thinness and whiteness—has led to the exclusion and marginalization
of non-conforming bodies. From a feminist and anti-colonial perspective, Pifieyro
advocates for a cultural transformation that embraces body diversity. She emphasizes
that fatphobia is not simply a matter of individual prejudice but a systemic issue that

requires collective action and institutional reform.

Tovar (2018) similarly calls for a decolonial epistemic shift to challenge biomedical and
colonial systems that dictate which bodies are considered valid or healthy. Rejecting the
colonial-capitalist paradigms that prescribe body ideals, Tovar urges for a
reconceptualization of fatness that recognizes its political significance. This decolonial
shift is essential not only to resist medicalized body standards but also to reclaim

agency and dignity for historically marginalized and oppressed bodies.

Kogan (2003, 2008) also speaks to how the body is conceptualized in late capitalist
societies, where the ideal of slenderness is central. Kogan explains that anorexic,
bulimic, and muscular (or vigorexic) bodies expose the extreme tensions within the
dominant ideal of thinness. This societal pressure reflects an emphasis on individual life
projects that intersect with capitalist ideals of perfection and hedonism, further

entrenching the moral judgments associated with fat bodies.

In the broader context, research on eating disorders and body image sheds light on how

fatphobia manifests in diverse cultural settings (Makino et al. 2004; Mirza et al. 2013;



Lau & Ambrosino 2017; Bernou et al. 2020; Vu-Augier De Montgrémier et al. 2020;
AlShebali et al. 2021; Kakar et al. 2023; Chua et al. 2023; and Balogun-Mwangi et al.
2023). These studies reveal that fatphobia is not confined to Western societies but is
pervasive in various non-Western contexts as well. They highlight how colonialism and
Western beauty standards have influenced perceptions of body size and shape in
different cultures, leading to the normalization of fatphobia across the globe. Cultural
factors such as media representations, family dynamics, and societal expectations play

a crucial role in shaping how individuals worldwide experience and internalize fatphobia.

On the other hand, aesthetic violence, as described by Pineda G. (2014, 2021a, 2021b),
refers to the pressure and aggression directed at women who deviate from beauty
standards, urging them to align with an idealized image or maintain stereotypical
appearances if they already possess them. This inflicts physical and psychological
consequences rooted in sexism, ageism, racism, and fatphobia. The key distinction lies
in fatphobia being an underlying premise of the aesthetic violence predominantly

experienced by women.

The consequences of these cultural norms are devastating. A poignant example is Flor

Quispe, known as "Mufequita Milly," a celebrated folklore singer from the Southern
Andes of Peru, who tragically died at the age of 23 after undergoing a liposuction
procedure. Her decision was largely influenced by online harassment regarding her
weight gain following her first pregnancy, and she left behind a baby under two years old
(ElI Comercio, 2024; Flores, 2024; Morocho, 2024). Alarmingly, Victor Fong, the surgeon
responsible for her death—who has family ties to people in power and still has the support
of influencers—continued performing aesthetic surgeries until early July 2025 when he
was merely suspended for six months yet maintained a strong presence on Instagram,
where he still boasts more than 125,000 followers'?, even after the scandal surrounding

Quispe’s death and other cases.'3

12 Victor Fong's Instagram: https://www.instagram.com/drfongestetico/?hl=es

3 About Victor Fong’s suspension: https:/manoalzada.pe/politica/poder-judicial-suspende-al-dr-fong-de-
toda-actividad-medica-por-mas-de-seis-
meses?fbclid=PAQOxDSwLiRyhleHRUA2FIbQIXMQABpywTngl6 XL5MMKwCRrlgBykiKOKED6GdRbfT9A



https://manoalzada.pe/politica/poder-judicial-suspende-al-dr-fong-de-toda-actividad-medica-por-mas-de-seis-meses?fbclid=PAQ0xDSwLiRyhleHRuA2FlbQIxMQABpywTngl6XL5MMKwCRrlqBykiKOkED6GdRbfT9AaDetzilNZ_eVC6weJvblWE_aem_UD14JBTOtJ4H4S3_WWfuTQ
https://manoalzada.pe/politica/poder-judicial-suspende-al-dr-fong-de-toda-actividad-medica-por-mas-de-seis-meses?fbclid=PAQ0xDSwLiRyhleHRuA2FlbQIxMQABpywTngl6XL5MMKwCRrlqBykiKOkED6GdRbfT9AaDetzilNZ_eVC6weJvblWE_aem_UD14JBTOtJ4H4S3_WWfuTQ
https://manoalzada.pe/politica/poder-judicial-suspende-al-dr-fong-de-toda-actividad-medica-por-mas-de-seis-meses?fbclid=PAQ0xDSwLiRyhleHRuA2FlbQIxMQABpywTngl6XL5MMKwCRrlqBykiKOkED6GdRbfT9AaDetzilNZ_eVC6weJvblWE_aem_UD14JBTOtJ4H4S3_WWfuTQ

This global reach of fatphobia and aesthetic violence shows that the regulation and
stigmatization of fat bodies are not merely individual or isolated issues but are deeply
embedded in systems of racial, gender, and colonial oppression. Understanding this

intersectionality is key to challenging and dismantling fatphobia on a global scale.

Fatphobia in Non-Western Contexts

As we move beyond the historical and structural connections between fatphobia and
colonialism, it is essential to explore how these ideologies manifest in non-Western
contexts. Swami (2015) argues that modernization, industrialization, and Westernization
have led to a growing global uniformity in body size ideals, particularly among affluent
urban populations, where thinness is increasingly valued. In contrast, heavier body
types tend to be preferred in lower socioeconomic contexts. This global spread of the
thin ideal, driven by sociocultural forces, has significant implications for understanding
body dissatisfaction and disordered eating across cultures. However, studies in various
non-Western societies highlight that attitudes toward fatness and body image are
shaped by unique cultural, historical, and political forces. These perspectives
complicate the binary simplification of "Western" versus "non-Western" cultures as

being uniformly "anti-fat" or "pro-fat."

Popenoe's (2005) study on the “fat ideal” in Niger is an important example of how
fatness can be perceived positively in certain cultural contexts. In contrast to the
dominant Western narrative that associates fatness with laziness, disease, and moral
failure, in Niger, fatness is historically linked to wealth, fertility, and desirability. Popenoe
explores how larger body sizes are often idealized among women, as they symbolize
prosperity and the ability to bear children, positioning fatness as a symbol of social
status and health. This study invites a rethinking of fatphobia as a culturally specific

construct rather than a universal phenomenon.

aDetzilNZ eVC6weJvbIWE aem UD14JBTOtJ4H4S3 WWfuTQ and his Instagram:
https://www.instagram.com/cirugiaesteticafong/?hl=es
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https://www.instagram.com/cirugiaesteticafong/?hl=es

Matus' (2018, 2019) research on fat positivity among the Juchitea women of Oaxaca
offers another important example of how fatness can be celebrated in non-Western
contexts. In this indigenous community, fat women are often revered for their strength,
status, and ability to care for their families. Matus’ work challenges the Western
paradigm by showing that, for many Juchitea women, larger bodies are not only
accepted but celebrated, forming part of a broader cultural ideal of femininity. These
women’s experiences demonstrate how cultural norms around body size can differ
vastly, highlighting that fatness, far from being universally stigmatized, can be embraced

as a marker of vitality and cultural pride.

Similarly, Hardin (2015) examines fatness within an evangelical Christian community in
Samoa, where larger bodies are often regarded as desirable. As Hardin observes,
fatness in this context is understood as a marker of prosperity—a deeply rooted cultural
belief that stands in sharp contrast to Western discourses that medicalize and
stigmatize fatness. This perspective resonates with autoethnographer Team's (2020)
analysis, which explores how fatness is positively valued in several African and
Caribbean settings, as well as in historical and cultural contexts such as Mauritania,
rural Jamaica, and Ukraine. Through a sociocultural and self-reflective approach, Team
illustrates how the desirability of fat bodies is shaped by changing cultural norms,
historical moments, and economic conditions. Taken together, these studies highlight
how cultural beliefs and material realities jointly inform the social meanings and

desirability of fatness across diverse societies.

Barned & O’Doherty (2019) investigate the evolving beauty ideals in Jamaica, where the
preference for fuller bodies among women is increasingly challenged by globalized
beauty standards promoting thinness. As these authors highlight, Jamaican women
have historically resisted Western beauty norms, instead embracing their fuller bodies
as symbols of strength and fertility. However, the growing influence of global media and
neoliberal capitalism is shifting these perceptions, creating tensions within the

community as more women adopt Western ideals of thinness.



These diverse global perspectives illustrate that fatphobia, while pervasive, does not
take the same form in every society. In many non-Western contexts, fatness can be
seen as desirable, and larger body sizes can be markers of wealth, fertility, and social
status. However, as the forces of globalization and Western beauty standards continue
to penetrate these regions, fatphobia is increasingly becoming a transnational
phenomenon. These findings highlight the importance of understanding fatphobia within
specific cultural, historical, and social contexts, rather than imposing a one-size-fits-all

analysis rooted solely in Western norms.

Fatness and feminist, critical, and geographical theories

Building on the previous discussion of fatphobia across non-Western contexts, we now
turn to the critical feminist and geographical theories that help us understand how fat
bodies are situated within broader societal, racial, and digital spaces. These theories
offer valuable insights into the ways that fatphobia intersects with other forms of
structural inequality, particularly through the lenses of race, class, and gender. At the
same time, they critique the ways in which fatness is often framed as a problem, rather

than as a social issue that is deeply intertwined with larger systems of oppression.

Colls & Evans (2014) provide a compelling argument for the need of a critical
geographical perspective on obesity. They emphasize that rather than simply labeling
fat bodies as problematic or diseased, we should understand them within the social,
cultural, and political lived environments that shape them. By doing so, we can
challenge the ways in which fat bodies are pathologized and medicalized, encouraging
a broader understanding of these bodies as part of a larger social landscape. This
geographical approach calls for greater empathy and deeper recognition of the lived
experiences of fat individuals, urging scholars and activists to rethink the “obesogenic
environment” as one that is shaped by social inequalities and not just physical or

environmental factors.

Strings (2019) work connects fatphobia to structural racism, particularly in the U.S.

context, where she explores how the experiences of Black women are shaped by both
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racism and fatphobia. She argues that these two forms of oppression do not merely
coexist but are deeply intertwined, shaping the social, economic, and cultural
experiences of Black women in complex ways. For the author, fatphobia is a racialized
issue, and understanding it requires an intersectional approach that accounts for the
historical and ongoing racialization of Black bodies. This insight is crucial for expanding
our understanding of fatphobia, as it highlights how fatness, especially when embodied
by Black women, is often seen as a marker of social inferiority within the racialized and

patriarchal frameworks of Western societies.

Aligned with that perspective, Garzon Martinez (2018) and McLean, Maalsen and
Prebble (2019) highlight the importance of confronting whiteness and white-dominated
feminism, calling for a more active engagement with decolonial critique and the
unlearning of privilege. Furthermore, what these authors propose resonates with the
calls for intersectional and decolonial frameworks in the study of race and ethnicity in
Latin America, including Peru, as advocated by Telles & Flores (2013) and Cox Hall et
al. (2021). However, Telles and Flores draw attention to the absence of a visible
Indigenous movement in Peru relative to other countries in the region, pointing to the

need for more nuanced understandings of racial identity, inequality, and resistance.

This dynamic is further compounded by historical and cultural logics that tie body control
to moral virtue, particularly for women. Fatness, in this framework, becomes a moral
failure rather than a neutral body state. In Catholic imaginaries, for instance, gluttony is
not simply excess but sin, and bodily restraint—particularly through food—has long
been celebrated as a path to purity and virtue. This entanglement of food, faith, and
female discipline has deep roots and continues to inform how many women are taught
to relate to their bodies as Fuller (1993), Barrig (2017) and Urrutia Gémez (2017)

analyze.

Adding to this discourse, Chicana activist, Gloria Lucas'# discusses the intersection of

eating disorders and religious discourse, particularly how religious teachings often

4 Reflections and workshop of Luca around this matter: https:/rb.qy/fyxes3; https://rb.qy/3ynpk?.
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reinforce disordered eating as a form of spiritual obedience. Drawing from her
experience as a former evangelical, Lucas highlights how certain religious practices
encourage bodily deprivation and fasting, aligning with ideals of purity and self-sacrifice.
This reinforces the societal expectation for women to control their bodies in alignment
with religious and moral standards, often leading to harmful outcomes like eating

disorders.

Also, Behar et al. (2015) have traced these logics across time, analyzing the ascetic
dimensions of anorexia nervosa through case studies of Saint Catherine of

Siena, Santa Rosa de Lima, and Simone Weil. Their work argues that although
motivations for bodily control have shifted from religious to aesthetic, the symbolic
weight of bodily control as a form of virtue, resistance, or transcendence persists.
Whether in convents or classrooms, self-discipline and bodily renunciation have long
been framed as aspirational for women—an expectation that deeply shapes the lived

experience of fatness.

Finally, Alvarez (2014, pp. 65-85), analyzes how fat embodiment varies by gender and
sexual orientation, highlighting that women’s bodies are under constant scrutiny.
Drawing on Naomi Wolf, she argues that dieting functions as a political tool of
oppression against women. From a young age, girls are taught to be thin and desirable,
expected to take up as little space as possible in a society that privileges white,
heterosexual men. This bodily surveillance comes not only from men but also from
women, revealing the structural and internalized dimensions of fatphobia. Alvarez
perspective is shared by author like SturtzSreetharan et al. (2021, pp. 132-134), who

affirm that fatness is harder for women in different cultural contexts.

In sum, these feminist and geographical theories help us understand that fatphobia is
not just a personal or aesthetic issue but a deeply political one. It is shaped by historical
and ongoing power relations that intersect with race, gender, and class. By examining
fatphobia through these critical lenses, we can begin to dismantle the structures that
reinforce stigma and exclusion, creating spaces where fat bodies are affirmed,

respected, and celebrated.
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Fat activism and decolonial, feminist, and digital resistance

Building on critical feminist and geographical theories that address the intersections of
fatphobia with structural racism and colonialism, we now turn our attention to the forms
of resistance emerging within these contexts. These resistance movements, particularly
those in the digital realm, provide powerful means to challenge the colonial-capitalist
systems that continue to oppress fat bodies. This section explores the role of decolonial
and feminist activism, especially through digital platforms, in resisting fatphobia and

reimagining body politics.

For Charlotte Cooper (2021), fat activism is a multifaceted practice that cannot be
reduced to a single definition. It includes public political engagement, community-
building, cultural production, micro-activisms in everyday life, and ambiguous or
unconventional forms of resistance. Fat activism is not about seeking assimilation into
dominant systems but about challenging fatphobia, creating liveable lives, and resisting
the medicalization and commodification of fat bodies. Cooper rejects frameworks like
the "obesity epidemic" narrative and situates fat activism within a broader revolutionary

project for social change.

Approaching fat activism from a critical, queer, and feminist perspective within the field
of Fat Studies, Cooper emphasizes that activism can be relational, embodied, and
community-driven, rather than solely institutional. Her framework values dissent,
multiplicity, and grassroots knowledge, affirming that fat activism is not about
demanding a place within a broken system but about creating and nurturing alternatives

where fat lives are celebrated.

In Hispanic America’®, anti-fatphobia activism is a relatively recent development,
primarily inspired by U.S. activism. It is enunciated from feminist, anti-decolonial, and

anti-racist discourses, as fatphobia in the region is intricately linked to the imposition of

'S Hispanic America refers to all the countries where Spanish is the dominant language (including Spain),
while Latin America is commonly used to describe South America including Brazil, Spanish speaking
Central America and Caribbean, and Mexico.
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Western beauty standards, which have been in place for over five centuries (Martinez
Sariego, 2022). These standards aim to dismantle the beauty ideals imposed (Pifieyro,

2016) and end the oppressions imposed on women’s bodies.

In this context, the Stop Gordofobia collective stands out as a key force in anti-fatphobia
activism in Hispanic America. Originally founded in Tenerife in 2011, one of its most
prominent members, Magdalena Pineyro, is an Uruguayan migrant in Spain. Pifieyro’s
work has been foundational to the region’s anti-fatphobia movement, alongside other
key figures such as Laura Contrera. The visibility of these activists has extended
beyond literature to social media platforms. Regarding online fat activism, Pifieyro

notes:

Fatphobia as a concept and anti-fatphobia as a fight recently emerged, thanks to
the Internet, especially on 'social networks' ... From my perspective, Spanish-
speaking fat activism (at least what is popularly known and has been widely
disseminated to date) began around 2012 with the help of social networks, with
one of the first fat-themed internet portals being especially important: La Gorda
IZine” (Pifeyro, 2016, p. 18. My translation)

According to Fabbri (2022), digital platforms can facilitate activism and democratization,
but only under specific sociocultural and political conditions and with digital access,
which allows for more diverse and alternative voices, reshaping public space and
"counterpublics." Futhermore, O’Connor (2023) demonstrates how neoliberal
discourses permeate radical body acceptance movements, perpetuating a tension
between the body as a site of empowerment and control and that racialized economies
continue to value bodies according to white supremacist beauty ideals, with material

benefits favoring white women.

This tension is crucial as it reveals a contradiction in digital activism. While social media
challenges global power structures, it operates on platforms owned by major
corporations that perpetuate capitalist systems. As Fabbri (2022) explains, these
platforms track, analyze, and commodify content, undermining the very resistance they

might foster. This critique resonates with the arguments of Garzon Martinez (2018) and
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McLean, Maalsen and Prebble (2019), who emphasize that feminist approaches—such
as the one | adopt—must critically examine the digital sphere itself as a contested site

of power.

Instagram, a key social media platform, plays a pivotal role in Peruvian anti-fatphobia
activism, but it also presents challenges. While it can be a less confrontational space for
activists, it frequently censors anti-fatphobia content, as happened multiple times to
Argentinian fat-positive photographer Ana Harff'8. For authors such as Bowker & Star
(1999), an algorithm can be understood as a sociotechnical ordering device: a set of
rules and operations that organize information, actions, or decisions within a system of
classification. However, these procedures are never purely technical—they are
permeated by moral values, epistemological disputes, and power relations. Similarly,
Fabbri (2022), Martinez Sariego (2022) and O’Connor (2023) point out that censorship
often operates through algorithmic moderation systems whose biases and corporate
control mechanisms reproduce structural inequalities and can automatically flag or
downrank content containing words related to fatness or body diversity, interpreting
them as “sensitive” or “inappropriate” material. This calls for an approach grounded in
critical digital studies and geographies (Osborne & Jones, 2022; Veracini & Weaver-
Hightower, 2023). Suh (2020) argues that Instagram is often seen as an idealized, open
space for expression, offering freedom from the limitations of the physical world.
However, critics of digital activism assert that the Internet is inherently tied to global
capitalism, reinforcing corporate interests and capitalist discourse (Fenton, 2012, as
cited in Fabbri, 2022).

Debates surrounding the Latin American anti-fatphobia movement also raise important
questions, such as whether individuals with slender bodies can represent the movement
without overshadowing the voices of fat activists—those whose bodies experience

stigma firsthand. Further, there is concern over the lack of racial and class

'6 Post by Ana Harff reflecting on the bodies allowed by the Instagram algorithm:
https://www.instagram.com/p/CJ4V-Vrg55G/?igsh=MXA1ZGQ2ciB1dXBoZQ==
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representation in fat activism, particularly within feminist circles that address both

racism and fatphobia.

In examining these movements, | also draw from feminist (Alvarez, 2014; Nash & Warin,
2017; Griffin et al., 2022; Martinez Sariego, 2022) and fat studies (Afful & Ricciardelli,
2015; Lupton, 2017; Daigle & Ramirez, 2019; Cooper, 2021; Tovar, 2018) scholarship.
These authors offer critical insights into fat acceptance, body diversity, and the internal
tensions within both academic and activist spheres. They explore the complexities of
globalizing fat experiences, emphasizing the need for contextual and geopolitical
analyses that differentiate fatness in the Global North and Latin America. Additionally,
they critique the limited representation of diverse bodies in body positivity and address
the emerging role of social media in anti-fatphobia activism, particularly Instagram, as a
powerful platform for challenging entrenched norms across various cultural, institutional,
and social contexts. They advocate for the need to redefine beauty standards and

promote inclusive, intersectional activism and scholarship.

Latin American feminist decolonial geographies (Daigle & Ramirez, 2019; Rivera, 2023;
Veracini & Weaver-Hightower, 2023; Zaragocin, 2019, 2023a) ), together with anti-racist
geographical and feminist scholarship (McKittrick, 2006; Strings, 2019; Dame-Giriff,
2020) , provide essential frameworks for analyzing fatphobia as a spatial, racialized,
and colonial phenomenon. These authors share a commitment to exposing how settler
colonialism operates through both territorial and embodied logics of elimination, and to
reclaiming geography as a site of resistance and co-creation of liberatory worlds. For
instance, Daigle and Ramirez (2019) conceptualize decoloniality as an affirmative
refusal grounded in Indigenous and Black geographies of resistance, while Rivera
(2023) and Veracini & Weaver-Hightower (2023) analyze how colonial imaginaries
shape spatial hierarchies and the persistence of racialized geographies. Zaragocin
(2019, 2023a) further emphasizes the body as a locus of decolonial knowledge and as
territory of struggle, drawing from feminist praxis in Abya Yala. These approaches
resonate deeply with McKittrick’s (2006) notion of demonic grounds—which situates
Black women’s bodies as central to the production of space and knowledge—and with

Strings’ (2019) historical tracing of fatphobia as a racial project linking thinness to
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whiteness, morality, and civilization. Likewise, Dame-Griff (2020) demonstrates how
Latinx bodies are pathologized through healthist and nationalist discourses that frame
them as threats to economic productivity. This decolonial and anti-racist scholarship
aligns with the activism of Virgie Tovar (USA), Yesika Salgado (USA), Gloria Lucas
(USA), Magdalena Pifeyro (Uruguay-Spain) and Gabriela Contreras (Chile), whose
work embodies these theoretical insights by challenging fatphobia, trans/homophobia

and racism within Latin and Latinx communities.

In sum, decolonial, feminist, and digital resistance against fatphobia is intricately linked
to digital activism. This nuanced form of resistance challenges the commodification of
bodies, reimagines spaces where fat bodies are celebrated, and confronts the colonial

and capitalist systems that perpetuate fatphobia.

Theoretical framework

This theoretical framework examines the intersection of coloniality, patriarchy, and
neoliberalism, while foregrounding decoloniality and the concept of cuerpo-territorio or
“body-territory” as key analytical tools. Biopower and patriarchy are inseparable from
the enduring legacies of colonialism, which violently restructured global relations
through the imposition of racial, gendered, and sexual hierarchies. Today, neoliberalism
intensifies these dynamics by reframing collective forms of control as matters of
individualized responsibility. Within neoliberal regimes, women’s bodies are
reconfigured as sites of self-management, discipline, and commaodification, where

thinness functions simultaneously as a political and moral mandate.

The notion of cuerpo-territorio, reveals how patriarchal, colonial, and economic
violences are enacted at the scale of the body, while also centering embodied practices
of resistance. By linking the colonization of bodies with the colonization of land and
knowledge, this perspective challenges white-centric and imperial logics, opening space

for epistemic reconstruction and decolonial futures.

In sum, this framework is essential for analyzing fat activism in Lima, where women and

queer individuals resist aesthetic violence, fatphobia, and epistemic erasure. Their
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struggles are not merely personal or cultural but are embedded within a broader
historical and structural order shaped by biopower, patriarchy, and coloniality—an order
that is actively contested through decolonial practices that reimagine embodiment,

community, and political resistance as pathways for transformation.

Coloniality and decoloniality

Colonialism, as defined by Patel (2021), extends far beyond the historical occupation of
territories by foreign powers; it is an enduring system of domination that violently
reshaped global relations through the imposition of racial, gendered, and sexual
hierarchies. Rather than being relegated to the past, colonialism continues to structure
contemporary life through modern state infrastructures, such as education systems,
legal codes, borders, property regimes, and kinship norms. These structures not only
extracted labor and resources but also redefined humanity, morality, and knowledge
within imperial logics. As Patel emphasizes, this domination was enforced not only by
militaries and governments, but also by missionaries, scientists, traders, and
bureaucrats, who restructured Indigenous and colonized worlds through both epistemic

and material violence.

Segato (2022) conceptualizes coloniality as the ongoing power structure that persists
beyond formal colonialism. This structure continues to organize social, economic,
cultural, and epistemological relations through hierarchies established during
colonization, grounded in racialized subordination and the legitimization of domination.
According to Segato, coloniality not only exploits resources and bodies but also
imposes knowledge systems that sustain structural inequalities. Crucially, she argues
that coloniality transformed pre-colonial forms of communitarian patriarchy into a more
rigid and violent colonial-modern patriarchy—one that imposed biologically fixed gender
roles and intensified the subordination of women. For Indigenous and Afro-descendant
women, this meant a double oppression, as their bodies became racialized and

subjected to patriarchal control, turning them into "territories" of domination.
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Colonialism, then, is not simply about occupation, but about reproducing global
inequities and normative social orders. Colonialism becomes inseparable from racism
because, as Segato explains, it racialized populations to dominate them, and racism
persists as the structural mechanism that ensures the survival of colonial hierarchies in
the present. Racial categories were constructed to naturalize exploitation, codified in
Enlightenment thought, legitimized by pseudoscience, and institutionalized across
empires. These logics did not disappear with the formal end of colonialism; instead, they
evolved within settler states and global capitalism, shaping who is granted citizenship,

whose life is protected, and whose suffering is rendered invisible.

In this context, decolonization cannot be understood merely as a symbolic or
administrative process. Aikau (2021) emphasizes that it is a radical, collective project of
epistemic and material liberation that centers Indigenous sovereignty, land restoration,
and the resurgence of worldviews suppressed by colonialism. Decolonization demands
a departure from colonial frameworks and the normative gender and sexual orders
imposed by empires. Aikau critiques the way settler states continue to assimilate
Indigenous peoples into legal and political categories that maintain colonial power under
a liberal guise. Decolonizing, therefore, means refusing incorporation into systems that
dispossess, and instead building relational and land-based forms of knowledge,

governance, and care.

In alignment with this understanding, Maria Lugones' theorization of the coloniality of
gender offers a powerful lens for analyzing body-based violence and resistance
(Lugones, 2010). She argues that the modern gender system was not universal, but a
colonial invention imposed on colonized peoples through rigid dichotomies—
man/woman, human/non-human, reason/nature—that served to organize labor,
sexuality, and knowledge production in racialized and dehumanizing ways. In this
schema, Indigenous and African peoples were not recognized as "men" or "women" but
as non-human males and females, hypersexualized and morally devalued. Lugones
asserts that the "colonized woman" is not a pre-existing identity, but a violently

produced category that reorganized communal life, embodiment, and reproduction.
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Lugones proposes resistance that does not seek to recover an "original gender," but to
dismantle the colonial logic that gave rise to the modern gender system. Her resistance
is relational, embodied, collective, and happens daily expressed through alternative
ways of living, loving, knowing, and organizing that have persisted despite colonial
violence. Lugones calls for a decolonial feminism grounded in coalition ethics and
border thinking, embracing multiplicity without reducing it, and rooted in communal,
affective forms of life that radically oppose capitalism, modernity, and Western

patriarchal oppression.

| would like to share an example that illustrates how | perceive the operation of
colonialism at the institutional level in Peru. During my last experience as a public
servant, while working on the Draft of the First National Policy for Indigenous Peoples to
2040—a policy that is currently in a prior consultation phase—I noticed that the concept
of decoloniality was on the agenda of ONAMIAP'’, and that notions such as Sumaq
Kawsay'8, Buen Vivir or “Good living” (Paredes Carvajal, 2023) , as well

as Pachamama or “Mother Earth”, had been incorporated into the political proposals of

various Indigenous organizations represented in a National Platform.

However, | observed that these concepts—together with others such

as decoloniality, patriarchy, and coloniality—often provoked discomfort or resistance
among different actors, who perceived them as overly politicized or difficult to
incorporate into bureaucratic language. These tensions revealed how colonial logics
continue to shape what kinds of knowledge are considered legitimate or

acceptable within policy-making spaces.

This experience led me to reflect on the subtle yet persistent mechanisms through

which epistemic hierarchies are reproduced within the state, even in the process of

7 Organizacion Nacional de Mujeres Indigenas Andinas y Amazonicas del Per( | National Organization of
Andean and Amazonian Indigenous Women of Peru

8 According Lalander (2016), Sumaq Kawsay is an Indigenous ethical and philosophical concept,
particularly from the Kichwa peoples, that proposes a way of life in harmony with nature and the community,
distancing itself from the core values of modernity and capitalist development, such as individualism,
constant economic growth, the pursuit of profit, and consumerism.
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drafting a national policy aimed specifically at Indigenous Peoples—a process that, in
theory, should incorporate concepts with which these communities identify or that allow
them to understand the policy’s content on their own terms. In this context, ONAMIAP, a
decolonial feminist organization composed of Indigenous Andean and Amazonian
women, played a key role in challenging these hierarchies through its sustained political

engagement, leadership, and negotiation capacity within the Platform.

Like Zaragocin (2023a), | believe exploring the lack of representation of decolonial
feminism in Latin American academia and politics, particularly in South America, could
critically examine the ongoing epistemological violence resulting from colonialism in the
region. This examination could shed light on the emergence of decolonial feminist
perspectives in Latin America and create more bridges with other frameworks as Latinx
geographies. It urges a more profound reflection from this framework, considering the
recent rise of neoliberal ultra-right governments in the region and the potential

implications of this turn.

In alignment with Zaragocin’s perspective, the Global North and South America meeting
plays a crucial role in positioning Global South and amplifying the voices of Indigenous
from South America in decision-making spaces. It is much easier to express grievances,
demands, and requests for reparations to the Global North from their epistemological
hemisphere than from ours. Moreover, the significant impact of decolonial feminist
epistemologies of the South on the Global North intellectual landscape attests to the
validity of our knowledge, experiences, and emotions despite devaluation or excessive

caution in our regions.

Halvorsen and Zaragocin eloquently suggest that embracing diversity and exploring
similar experiences in other parts of the world is crucial to decolonization and that this
“(...) involves opening up not only the Global South, but also global easts (Muller, 2020),
north(s), and elsewhere (Oswin, 2018)” (Halvorsen & Zaragocin, 2021, p.131)

Acknowledging our diversity as Peruvians and no longer denying or hiding it is essential

for a just and equitable development of our country. Creating a dialogue among different
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communities within the Global South would be beneficial in achieving this goal. However,
| know the challenges of carving out such a space, especially when challenging the power
dynamics of powerful countries in the Global North (including Canada) and other world
powers. Despite these challenges, | remain hopeful about the potential for these spaces

to promote healing, sharing, and planning.

This theoretical framework is essential for understanding digital fat activism in Lima.
These online movements emerge from lived experience, where women struggling
against aesthetic violence, fatphobia, and epistemic erasure engage in simple acts of
resistance. In these virtual spaces, women and queer individuals share counter-
narratives, support one another, and organize to reconfigure beauty standards imposed
by colonial-capitalist logics. Their activism is not just a response to social stigma; it is a
decolonial practice that challenges normativity at the levels of gender, race, health, and

embodiment.

Biopower, Patriarchy, Neoliberalism and the Cuerpo-territorio

The concept of biopower, first articulated by Michel Foucault and further developed by
scholars such as Tompkins (2021), refers to the shift from sovereign power—the
authority to take life—to a modern form of power that regulates and “optimizes” life. This
power operates on individuals and entire populations, using institutions such as
medicine, law, and education to shape bodies, behaviors, and identities. Tompkins
situates this framework within the histories of colonialism and racial capitalism, arguing
that biopower has always operated through the management of racialized bodies and
non-normative sexualities. Rather than being a neutral form of governance, biopower is
deeply embedded in imperial, racial, and capitalist systems that determine which lives

are viable and which are rendered expendable.

Jarrin (2017) expands this framework by showing that control over the body is not solely
the result of top-down interventions. He argues that biopolitical discourses are refracted
through distinct historical and emotional landscapes, generating affective attachments

to bodies that shape how biotechnologies emerge and function. Practices like
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beautification are thus influenced by sociopolitical and emotional contexts, producing
new racialized and gendered subjectivities that reflect the uneven operations of

biopower.

Within this biopolitical framework, patriarchy emerges not as a separate structure but as
one of its most powerful pillars. According to hooks (1984), patriarchy is a pervasive
system of domination that associates masculinity with authority and femininity with
subordination. It is sustained not only by men but also by institutions, cultural norms,
and internalized ideologies. Hooks’ intersectional approach emphasizes that patriarchy
is inseparable from white supremacy and capitalism, calling for its transformation
through a broader reimagining of power. Federici (2004) further demonstrates that
patriarchy was not abolished but restructured by capitalism: in the shift from feudalism
to capitalism, women’s labor—especially reproductive labor—was redefined as natural
and unpaid. Through what she terms the “patriarchy of the wage,” capitalist economies
reinforced male authority within the family, transforming patriarchy into a tool for labor
control and capitalist expansion. In this sense, patriarchy and biopower converge

historically in the capitalist management of women’s lives, bodies, and labor.

Neoliberalism represents the contemporary intensification of this convergence. If
biopower manages life through institutions and patriarchy naturalizes women’s
subordination in service of capitalist accumulation, neoliberalism reframes both as
individualized responsibility. Under neoliberalism, bodies—particularly women’s
bodies—have become objects of control, management, and exploitation. The societal
pressure to attain an idealized thin body is not merely aesthetic but serves as a political,
economic, and colonial strategy. Thinness is imposed not only for beauty but as a sign
of self-control, success, productivity, and citizenship value (Aguila et al., 2020;
Harjunen, 2021; Stanley & Hicks, 2023).

This neoliberal model has privatized health and well-being, focusing responsibility on
the individual. As Dolezal & Spratt (2022) and Cairns & Johnston (2015) show, society
blames individuals for their bodies and physical conditions, erasing the structural,

economic, and environmental factors that shape them. In this context, body weight—
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especially fatness—becomes a marker of failed citizenship (Stanley & Hicks, 2023) and
moral insufficiency (LeBesco, 2010), with fat women, racialized women, and
economically marginalized groups disproportionately stigmatized. Kogan's (2003)
proposal also becomes important at this point, as it shows how contemporary capitalist

societies glorify normative bodies, especially thin ones.

The medicalization of the body, driven by public policies and media narratives, has
reinforced the pathologization of fatness (Wright, 2009; Harjunen, 2016a). This process
transforms body diversity into a "social problem" under the neoliberal logic of self-
surveillance and self-optimization. Modern biopolitics produces subjects who internalize

thinness as a moral, aesthetic, and economic imperative (Harjunen, 2016b).

Fashion, media, and the wellness industry not only impose ephemeral and exclusive
body models but also, as Kogan (2003) points out, feed a political economy of the body
where the body itself becomes both a commodity and a marker of social distinction. In
this sense, the distinction is no longer solely achieved through luxury brands but also

through the ability to mold and manage one's body according to neoliberal standards.

Neoliberal capitalism simultaneously promotes excessive consumption—of food, beauty
products, gyms, and surgeries—punishing the physical signs of such consumption, such
as fatness (Felkins, 2019; Guthman & DuPuis, 2006). In this way, chronic bodily
dissatisfaction becomes functional to the market, ensuring the reproduction of subjects

perpetually indebted to an unattainable ideal.

The pressure is particularly intense on women, who, as Kogan (2003) shows, face a
double burden: they are expected to masculinize their character (being assertive,
strong, autonomous) while hyper-feminizing their appearance (being slim, beautiful,
youthful). This tension creates fertile ground for eating disorders and for the

consolidation of the body as the primary locus of personal identity and social value.
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This dynamic is also deeply rooted in colonial and imperial legacies. Fatness, perceived
as transgressive, generates fear and rejection because it destabilizes the social, racial,
and class orders inherited from colonialism (L. Espinoza, 2020; Bello, 2021). Western
societies not only pathologize fat bodies but also reinforce imperial hierarchies by
situating certain bodies as undesirable and expendable within the neoliberal project of

citizenship.

Against this backdrop, fat activism and body diversity movements emerge as forms of
political resistance. Affirming fat and diverse bodies challenges neoliberal logics of
productivity, consumption, and control and invites us to rethink well-being as a

collective, non-commodified practice (Sastre, 2014; Badr, 2022; Paez et al., 2024).

In sum, neoliberal control over bodies—especially women's bodies—regarding weight is
inseparable from global capitalism dynamics. Thinness is configured as an economic,
political, and moral mandate, while fatness, pathologized and criminalized, becomes a
space of resistance and subversion against a system that seeks to manage, exploit, and

discipline our bodies and emotions.

In this context, the concept of cuerpo-territorio—a term emerging from the experiences of
Indigenous women and used as a communitarian Indigenous feminist framework of
theory and practice across Latin America (Paredes Carvajal, 2023; Vasudevan et al.,
2024)—resonated deeply with me, particularly due to my background in anthropology and
my close engagement with Spanish-language scholarship. In spaces marked by
extractivism and gender violence, this method allows us to analyze how patriarchal,
colonial, and economic violences converge on bodies, creating opportunities for

resistance.

The cuerpo-territorio framework reveals how fatphobia and aesthetic violence represent
forms of colonization enacted at the scale of the body. This process cultivates white-
centric desires among women across Abya Yala and Latin America (Zaragocin, 2023b),

erasing ancestral and vital embodiment. The recognition of this violence through
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decolonial tools like body mapping becomes essential, particularly as it challenges the

white-centric, imperial logic that continues to dominate both bodies and territories.

Methodology

This study uses a methodological approach centered on decoloniality, feminist activism,
and the body as territory, aiming to explore how fatphobia and aesthetic violence are
produced in Lima and affect the women of the city. Through an approach that integrates
cuerpo-territorio and body mapping, the goal is not only to document the participants'
experiences but also to create a space for resistance and transformation. The concept
of cuerpo-territorio, grounded in feminist and decolonial theories, understands the body
as an interconnected space with territory and society, where structural violences
converge and where forms of resistance also emerge. Body mapping, as a participatory
and visual methodology—closely aligned with the Latin American notion of "hablando y
haciendo" (talking while doing)—allows participants to reflect on and represent their
bodies with greater confidence, while also becoming active agents in the production of

knowledge about their own experiences.

The combination of these tools not only aims for a triangulation of the information
gathered but also seeks to amplify the voice of fat women resisting fatphobia, while
making visible the tensions between the individual body and the social and political
structures that shape it. This research is grounded in the idea that the body is not only
an object of oppression but also a space of resistance, memory, and reappropriation,
enabling an exploration of how fat women in Lima challenge the social norms imposed

on their bodies.

| want to start this section by situating who | am. Discussing positionality in this study is
an important and complex exercise for me. Unlike my earlier work with Amazonian
populations in Peru, where | felt like an outsider, | am now part of this specific community

and the broader collective | reflect upon.

Even so, it is essential to acknowledge the significant differences between my experience

and that of other women who have endured aesthetic violence and fatphobia. One such
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difference concerns my current place of residence: | am a 38-year-old Peruvian woman
who migrated from the country and, since 2023, has been living in Canada as a graduate
student. My status as graduate student has improved my experience as a migrant in
several ways. | am also an academic who has had access to various educational
privileges, made possible by the efforts of my parents—both university graduates, the first
in their families to achieve this level of education—and thanks, in part, to these privileges,
| have been able to engage with critical activist spaces that have profoundly transformed
my relationship with my body. | speak English and | am currently learning French.
Although my mother tongue is Spanish—the hegemonic language in Peru because of
colonialism—I must acknowledge that, in a highly racist and centralized country such as
Peru, this too constitutes a form of privilege, especially when combined with the fact that

| was born and raised in Lima, the capital city.

| also come from a middle-class family, which afforded me the economic support needed
to study at one of the country's most prestigious universities and later abroad—a
possibility that remains out of reach for many in my generation. Moreover, in the Peruvian
context, my identity as a light-skinned mestiza with privileged educational credentials
often granted me socially favorable treatment associated with the phenomenon of white

passing, which facilitated numerous personal and professional opportunities.

| find it necessary to make all this explicit because, although my path has not been free
of obstacles, | acknowledge that | have faced far fewer than many other fat women in
my city and country. | also recognize that my body is not perceived as "extreme" in the

terms some activists describe as "superfat" or "infinifat" '® and that | have not always

19 According to Midnight & Airborne (2020) superfat is a term initially coined by the fattest members of the
queer fat community at NOLOSE as a form of political self-identification, visibility, and mutual support in
response to exclusion—even within fat spaces. It was never defined by clothing size but by the shared
experience of systemic barriers due to body size. Years later, the term infinifat emerged online to describe
people larger than those identified as superfats, using clothing sizes (beyond size 32) as a reference. While
well-intentioned, this newer usage created confusion by imposing limits on "superfat” that were never part
of its original meaning.
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been read as a fat woman. That, too, has provided specific degrees of social mobility

and acceptance.

Cuerpo-territorio as methodology

“Cuerpo-territorio is a distinct geographical, decolonial feminist method grounded in the ontological unity
between bodies and territories. We show how this visual, hands-on, and participatory method can
overcome these limits and bring about coproduced validated knowledge.” (Zaragocin & Caretta, M., 2020,
p. 1503)

Cuerpo-territorio is a is a concept, a method and a methodology (Zaragocin et al., 2023)
that has been employed in contexts marked by environmental degradation due to
extractive industries and in studies addressing gender-based violence. Sarmiento
(2020) places cuerpo-territorio within "existential architectures," merging spatial and
corporeal dimensions in everyday life, where heteropatriarchal violence is inscribed, but

also where resistance emerges.

Zaragocin uses cuerpo-territorio in large-scale territorial conflicts, integrating body
mapping, while Sarmiento explores how these violences manifest in domestic spaces.
Both authors highlight how bodies and territories converge as spaces where structural
patriarchal, colonial, and economic violences converge and are resisted. Building on
these insights, | saw how the oppression experienced by fat women in Lima is deeply
connected to the extractivist logic of neoliberal societies. Ellner (2021) defines
extractivism as the exploitation of natural resources for export, while neo-extractivism
maintains extractive practices but increases state control over resources for social

programs, though it perpetuates inequalities.

Extractivism is deeply embedded in neoliberal systems which, as Bojorquez & Angeles
(2021) argue, have become increasingly authoritarian, concentrating power while
criminalizing dissent. Within these regimes, non-hegemonic bodies are treated as “raw
material”: their insecurities and so-called “defects”—socially produced by the same
system—are mobilized for profit by those who benefit from its logics. Aesthetic violence

and fatphobia, widely recognized as forms of gender-based violence, operate as the
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foundational conditions of extractive diet and cosmetic surgery industries. Through
these industries, money, time, health, and peace of mind are systematically extracted

from women across South America and the Global South, and increasingly worldwide.

My engagement with talking maps (Zaragocin & Caretta, 2021) helped me realize the
expressive and affective potential of drawing as a tool for conveying embodied
knowledge, resonating with Indigenous epistemologies that stress the inseparability of

bodies and land.

Fatphobia and aesthetic violence represent a form of colonization enacted at the scale of
the body. This process cultivates white-centric desires among women across Abya Yala?°
and Améfrica Ladina?' (Zaragocin, 2023b), erasing the ancestral, diverse, and vital
embodiment that shapes our identities. Therefore, decolonial tools like body mapping are
essential for exploring these dynamics, particularly when researchers come from the
Global North. Zaragocin (2021, 2023b) argues that promoting a decolonial feminist
geography in Latin American geography circles is especially challenging, a sentiment |

strongly agree with.

Body mapping, as part of health research, has been used for decolonization (Gastaldo
et al., 2018) and is a powerful method for investigating fatphobia’s impact on South
American women, as demonstrated in the work of Castro et al. (2024). Their research
highlights the value of arts-based methods in accessing embodied knowledge and

generating collective resistance against hegemonic academic structures.

Before beginning the interviews, | held two preparatory sessions of approximately 1.5
hours each with a psychotherapist, who is also a member of the Antigordofobia Peru

collective. These paid sessions helped me prepare for the emotional aspects of the

20 #(,..) preconquest term of the Kuna Indigenous peoples for what is considered Latin America today”
(Zaragocin, 2023, p. 3)

21 “(...) term coined by Gonzalez (1998) to position blackness as the central territorial concept in the
construction of Latin America” (Loc. cit.)
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research, particularly regarding managing anxiety and other emotions that could arise

during the interviews.

Each participant then took part in three interview sessions. The first session, which
lasted up to one hour, was dedicated to presenting the research’s objectives,
introducing the body-mapping exercise, explaining the compensation process, and
addressing any questions or concerns the participants had. This initial session also
provided an opportunity to create a safe and respectful space for the participants to feel

comfortable with the process.

The second session (up to two hours) focused on discussing participants' feelings while
creating their body maps. We explored their personal experiences, emotions, and
perceptions of fatphobia in Lima, including how their intersecting cultural, social, and
racial identities shaped these experiences. | also reassured participants that they could
reach out to me via WhatsApp for any support or questions related to the body mapping
process. This session also laid the foundation for understanding how anti-fatphobia

activism challenges dominant narratives and promotes body acceptance.

The third session (up to one hour) was a follow-up space to explore participants'
emotions after the previous meeting and exercise. They shared additional reflections
and feelings, and some added new elements to their body maps, which they presented
to me. This session also provided an opportunity for feedback and suggestions about
the process, and | shared my plans for defending and publishing the thesis. One of the
most frequent comments from participants was their desire for the final work to be
shared in a more accessible and educational format so that their testimonies could not
only denounce fatphobia and aesthetic violence but also help raise awareness and

prevent these forms of violence in Peru.

As part of the initial encounter, | provided a three-page guide titled "Mapa Corporal:
Explorando la relacién con tu cuerpo” (Body Map: Exploring Your Relationship with
Your Body). This guide included an introduction to body mapping, definitions of

fatphobia and aesthetic violence, and instructions for the exercise, with a focus on
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emotional well-being. It also contained sample images of body maps: one from Castro
et al. (2024) and another from Dos Ventos (2021), which illustrated the practical
application of body mapping Dos Ventos (2021, p. 301). This document also
emphasized flexibility to accommodate participants' availability and comfort, with part of

the incentive sent to participants to purchase the materials for the exercise.

The body maps, created before the second interview, helped center conversations on
the embodied, reflective aspects of participants' experiences. These interviews shifted
the dynamic from standard question-answer formats to discussions grounded in
tangible, emotional engagement with the body maps, providing a platform for
participants to express their experiences. As said, emotions were central to this
research, guided by the concept of emotional geographies (Pile, 2010), which reflect

how emotions influence space and bodily experience.

Before moving to Toronto to pursue my master's degree, | worked as an anthropologist
with Indigenous communities in the Peruvian Amazon. Although each territory has its
own particularities, Amazonian anthropology has long explored the connections
between extractive activities and gender-based violence. Several studies agree that
extractive dynamics exacerbate manifestations of such violence, while others argue that
the incorporation of Indigenous peoples into market economies deepened pre-existing

gender inequalities, generating new forms of oppression.

While writing this section of my thesis and analyzing one of the body maps created by
an interviewee, | recalled community maps used by Indigenous groups to address
issues like pollution. These maps go beyond depicting territorial distribution; they also
highlight centers of community value—economic, infrastructural, or spiritual. In one of
the workshops | facilitated, participants pointed to the loss of mermaids and other forest
spirits due to oil pollution in their rivers. For a nation where fishing was the primary
economic activity until oil companies arrived 50 years ago, these material and spiritual

losses are catastrophic.
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As | will elaborate later in this thesis, this methodological exercise revealed the
emotional, physical, and political power of body mapping as a tool for accessing and
articulating lived experiences of fatness, embodiment, and violence. Between
December 2024 and January 2025, | conducted nearly 20 hours of interviews in
Spanish with five people (participants identified as women, though one also identified as
queer and another as non-binary allowing me to use the pronouns she/her with them),
during which we engaged in in-depth discussions of their body maps. This process
yielded 28 analytical codes that encompass a range of themes, including family,
sexuality, medical violence, activism, and various public spaces (such as beaches,
public transportation, and clothing stores). These themes reflect not only the diversity
and complexity of the participants’ experiences but also the multiple layers through

which fatphobia and aesthetic violence are produced and reproduced in Lima.

By integrating body mapping with semi-structured interviews, this research captures
more than individual narratives—it brings to light the emotional and spatial dimensions
of resistance and vulnerability. While all participants described the exercise as
transformative, they also highlighted the emotional and logistical challenges it posed.
Despite the constraints of conducting the project virtually, the process demonstrated the
methodological and political strength of treating the body as both territory and archive: a
living map of memories, affects, and embodied experiences. The body maps enabled
participants to confront present perceptions of their bodies while surfacing stories of
pain, exclusion, care, and resistance—stories that have shaped how they inhabit their

bodies across time.

Case study and autoethnography

This research focuses on fatphobia in Lima, using a case study approach with an
inductive orientation to understand a complex phenomenon within its context. As Stake
(1998) points out, case study research deeply examines a case, emphasizing its
complexity and specificity. As said before, the case comprises the life histories of five

people who are resisting or have recently resisted fatphobia and aesthetic violence in
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Lima. The study also includes the researcher's autoethnographic component,

emphasizing personal and collective resistance.

This research employs a triangulated methodological approach that combines semi-
structured interviews with the cuerpo-territorio method to capture the emotional and
spatial dimensions of fatphobia and resistance. The use of a case study design—
characterized by its flexibility and contextual depth—further supports this approach.

As Merriam (1998) and (Verd & Lozares (2016) argue, the case study method allows for
adaptability in the face of complex social phenomena while maintaining analytical rigor.
This study centers on the specific places where fatphobia and aesthetic violence are
experienced, as well as on the spaces of resistance that the participants actively

construct.

Narratives are central in this approach, analyzed thematically, structurally, and
performatively (Creswell, 2013), recognizing the importance of "turning points" in the
participants' biographies and the co-construction of the narrative. This case study aims
to contribute to the visibility of aesthetic violence as a structural issue underexplored in

urban and gender studies in Peru.

Autoethnography, a qualitative methodology, has gained legitimacy for connecting
individual experience with cultural, social, and political contexts (Hay & Cope, 2021).
This approach allows for the exploration of embodied knowledge and situated action.
Espinoza (2020) views autoethnography as a "revolting methodology" that challenges
imperial logics by reclaiming embodied experience as a legitimate epistemic source.
Pham & Gothberg (2020) argue that autoethnography helps racialized and Indigenous
researchers re-center knowledge from marginalized voices, destabilizing colonial

hierarchies.

From a decolonial perspective, Micek (2017) uses autoethnography as part of an
epistemic decolonization process that allows her to reconnect with her Maori identity and
transform her teaching practice into a space of resistance. Likewise, in the collective

contribution by the Latinx Geographies Collective et al. (2023), Douglass-Jaimes uses
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autoethnographic reflection to examine his experience as a queer and Afro-Mexican
subject within the field of Latinx geographies, demonstrating how personal trajectories
can become analytical frameworks through which to challenge racialized and sexualized

structures of power.

In the field of body studies, Rangel (2023) emphasizes the importance of
methodological rigor and triangulation in autoethnography to avoid trivialization,
advocating for the practice of critical analysis. Urrutia Gomez (2017) uses
autoethnography to explore how hunger is inscribed on her female body in Lima, turning
writing from the body into both a practice of memory and a form of denunciation of

gendered, class-based, and racialized violence in urban territories.

Urrutia Gomez’s work exemplifies the power of situated embodied autoethnography. In
her narrative, she reflects on how food became a symbol of exclusion for non-normative
bodies, such as fat, mestiza, dark-skinned, and impoverished bodies, highlighting how
societal pressure to conform to thinness affects both physical and symbolic belonging.
Her writing illustrates the body as a battlefield between scarcity and the imposition of

thinness as an ideal, making autoethnographic writing a political act.

The common threads in these studies include the centrality of the body and experience,
the use of narrative as an analytical tool, critical reflexivity, and the potential of
autoethnography to challenge dominant epistemologies. In its decolonial iterations,
autoethnography allows for the re-centering of knowledge from historically silenced
voices, fostering embodied epistemologies that reject the dissociation of knowing and
feeling. However, multiple authors caution that autoethnography requires theoretical
articulation, political commitment, and critical awareness of the structures shaping our

lives.

Using decolonial feminist methodologies, particularly cuerpo-territorio and body
mapping as a method, this research creates a space where the bodies of fat women in
Lima are both sites of oppression and potential for transformation. The emotional and

reflective nature of the body mapping process, combined with the positionality of the



34

researcher and the rich variety of lived experiences shared by participants, offers a
powerful lens for understanding the intersectionality of fatphobia, aesthetic violence,
and resistance. This study thus contributes to a broader understanding of how these
dynamics manifest in everyday life and emphasizes the importance of decolonial
methodologies in addressing structural violence and creating spaces for collective

healing and empowerment.
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Chapter 2: Colonial and racial legacies and the construction of ideal bodies
in/ffrom Lima

This chapter situates fatphobia in Peru within a broader racial and colonial framework. It
begins by examining how the legacies of colonial rule continue to shape the country's
social fabric. It then explores how race, class, gender and migration status determines
who are you in the Peruvian capital city. Finally, it examines how fatphobia in Peru is
both historically rooted and persistently contemporary, shaped by enduring cultural
myths such as the Pishtaco, emblematic cases of characters from colonial period until

nowadays.

Mestizaje, whiteness, and the racial ordering of Peruvian society

The intersections of class, race, gender, and body size have profoundly shaped my
life—and my sense of unbelonging, as they have for many Peruvian women. These are
not merely personal experiences; they are deeply embedded in historical, political, and
racially charged structures. In Peru, race and ethnicity?? are rarely named, yet they

silently dictate who belongs, whose lives are valued, and whose histories are erased.

My grandmothers and great-grandmothers—Modesta, Rufina, Vicenta, Maria, Esther and
Salomé—lived through poverty, early motherhood, and migration. Some of them were fat
women at some point in their lives. Their labor and resilience made my life possible, yet |
was taught to disconnect from their stories, bodies, and worldviews. | know almost nothing
about my great-grandmother, Salomé Cardenas, a Quechua-speaking woman from
Apongo, Ayacucho and what | know about Vicenta Quispe, a woman from San Pablo,
Cajamarca who migrated as a child to Guadalupe, La Libertad, is too little as well. Like

many Andean women'’s stories, theirs has been rendered silent.

22 The Peruvian national census to be conducted this year has sparked debate regarding the distinction
between race and ethnicity, concepts that are often conflated or used interchangeably in Peru and that
are even blurred in one of the census questions. Race can be understood as a social construct without a
biological basis, historically used to justify practices of exclusion and racism. Ethnicity, by contrast, refers
to collective identity grounded in ancestry, cultural traditions, and shared historical origins.
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Although | carry little of their languages or traditions, | carry some of their legacy within
me. | am a mestiza. | speak Spanish and English, not Quechua. The way | move
through the world—how | speak, walk, and relate—reveals a layered and often
conflicted position within Lima's social landscape. In 2013, while working as an
anthropologist in the Amazon, | encountered ayahuasca?®. Those journeys, along with a
visit to Magdalena de Cao—a small city in La Libertad, where | learned about the Lady
of Cao, or La Dama de Cao %4, allowed me to recognize traces of the women on my
mother's side and brought me closer to my ancestors. Especially to the women whose
bodies resembled mine: fat, Andean, mestizas. Bodies that bore structural violence,

yes, but also carved paths for survival, mobility, and memory.

| came to understand that hating my body was, in a way, betraying them. These women
never finished school; some never learned to read. However, they laid the foundations
for future generations to study, migrate, read, and write in multiple languages. That
realization reshaped my relationship with fatness. Fat activism, for me, became more
than a political stance—it became an act of remembrance and resistance. My fat body,
once a source of shame, became a vessel of memory, a living archive of women who

refused to be erased.

2 Ayahuasca is a traditional Amazonian plant medicine used by Indigenous communities for healing and
spiritual purposes. It is a bitter-tasting brew made from vines and leaves, prepared carefully and
consumed in ceremonial settings guided by experienced healers. The drink contains a natural
hallucinogenic compound called DMT, which can produce strong visions, intense emotions, and deep
personal insights. Although deeply rooted in Indigenous traditions, ayahuasca is now used around the
world.

2 The Lady of Cao was a high-ranking woman from the Moche culture (2nd to 7th centuries CE), whose
mummified remains were discovered in 2006. Her tomb challenged long-held assumptions that only men
held political and religious power in ancient Peru. Her death is thought to have resulted from eclampsia
following childbirth. The discovery of her ceremonial scepters and the elaborate funerary bundle confirm
her status as a political or spiritual leader. Today, her remains are displayed at the Cao Museum, where
she is recognized as one of the most important female figures in the archaeological history of the country.
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Figure 1: Three generations

From right to left: my mother’'s mother Modesta, grandmother Vicenta, and me. Lima, circa 1991.
Source: Photograph from the Rodriguez Romani family album, used with permission.

These personal and familial histories are not isolated stories. They are entangled in a
broader colonial matrix of power that, as Lugones (2010), Patel (2021) and Segato
(2022) argue, continues to govern life in countries like Peru. Colonialism did not end—it
reorganized itself through race, gender, and embodiment, shaping who is seen, who is

silenced, and who is allowed to exist.

My ignorance of Quechua, the shame around genetical fatness, and the aspiration
towards a "whiter" appearance are not only part of my story, but are rooted in what
Segato (2022) defines as coloniality: a logic that continues to organize social life

through racial and gender hierarchies. Moreover, as Lugones (2010) argues, coloniality
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of gender imposed binary categories and erased other ways of knowing and being—
especially those embodied by Indigenous and Afro-descendant women. Among
racialized Peruvian people, it is common to hear the expression Debemos mejorar la
raza or "We must improve the race" referring to the "duty"/desire to unite romantically
and have offspring with a white person (preferably a foreigner from the Global North) as
a symbol of improvement through a whiter skin of the descendants and the opportunity

of get another nationality and country of residence.

The Keywords Feminist Editorial Collective (2021) defines race, from their experience in
the United States, not as a biological truth but as a historically produced and politically
mobilized category that emerged through colonial systems of land theft, slavery, and
empire. Race, in this framing, is a tool of governance—a social technology that
classifies and differentiates human beings to justify exploitation, dispossession, and
exclusion. The Keywords Feminist Editorial Collective emphasize that racial categories
were invented as a basis for and to justify specific power structures, particularly under
white supremacist logic, and have been naturalized over time through scientific
discourse, law, and cultural production. Race, then, is not something we are but
something that is done to people, a process that labels, marks and manages bodies and
populations. This process of racialization is what gives rise to racism: the institutional

and interpersonal mechanisms that enforce and sustain racial hierarchies.

Furthermore, the Collective insists that race is dynamic, relational, and constantly
rearticulated—not a fixed identity but a set of meanings imposed and negotiated across
time and space. It is deeply entangled with gender, sexuality, class, and nation and is
lived not only at the level of policy or discourse but also through the body: in movement,
sensation, affect, and survival, so racism is not an aberration but the very logic of how

race functions: it is race in motion, race doing its work.

Throughout Latin America's history, "mestizaje" has been used to shape, impose,
challenge, reject, and reinterpret norms and ideas about racial and cultural relations. It

lacks a straightforward English translation and, since the onset of European
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colonization, its meaning and significance have been subjects of extensive debate
(Wickstrom & Young, 2014). In Peru, during the colonial period, it referred to the
blending between white Spanish foreigners and indigenous people (mainly white

Spanish men with indigenous women), but there is much more behind it.

According to Bohdrquez-Moran (2022), the colonial mestiza is characterized as a
contradictory figure, forged through sexual violence and marginalized by both Spanish
and indigenous societies. She was also an eroticized figure to justify the violence
against her and the objectification of her body, using her as an example of whitening
and a way to gain access to local nobility, culture, and fortune, as happened with
Francisca Pizarro (Rostworowski, 2024). That is why the mestiza woman embodies the
contradiction of mestizaje: a process imposed by colonial violence that, although it
generated a hybrid identity, served to legitimize domination and the exclusion of

Indigenous peoples.

De la Cadena (2006) explains that the words “mestizo/a” and “mestizaje” are more
complex than they appear, because they combine two kinds of mixture: a biological or
cultural one, rooted in the racial ideas of the 18th and 19th centuries, and a conceptual
one that comes from the blending of earlier religious beliefs about purity of faith with
later scientific theories about race. When these two ways of thinking merged, the

term “mestizo/a” came to signify not just a racial or cultural mix, but also a history of
colonial, religious, and scientific ideas that shape different forms of identity, including
certain forms of Indigeneity. Her work can be read alongside Valero (2021), who
discusses "mestizaje" as a political consciousness that seeks communal reconstruction,

where whiteness is predominant over indigeneity.

For many, “mestizaje” has implied that while they may not be considered white, they are
"whiter" and in ideal scenarios, this grants them white-passing status. In Peruvian
contemporary contexts, this perceived whitening can also be pursued through social
mobility, something people can achieve by relocating to wealthier neighborhoods,

attaining higher education, acquiring specific forms of cultural and linguistic capital, or



40

even undergoing cosmetic procedures to alter racialized features such as the nose
shape. Additionally, the notion of racial improvement is often imagined through romantic
or reproductive relationships with lighter-skinned partners, reinforcing long-standing

ideologies—previously discussed—of mejorar la raza, or "improving the race".

Figure 2: Mestiza family from Viceroyalty
Casta painting of a mestizo family (Viceroyalty of Peru, 1771-1776)

Source: From “Mestizo” [Painting], by Cristébal Lozano and workshop, ca. 1771-1776, Museo Nacional
de Antropologia (Madrid), reproduced on Wikipedia. Licensed under Creative Commons.

According to Sanchez Arismendi (2023), the differences between white, whiteness, and
whitening are crucial for understanding the complexity of racial dynamics. Avilés (2022),
citing philosopher Bolivar Echeverria, and similarly to Sanchez Arismendi, distinguishes
between being white and whiteness explaining that the first is characterized by having a

light skin color, and whiteness is a form of exercising power linked to colonial history.
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Going back to Sanchez Arismendi (2023) and authors such as Valero (2021) and R.
Rodriguez (2023), whitening refers to the aspiration to progress, civilization, and beauty
associated with whiteness, more than just being white. As mentioned earlier, this
process can be facilitated through social mobility and is related to a social construct that

serves as a framework and is closely tied to how power operates.

Ames (2011) understands racism as a colonial legacy that remains present but has
adapted (and it is in constant construction) to the country's new social, economic, and
cultural contexts. Ames draws on the contributions of authors such as Manrique and
Portocarrero, who highlight the continuity of anti-Indigenous racism from the colonial
period, as well as its persistence in collective mentalities and contemporary social
structures. She also incorporates the perspectives of scholars like Nugent, Santos, and
Callirgos, who warn against interpretations that are overly anchored in the colonial past
without considering the racial reformulations promoted during the nineteenth and
twentieth centuries by the republican state, influenced by social Darwinism, educational

projects, and discourses of citizenship.

| fully agree with the authors' assertions. In contemporary Peru, racism is still part of the
social and even political structure, and whiteness continues to be the desirable ideal—
something to aspire to and access through previously discussed whitening practices,
where advantages increase the lighter one's skin tone. From my perspective, it is not
possible to analyze forms of symbolic and structural violence without acknowledging the
colonial legacy that underpins them. Still, it is also essential to understand them as fluid
and contested categories—constantly reshaped by power relations, institutional logics,

and social struggles that shape our society.

In this thesis, | am particularly interested in exploring more deeply the colonial roots and
logic/behind the aesthetic violence and fatphobia. By focusing on the enduring traces of

coloniality within some experiences, | seek to understand how structures of racialization
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and aesthetic violence continue to shape everyday life—even when they manifest in

renewed or more subtle forms.

Lima through race, class, gender, and migration status

Lima's history is marked by the influence of various cultures, from the Miramar (3rd
century BCE — 2nd century CE), Lima (2nd — 8th century CE), Wari (7th — 13th century
CE), and Ichma (1100 — 1469 CE) during the pre-Inca era up to the Inca Empire (1438 —
1533 CE); the colonial period (1542 — 1824 CE), that brought the first European
presence?®; and the Republic of Peru (1895-1919), which brought "freedom," but not for
all?6. During the 17th and 18th centuries, Lima was regarded as one of the most
cosmopolitan cities in the “Spanish” Empire, attracting merchants from across Eurasia.
However, institutionalized racism—rooted in the colonial caste system—was evident in
many state policies, such as the promotion of European immigration during the 19th and
20th centuries. These policies were driven by explicitly racist motivations grounded in
Darwinist theories (Marcone, 1992; Corilla, 2004), and were implemented by a
government centralized in Lima and composed mainly of aristocratic white, mestizo and

criollo men.

25 Mostly coming from the Castile reign. As said before, his event, added to others, meant the significant
reduction of the native population (Denevan, 1983) and cultural persecution that was resisted through
complex processes of religious and cultural syncretism that allowed some languages and traditions to
survive to this day. My position is that, since then, the territory of what is now called "Peru" continues to be
greatly influenced by hegemonic and foreign powers such as is now the U.S. one, which imposes
parameters of all kinds in Peru and the region, from economic to political and even aesthetical as Pineda
(2014) notices.

% Peru's independence was declared in Lima in 1821 and defined in Ayacucho in 1824. The Afro-
descendant population obtained its freedom in 1854. That workforce was replaced by those from China,
especially from the areas of Macau, Hong Kong, and Canton. They worked mainly in three economic
sectors: 1. Sugar plantations, 2. Coastal guano (coastal bird dung) mines, and 3. Construction of the
Peruvian Central Railway in the Central Andeans. At first, they were treated as semi-slaves but later
regained their freedom and established their own businesses. Indigenous peoples also endured semi-
enslaved conditions throughout the republican period. One of the most brutal chapters of this history
occurred during the rubber boom, particularly affecting Amazonian communities (Casement & Chirif, 2012;
Chaumeil, 2010). Meanwhile, the exploitation and marginalization of Andean Indigenous populations is
vividly portrayed in Peruvian literature—especially in tales like The Pongo’s dream (Arguedas, 1965), which
exposes the dehumanizing conditions many Indigenous people faced during the 20th century.
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Lima also experienced many waves of internal migration, which, according to authors
such as Matos Mar (1984), gave the city a 'rebellious and impulsive aspect'
characterized by precarization, disorder, and marginality. On the other hand, the
resilience of its population stands out, having shown remarkable creative capacity and
tenacity amidst social transformation, as in the case of the district of Villa El Salvador
(Abbot & King, 2016; Woolley & Moore, 2020) which during the neoliberal started to be
recognized for its 'entrepreneurial spirit.' The last significant internal migration to Lima
occurred during the 1980s, driven by a profound economic and political crisis along with
the Internal Armed Conflict that affected the most impoverished departments of the

Peruvian Andes?’, leading to the settlement of the hills and peripheries of the city.

According to the most recent reliable census from the National Institute of Statistics and
Informatics (INEI), Lima is home to 10,292,408 inhabitants, which accounts for 30.2% of
Peru's total population. Furthermore, 67.5% of the Lima population identifies as mestiza
(INEI, 2017). Additionally, to understand the population diversity of Lima, we can refer to
the Amazonian indigenous communities settled there (Vega, 2014; Espinosa, 2019), as
well as the considerable Afro-descendant population, which until 2016 comprised 26.6%
of the total city population (INEI, 2017). Finally, according to Subirana (2025),
Venezuelan migration to Peru is one of the largest in the world (with over 1.2 million
Venezuelans in the country) and stems from Venezuela’s political, economic, and social
collapse. Although Peru has become the second main host country, its response has
been insufficient: discrimination, stigma, fragmented policies, and an increasingly
securitized approach persist. About 69.6% of the Venezuelan population resides in
Metropolitan Lima. According to Pereyra et al. (2022), in Lima, residential trajectories
are shaped by labor instability and low income, leading to constant mobility within

segregated popular areas under irregular and precarious living conditions.

27 The Peruvian Truth and Reconciliation Commission (CVR) says that approximately 79% of the victims
belonged to rural sectors, and 70% of the internally displaced were people who spoke native languages
from peasant and indigenous communities (CVR, 2003).
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Despite multiple demographic transformations, the increasing diversity of the city has
not been matched with inclusive municipal urban policies. On the contrary, since the
90s, neoliberal governance in Peru has prioritized market efficiency over social equity,

masking structural inequalities (Callirgos, 2018).

According to Planas & Valdivia (2009), in Lima, discrimination is often experienced in an
individualized manner, where people are judged based on personal characteristics
rather than collective or community-based identities. The spaces where the highest
levels of discrimination are experienced in Lima include workplaces (especially during
job applications), households, schools, healthcare services, stadiums, and the media.
Cases of differentiated treatment, mistreatment, marginalization, and emotional harm
are common. Race emerges as the most dense and frequent axis of discrimination,
often intersecting with origin, language, physical appearance, and class, reflecting the

complex layering of exclusions in urban and everyday life.

In Lima, internal migration has historically required forms of cultural erasure. Speaking
Quechua was—and continues to be—ridiculed, dressing "too Indigenous" mocked, and
bodies like mine—fat, brown, Andean—disciplined into silence or invisibility, as Avilés
(2016, 2017) illustrates through his chronicles and reflections on the experience of
being cholo?® in Lima and across the country, these practices of ridicule and erasure
reveal how racialized bodies are continually positioned at the margins of national

belonging.

Regarding gender, in Lima, body-related comments are both familiar and normalized for
women and men. Greetings often come with remarks like “Have you gained weight?” or
“You look great—did you lose weight?” | have received countless unsolicited comments
about my body from both strangers and acquaintances, as if everyone—me included—

were part of a kind of “fatness police.” Yet, comments about weight are not the only

2 In Peru, “cholo/a” is a racialized and classist slur often used to demean Indigenous or mestiza people,
implying inferiority, lack of sophistication, or rural origins. It reflects deep-rooted colonial and racist
hierarchies.
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ones women in Lima receive from almost everyone and everywhere, starting from an
early age. Street harassment and fatphobia have profoundly shaped my—and many
other women’s—relationship with clothing and public visibility since childhood. | was first
harassed in the street at just eleven years old, and many of my classmates experienced
the same even while wearing our school uniforms. Wearing revealing clothing rarely felt
safe unless older people—especially men—accompanied us. However, even their
presence was not always a deterrent; | was also harassed while walking with older
women in my family, some of whom had to shout at or chase after the aggressors to

defend me.

Law No. 30314, enacted in 2015 to prevent and punish sexual harassment in public
spaces, represented a significant achievement for the feminist movement that
advocated for it. However, despite some notable progress, its implementation remains
limited (Alcalde, 2020). According to the Defensoria del Pueblo de la Republica del
Peru - Ombudsman's Office (2024), by April 2024, only five regions had approved
ordinances against street sexual harassment—Lima among them. In the first two
months of 2024 alone, Women’s Emergency Centers (CEM) registered 71 new cases,
and 99% of the victims were girls, adolescents, and adult women, mainly in Lima and
Arequipa. These figures represent only reported cases, underscoring how widespread
and underreported this form of violence remains, considering that most women who

experience street harassment never file a complaint.

Public transportation in Lima is one of the most violent and humiliating spaces women
face. | was frequently harassed by drivers, fare collectors, and passengers—through
unwanted touching, degrading nicknames, and objectifying comments that reduced
bodies to commodities and fetishes. | was often called “Mi gorda bella” (“My beautiful fat
girl,” a reference to a Mexican TV character played in a fat suit and portrayed as
clumsy) on buses, vans (micros)?? , in the streets, and in nightclubs. Fare collectors
sometimes charged me less—or even let me ride for free—explicitly and tacitly saying it

was because they liked my body. What might appear as a favor was, in fact, another

2 Privately operated minibuses that serve as part of Lima’s public transportation system.
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form of harassment: a reminder that my body was being priced, evaluated, and
sexualized in public. A friend once joked that | could travel nearly forty kilometers for
just fifty cents ($0.20 CAD) instead of the regular fare ($1.50 CAD). It wasn'’t flattering—

it was dehumanizing.

As a native of Lima with over 30 years of experience living in this city, | can affirm that
Lima is a complex but fascinating place, shaped in large part by structural violence,
especially against women and LGBTQI+ communities. Understanding this city goes
beyond tourist clichés or promoted postcards. How bodies are perceived in Lima
involves many facets such as gender, race, and class. It is not the same to be a white
fat man than a fat racialized migrant woman. My position as a middle-class mestiza who
has undergone a whitening process through neighborhood mobility and education has
allowed me to become familiar with various spaces in the city (including social media)
and my body, which has never been thin, has always made me think about what it

means to have a body like mine in each of these contexts.

Crossroads of myth, power and media

Lima functions as a modern colonial capital of a Westernized country that, as | will show
later, both imports and projects racialized aesthetic norms across the country. This
section examines cultural myths, historical figures, and contemporary cases to
demonstrate how fatness—particularly in Indigenous and mestiza women—has long
been a target of control, ridicule, and erasure, and how both traditional and digital media

have contributed to the normalization and spread of fatphobia.

The Pishtaco myth, prevalent in the Andean regions of South America, particularly in
Peru, exemplifies this logic. Traditionally portrayed as a seductive white foreigner, the
Pishtaco steals fat from Indigenous victims. In Aymara-speaking areas such as Puno,
this figure is known as the Kharisiri and may take non-human forms—such as a black
dog or a hooded man—always lurking, always threatening. There are similar characters
along the country: In Lima, the Saca ojos (eye plucker) is said to extract eyes and

organs for international trafficking; and in the Amazon, the Pela cara (peel face)
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removes faces for equally exploitative purposes. In both cases, characters are usually
(white) foreigners. These myths reflect a common imaginary: racialized and precarized
bodies are imagined as repositories of extractable value, especially for countries of the
global North.

As Weismantel (2005) argues, such narratives reflect colonial dynamics in which
Indigenous bodies—and fatness in particular—are portrayed as dangerous, exploitable,
and disposable. Today, that extractive gaze endures through medicalized and neoliberal
practices that discipline and commodify the body: restrictive diets, bariatric and
cosmetic surgeries such as liposuction, and extreme training regimes framed as part of
the "fitness lifestyle." These practices reproduce a logic of self-surveillance and
optimization, positioning bodily modification as both a moral obligation and a marker of
social worth. | remember, as a child, a family friend from Puno who is deeply fatphobic
often joked—and warned—"Fat people should be the most afraid when they go to the
highlands." Her concern, disguised as care, was part of a broader disciplinary regime.
She praised my thinness, condemned any weight gain, and mockingly nicknamed my
sister and me chanchonas—"little pigs." Although we grew used to hearing it from her in

an affectionate tone, the sting of ridicule remained.

Cultural narratives from all over the country can become part of daily city life, revealing
the enduring presence of aesthetic violence rooted in coloniality. This violence punishes

bodies deemed too fat, too brown, too Indigenous, too feminine, or too poor.

Colonial body values from the XVI century can be traced through historical figures
whose lives became emblematic sites of bodily discipline, regulation, and control. Isabel
Flores de Oliva, better known as "Rosa de Lima" (1586—-1617), the first person born in
the Americas to be canonized by the Catholic Church, embodied the Catholic ideal of
bodily mortification. Following Saint Catherine of Siena, she practiced severe fasting
and penance from an early age, even before entering the Third Order of Saint Dominic.
Her funeral was one of the most significant public events in colonial Lima, and her
subsequent elevation as patroness of Lima, the New World, and of military and police

institutions throughout Latin America underscores the valorization of her bodily
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discipline as a model of sanctity and civic and national identity. The institutionalized
veneration of Rosa de Lima continues to reveal important insights into Peruvian (and

other countries from the region) ideals of respectability and womanhood.

Centuries later, Clorinda Matto de Turner, one of Peru's most important 19th-century
intellectuals, became another focal point for the disciplining of women's bodies and
voice, but in a different way. Born into a prominent family from Cusco, Matto provoked
controversy among Lima, Arequipa, and Cusco's white and criollo elites through her
publications—particularly her novel Aves sin Nido (Birds without Nests). The book,
widely condemned as anti-clerical and anti-Catholic, exposed the economic and sexual
abuses perpetrated by white and criollo elites and church authorities against Indigenous
populations, specially women. In response, Matto was relentlessly mocked and
attacked, her gender, body, and Andean origins used as weapons to delegitimize her
authority, underscoring how aesthetic and moral judgments operated as tools of

exclusion and control.

According to Denegri, this exposition or accusation unleashed a fierce campaign of

hatred against Matto:

Three years after the publication of Birds without Nests, and in the same year
that indole, Matto's second indigenist3® novel, was published, Pedro Paz Soldan y
Unanue, a distinguished man of letters, referred to her in the popular weekly El
Chispazo as "Clorenda, La mula equitativa," (Clorenda, the mule of equality) with
the explicit intention of mocking her highland accent. His weekly satires took the
form of letters sent by a fictitious "sobreno a so tia Clorenda" (sobrino a su tia

Clorinda | nephew to his aunt Clorinda), in which she was accused of being stinky,

30 Peruvian indigenism, as a cultural and literary movement, emerged in the early 20th century,
characterized by the defense and revalorization of Indigenous Andean identities and the denunciation of
their exploitation and marginalization. Although often associated with later writers, Clorinda Matto de
Turner is considered a key precursor because of her novel Aves sin Nido (1889), where she centered
Andean voices and exposed structural violence from a gendered and regional perspective, something
highly transgressive in her time.
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stupid, a "fat old woman," a drunkard, a butch, and a poetaster of "nonsenses."
The supposed nephew urged his aunt to abandon her "birds and nests and to
become a nursing assistant, as she does not even know orthography," or else she

would earn a beating with "horse reins without lifting your clothes."

The transcription of a Quechua-inflected Spanish to parody her speech; the
references to her as a "stubborn mule, the biggest of all those grazing in the
region"; the accusation of being a drunkard; and the poor Spanish spelling were all
meant to highlight her Andean and 'backward' origin and to stir public contempt for
Clorinda's connection to what Paz Soldan considered undesirable elements of the
national identity. (2018, pp. 234—-235. My translation).

In 1894, the Civic-Democratic revolution led by Nicolas de Piérola broke out, and by the
following year, he had taken control of Lima. During the conflict, Piérola's followers
destroyed Matto's family home and printing press. Clorinda managed to escape alive
but was forced into exile. In 1895, she left Lima to Buenos Aires. She never returned to

Peru and died in Buenos Aires in 1909.

Figure 3:: Clorinda Matto de Turner

Source: From “Los desafios de Clorinda Matto de Turner” by Lidia Villavicencio in “El Comercio”, published
online on May 5, 2019. https://elcomercio.pe/eldominical/desafios-clorinda-matto-noticia-632035-noticia/
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It is striking how Clorinda Matto's case, from over two centuries ago, still resonates in
contemporary Peru. We see it in the repeated attacks against journalist Rosa Maria
Palacios—attacks not only on her ideas, but also on her body. In 2020, well-known
journalist Beto Ortiz publicly mocked her double chin (Diario Correo, 2020; Ortiz, 2020;
Ortiz & Leiva, 2020) . Since then, she has been facing constant harassment from
streamers, internet trolls, and conservative groups who, in response to her criticism of
the government, use social media platforms—and even approached her home—to insult
her, once again centering their aggression on her physical appearance (CanalYA,
2024).

A similar pattern played out in May 2022, when Congresswoman Patricia Chirinos —
herself a mestiza woman who has undergone multiple cosmetic surgeries—verbally
attacked Minister Betssy Chavez in a Congress session using Chavez's body size to
undermine her authority (infobae, 2022). At the time, Chavez, a racialized woman from
Tacna, was one of the few public officials supporting former President Pedro Castillo,
whose Indigenous identity made him a constant target of both political and aesthetic

attacks.

These kinds of attacks aimed to diminish and dehumanize a specific type of woman,
punishing them for having non-normative bodies, for denouncing injustices or for being
against the regime of their times which demonstrates that fatness is not simply
stigmatized; it, along with ideas or positionality, is perceived as a threat. Non-normative
female bodies (and ideas) are mocked precisely because their presence disrupts deeply

rooted racial, gender, and class hierarchies. Their visibility becomes a transgression.

Scholars such as Fuller (1993) and Barrig (2017) have demonstrated how the
Marianista ideal—centered on the figure of the Virgin Mary and rooted in Catholic
values—has historically influenced notions of femininity in Peru, particularly among
urban middle-class women. Kogan (2020) refers to this model in some way when
analyzing how upper-class women, especially those who undergo bariatric surgery,

articulate bodily control in moral and disciplinary terms that echo the Marianista ideal.
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Urrutia Gomez (2017) and Wiener (2021) further show how Marianista or conservative

values continue to regulate Peruvian women's bodies with a focus on race and class.

Despite these academic advances, Peru lacks official statistics on weight-based
discrimination, eating disorders, and the risks, harms, and deaths associated with
aesthetic surgery. Also, there is a lack of recognition of aesthetic violence, a
phenomenon that brings public health issues, so there are no state-led programs, public
health campaigns, or research initiatives that address the emotional, social, and political
consequences of fatphobia and aesthetic violence. This silence is not accidental—it is a

form of institutional complicity.

However, the media occasionally publishes articles related to these issues, suggesting
that they are becoming increasingly prevalent. (Peru21, 2019; El Peruano, 2021; El
Comercio, 2022; Aquino, 2023; Augurto, 2023; Ciriaco, 2023; Peru21, 2023; A.
Espinoza, 2024, Ciriaco, 2024). Nevertheless, at the same time, also reproduce
fatphobic discourse under the guise of health promotion, which leads people to take any
risk. Headlines celebrate or critique weight loss, equate fatness with early death, and
ignore structural factors such as food insecurity, poverty, or psychological trauma.
Social media intensifies these narratives, promoting extreme diets, "inspirational" body
transformations, and algorithmically amplified messages that equate thinness with moral

and personal success, as we will in the next paragraphs.

| would like to offer a concrete example of how the media exercises symbolic violence
against fat bodies in Peru with the support of medical discourses. In November 2021,
the websites of the newspapers El Comercio and La Republica and the TV

channel Latina published a news piece that claimed: '85% of those who died from
COVID-19 in Peru suffered from obesity.' The article sparked controversy for two
reasons: some people believed it to be true and condemned obesity even harder, while
others, including myself, realized that the figure was far too high and began questioning
the accuracy of the sources. | decided to investigate and publish the results of this mini

research on my profile @bitacoradeunagorda (Rodriguez Romani, 2021).
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By the time | accessed the portal of E/ Comercio and Latina, the video used to develop
the article had been removed but a brief description that remained said the Death
Information System or Sistema Informatico de Defunciones (SINADEF) was the
source. La Republica (2021) article referred to the Dean of the College of Nutritionists
and to the Ministry of Health (MINSA) but provided no links to reports or statements
from either institution. Their article claimed that the Dean stated COVID-19 was
associated with poor diet and cardiovascular problems, that 43% of the deceased had
diabetes, and 27% had hypertension. However, there was no established link between
those conditions and obesity, which the media nonetheless presented as the cause of
death.

My investigation also led me to the website of the MINSA, where | found a 2020 note
stating that 85% of those who died from COVID-19 with a comorbidity were obese
(without specifying which indicators were used), not that 85% of all COVID deaths were
obese and the same data that La Republica attributed to the Dean of the College of
Nutritionists (43.1% of the deceased had diabetes, and 27.2% had hypertension)
(MINSA, 2020).

That contradicted a press note from the same institution published by EI Comercio web
portal in 2020 saying that the 85,5% of people who died from COVID-19 were obese
and citing the exact numbers for diabetic and hypertension populations, stating that the
statistics were based on a SINADEF report which, maybe, caused the disinformation
note (EI Comercio, 2020).

On the SINADEF website, no report existed on the matter, so | decided to call by phone
to request it. | was passed from one office to another, but apparently, no one had it or
knew who could have it. | published the findings of my investigation on November 23,
2021, on my activism profile, showing the misinformation and harm that Peruvian media
can cause without assuming any responsibility, as none of the three media channels

ever responded to the questions and complaints | did online.
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Another example of how fatphobic mentalities circulate within the Peruvian imaginary
through internet is that of Giacomo Bocchio, a well-known Peruvian media chef who, in

July 2025, stated on his YouTube channel:

“A boss can be fat, but a leader can't. If you can’t control what you eat, how can
you control anything else? It's harsh, but it's true—and if the truth offends, well,
that’s not our fault.” (Farrofiay, 2025b)
His message was explicit: fatness equates to failure—particularly in positions of
leadership. Although the chef later issued a public apology (Marcos, 2025) his
statement reflects a socially legitimized and widely circulated prejudice that fat people
continually face regarding their competence and authority—both within professional
settings and through the algorithmic amplification of such harmful discourses on social

media.

Pineda (2014) highlights that the contemporary beauty canon—where thinness remains
paramount despite discourses that seemingly make room for larger or curvier bodies—
has been reinforced by market dynamics and widely disseminated through mass media
and social networks, as showed with previous examples. With the rise of internet these
norms have even reached the whole country, leaving little room for women to remember
or imagine alternative beauty canons from the past or from different cultural contexts.
The prevailing ideal is thus perceived as unique, immutable, and permanent. Moreover,
Pineda explains that the current standard is U.S.-centric, not only commodified and
standardized but also infinitely replicable, shaped by broader processes of

commodification, industrialization, and technological advancement.

Patriarchy also plays a fundamental role here, intensifying and promoting control over
women's bodies and linking this control to economic exploitation—as in the cases of
women undergoing cosmetic surgery to meet the preferences and attentions of drug
cartel members in Mexico (El hilo, 2022) and Colombia (Aguirre, 2011; Roldan, 2024).
As Federici (2004) argues, these practices exemplify the commaodification of the bodies

of women within the intertwined systems of patriarchy, capitalism, and oppression.
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Pifieyro (2019) , on the other hand, argues that the issue with more traditional media—
particularly television, which continues to reach wide national audiences—lies in the fact
that, due to its still high visibility, it often becomes the primary source of identification for
viewers, even when it reinforces harmful stigmas. Her analysis of the pervasive
fatphobia in foreign television programs, especially those produced in the United
States—several of which were also mentioned by participants in this study—resonates
strongly with my own findings. As she demonstrates, these shows frequently reproduce
negative stereotypes about fat bodies. Yet, | agree with her observation that within
some of these very productions, it is also possible to find positive, counter-hegemonic

characters that begin to carve out space for alternative forms of representation.

However, while television has long dictated and circulated aesthetic norms, it has now
been surpassed by social media. Platforms like Instagram and TikTok not only
reproduce the same fatphobic logics but also intensify them through algorithms that
promote thinness images over fatness. These dynamics have contributed to the rise of
influencers and public figures who endorse and promote products and procedures such
as GLP-1s drugs like Ozempic®', as well as general and localized liposuctions, and
bariatric surgery?2. In sum, the discussion underscores that fatphobia is not merely a
matter of individual prejudice; rather, it constitutes a national infrastructure of judgment
and exclusion. It circulates through geographic and media spaces, delineating who is

valued and celebrated, and who is rendered invisible or deemed unworthy of existence.

3'In August 2025, a debate was started in social media due to the Serena Williams support of this kind of
drugs. She affirms GLP-1 medication “helped” her to lose weight after her pregnancies. The debates are
around the ethical limits surrounding weight loss, the magnitude of aesthetic pressures, especially over
racialized women like Williams, and others (Nieto, 2025; Pifieyro, 2025).

32 Some people are calling this a return to the Y2K or early 2000s era—a time when even disordered
eating behaviors were promoted in pursuit of the super-skinny ideal (Grose, 2022; Galleguillos, 2023;
Nordman, 2023)
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Chapter 3: Body Mapping and the Geographies of Oppression and Resistance in
Lima

Whereas previous chapters centered on theory, literature, methodology, and context;
this chapter documents my findings and analysis, based on the voices and lived
experiences of concrete bodies. For this research, | collaborated with five members of
the Colectivo Antigordofobia Peru, all of whom were already engaged in fat activism.
While recruitment delays partly shaped this choice, it was also an ethical decision: |
believed that activists, through their experience and convictions, had developed
stronger emotional resources to navigate the intensity of body mapping and the

sensitive discussions around fatphobia and aesthetic violence.

The interviews were structured around the body-mapping exercise, yet the
conversations unfolded in the rhythm of hablando y haciendo—talking while doing—
common in Latin American domestic life. Although the maps had been drawn prior to
the second interview, they anchored our exchanges, transforming them into embodied
reflections rather than conventional Q&A sessions. These body maps became vessels

of pain, recognition, and care.

This chapter is divided into three sections. It begins with the body-mapping process,
presenting participants’ creations alongside their reflections on the experience. The
second section focuses on places and spaces of oppression, where testimonies reveal
how fatphobia permeates intimate relationships, educational and work environments,
medical institutions, and public spaces—sites where bodies are constantly evaluated,
ridiculed, or dismissed. The third section explores practices of resistance, which often
manifest in everyday gestures rather than large-scale political actions, including acts of
care, tenderness, humor, digital activism, and the creation of safe spaces. Together,
these narratives chart a cartography of both oppression and defiance, presenting the

body not only as a site of injury but also as a terrain of memory, care, and possibility.

This chapter argues that fatphobia in Lima functions as a colonial and gendered form of

aesthetic violence that regulates women’s bodies across all spheres of life, while
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everyday acts of care and solidarity—as well as more overtly political actions related to
online and offline fat-activism—reveal the cracks in this system and point to alternative
ways of inhabiting the body in a city that is daily hostile to non-normative corporalities,

particularly fat ones.

The body as archive: mapping memories aesthetic violence and resistance

As the following testimonies demonstrate, each participant approached the exercise in a
unique way, shaped by their personal histories, physical conditions, and political
trajectories. For some, the maps were demanding, even painful, physical undertakings;
for others, they became rituals of self-love and ancestral connection and, for all of them,
the maps opened a space where participants could articulate how fatphobia and
aesthetic violence had inscribed themselves onto their bodies, while also reclaiming the
possibility of care, pride, and healing. The narratives presented below illustrate the

depth and multiplicity of these embodied reflections.

CW, who struggles with fibromyalgia, found the physical act of mapping her body to be
particularly challenging. However, the experience of lying down and seeing her form

traced to scale prompted significant reflection and a grounded recognition of her body.

| suffer from fibromyalgia, and my mobility felt like it wasn’t enough—doing certain
movements hurt, or I'd just get tense and cramped from trying, because stretching
isn’t easy ... so, that part was a bit difficult. And then you realize that fitting on the
paper is like lying down on a single bed, right?... yeah, mobility and the limited
space really make you feel it... | ended up all stiff, like El Chavo33, but | managed
to do it, to outline it well so everything would show in the picture (CW, 6/1/2025).

33 El Chavo del Ocho is an iconic Mexican TV character created by Roberto Gomez “Chespirito” who
represents a kid. Sometimes, he would experience a sudden episode called a "chipiorca”, leaving him
doubled over and frozen in place—this is what the participant refers to when mentioning him in her
testimony.
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Figure 4: CW's body map

Source: Body map created by CW for the research and discussed during 6/1/2025 and 13/1/2025
sessions. Image reproduced with the participant’s permission.

AZ approached the exercise as a ritual. She surrounded her outline with flowers and

medicinal/ritualistic herbs, linking it to practices of ancestral connection and self-love:

| saw my silhouette, | said, "Wow, this is me"—I mean, I'm big... [I] decorated the
entire border of my silhouette with flowers and mixed them with rosemary—it
became a ritual for me... Going back to things through the body map really moved
me. | feel like | want to include it in my ancestral calling rituals or workshops. It
feels like a practice of reclaiming the body as our territory. After our last session, |
kept thinking about many things that had happened to me, things | hadn't realized
were connected to being fat. Like | told you, | had already immersed myself in anti-
racism, but there are many intersecting layers that pass through my body. So, this
has been a beautiful process. | kept thinking, "Wow, I've bloomed, haven't I?" (AZ,
4/1/2025).
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She noted how the map led her to identify previously unrecognized experiences of
fatphobic violence, and it became a tool to acknowledge her flourishing. She expressed
interest in using the methodology in her spiritual healing workshops—resonating with

what some of the women in Dos Ventos also shared:

Moreover, some of the participants reiterated that even though mapping was
hurtful and visceral, they would do it again and recommend other women in their
lives do it too (Dos Ventos, 2021, p.303).

Figure 5: AZ's body map

Source: Body map created by AZ for the research and discussed during 4/1/2025 and 10/1/2025 sessions. Image
reproduced with the participant’s permission.

One of the primary challenges encountered with AZ was the limited image resolution available through her cellphone
camera, which affected the visual quality of the body map documentation.
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For DV, the map triggered memories of familial distance and emotional pain. Despite
the emotional weight, she found a sense of pride in confronting her history and affirming

her progress:

My mom couldn't help me ... my brother didn't want to help ... so | had to call a
neighbor to help me. All of that made me start thinking about my family current
situation ... The act of seeing my body and starting to write down everything I've
felt or experienced throughout my life was... unexpected. This exercise made me
realize that, at some point, I've been attacked from every angle of my body. |
hadn't seen it so clearly before ... | now see very clearly all the things that have
affected me—and still affect me—and | marked them on the map ... these are
things that aren't easily solved, but | don't feel the same about them anymore ...
It's not exactly a victory, but it's something I'm proud of—having worked through all
of it (DV, 5/1/2025).

Figure 6: DV's body map

Source: Body map created by DV for the research and discussed during 5/1/2025 and 10/1/2025 sessions.
Image reproduced with the participant’s permission.
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BX was unable to create a life-sized map due to material limitations, particularly her
difficulty in finding flipchart paper in nearby stores. Although she believes this may have
constrained her reflections, the exercise profoundly impacted her ability to visualize the
full extent of the violence inflicted upon her body and prompted her to consider the

experiences of other fat women as well:

| feel that if | had made it bigger [the map], | would've had more room to go into
detail and add more things ... another thing | experienced while doing it was
visually seeing the amount of things that have happened around my body ... It also
hit me hard to realize that when | had to write down the things | supposedly liked
about my body or the parts | felt comfortable with, there were very few (BX,
9/1/2025).

... | think that while the exercise made me reflect on myself, it also made me
wonder about the differences between my story and those of other women (BX,
14/1/2025).
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EP expressed ambivalence about confronting complex emotions but also recognized
the value of the exercise in reconnecting with her body and with areas marked by
judgment and pain. She emphasized that the virtual format limited the impact of the
experience and suggested that this type of dynamic requires in-person settings, as well

as emotional and professional support.

This exercise helped me recognize my body. | believe it's a powerful tool. Maybe it
would've been even more impactful if it had been done in person. Since it was
virtual, | didn't entirely go through the process of drawing myself—I just drew a
miniature version of myself, and | think the methodology created some distance.
However, several things came up during the conversation, and that part was
helpful ... | think that next time you do this kind of activity, it could be designed as
a session that lasts at least five hours, and participants should draw themselves
with you in the room. That way, right after they finish painting, they can
immediately share more with you. In my case, | had the time to draw it, paint it, put
it aside, come back to it, share it, and set it aside again—and that process created
distance... If you think that in the future you'll be creating dialogical spaces where
you want to apply this tool again, maybe you could consider doing a short training
or diploma in psychotherapy—not to become a therapist, but to accompany these
kinds of workshops, but if this is going to remain just a tool for collecting
information, you could also have the support of a psychologist who can help guide
and hold space for participants ... not because it's your core business or main
activity, but simply because you don't want people to become overwhelmed ...
Maybe even with the distance | felt, this exercise could have given me a sense of
safety if  had known | could turn to you for support (EP, 15/1/2025).

Her perspective prompted me to reflect on the strategy | used in my research, which
was based on Dos Ventos’ remote adaptation of the method and one of her key
insights: that working privately at home would enable participants to maintain full control
over the process, making it easier for them to navigate and process any memories or

emotions that might emerge. As Dos Ventos wrote:

As part of this method, participants were asked to draw their silhouette on a body-
size piece of paper, then write and draw on them as they reflected on their
embodied spatialised experiences. Making use of video, postal services, and
online video- conference meetings, participants were able to carry out the activity
individually at home, whilst subsequently being offered a virtual space for
debriefing, connection, and dialogue. The invitation of migrant survivors to craft
their maps individually and privately at home meant they were in full control of their
time and space and able to sit with and reflect on their embodied memories,
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emotions, and sensations relating to their lived experiences across and within
various territory-scales (Dos Ventos Lopes Heimer, 2021, p. 292).

Figure 8: EP's body map

Source: Body map created by EP for the research and discussed during 8/1/2025 and 15/1/2025
sessions. Image reproduced with the participant’s permission.

Despite the difficulties, participants' experiences demonstrate that body mapping is not
just a methodological tool, but a deeply embodied practice with the potential to break
silences, facilitate open-hearted conversations, and foster recognition. Through various
and different experiences—pain, ritual, memory, and ambivalence—participants
perceive themselves in a new way. Thus, body maps served both as archives of
violence and as gestures of resistance, affirming that the body is not only a site of harm

but also a vibrant space of memory, dignity, and transformation.
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Mapping Oppression: Fat Bodies and Spatial Violence in Lima

In this section, | examine how fatphobic and aesthetic violence manifest across intimate
relationships—within families, friendships, and romantic partnerships—as well as in
educational institutions, workplaces, and public spaces such as transportation, beaches,
gyms, and clothing stores. These everyday settings become sites where colonial
legacies of racism, classism, and gendered body norms are continuously reproduced,
subjecting women’s bodies to ongoing scrutiny, humiliation, and exclusion; but before it
seems important to highlight how participants emphasized that their bodies were
interpreted not only through the lens of size but also through those of race, class, and

perceived health since early age.

According to testimonies, racism and classism takes hold early in life, shaping the ways
many women in Lima learn to perceive and inhabit their bodies. AZ (4/1/2025) recalls
that the contrast between her skin tone and that of her family members triggered an
identity crisis that was only resolved when she discovered body types like her own in
other relatives whom her mother showed her through photographs. Her body—marked
by skin color and size—also brought feelings of exclusion throughout her school years.
Similarly, BX (9/1/2024) remembers how, as a child, a great-aunt applied skin-lightening
creams to her, so she understood that her skin tone had to be corrected. This early
racial valuation of bodies often intersects with experiences of rejection, shame, and
diminished expectations. AZ describes how this internalized violence extended into her

intimate life, shaping the conditions she accepted in her romantic relationships:

| put myself in a position where | expected less, where | didn’t expect love—
because | thought that being loved was a favor. That's what happened with my
child’s father. | kept thinking: “No one’s going to love me as | am, so whatever he
does to me, | have to stay with him for life.” | remember his girl friends would say,
“‘How could he be with you? You’re chubby.” Or even worse, “How could you be
with that whale?” This guy was hell to live with. | felt | didn’t deserve good things,
that it was normal to be hidden away—because | was fat, because | was Black.
That affected me emotionally too, and | kept eating things | knew were harmful, but
it became a form of rebellion. | didn’t give a damn (AZ, 4/1/2025).
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Her story also shows how, despite she provides body-positive values, her son began to

reproduce fatphobic and racist comments from his social environment:

He [my son] also used to make some comments... | feel like that has changed now
that he has different friends and is in school. | may have taught him at home not to
make jokes about other people’s bodies and to accept them, but what you learn
outside—what you learn at school, in the neighborhood... sometimes | do hear him
make fatphobic comments, and | say, “XXX, why are you teasing like that if you
already know it's not okay?” But not everyone thinks that way, and | see other kids
teasing others for being too skinny or for being Black. So, in the end, you can
teach one thing at home, but society—once you step outside your door—is
different. And it's the same with machismo?®# and racism. | give my son tools, and
that gives me peace of mind, because he’s going to learn things out there, but
everything I’'m teaching him at home will eventually help him reflect and come to
his own conclusions (AZ, 10/1/2025).

DV links fatphobia to whiteness and class in the history of her family:

| come from a very racist and classist family. My mother’s family is from Carhuaz
[Huaraz, in the Peruvian Andes]. My grandfather owned a lot of land, mines, and
had laborers under his command so they never learned Quechua, they were like
the Spanish people from the place. People used to call him [my

grandfather] ‘pishtaco’ because he had blue eyes, was white, and always rode a
horse. So, coming from that background, the whole family is obsessed with
whiteness—and within that ideal, thinness is also a requirement. And of course,
I’'m neither the whitest nor the thinnest, so I've always felt and received racist and
fatphobic comments. I'm short, and | started gaining weight, and my family, without
really meaning to, treated me badly, you know? They would constantly say things
like “don’t eat this, don’t eat that”... Those things have stayed with me. One thing |
remembered very clearly was when an aunt asked me: “Why didn’t God make you
thinner?” That really cut deep. | felt like my family loved my thin cousins and even
my friends more than me. And there’s another moment | included in my story—
once | took a tall, slim friend on a trip to Carhuaz, and one of my uncles said to
me, “Look at your friend—so thin, so slender. Why couldn’t that be you?” (DV,
5/1/2025).

She also recounts how romantic relationships were filtered through these

imaginaries, including fatphobia, in her family.

34 Machismo refers to attitudes and behaviors that assume men are superior to women. Patriarchy is the
broader social system that gives men more power and makes those attitudes seem normal. Despite the
difference, people usually use them as synonyms.
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My cousins used to listen to music in English all the time, right? They were always
listening to English music, and all their idols were white, you know? And all the
people they hung out with were white. | mean, the girls they dated were always
white, skinny, right? And if one of them dated someone who wasn’t white, my aunt
would complain that she wasn’t white, or she’'d say things like, “Why are you with
that chola?” | heard those kinds of terms, those thoughts, those expressions every
single day and when ... | dated a Black guy once, my mom was super racist
towards him. I've dated a Black guy, I've dated a fat guy, and my mom couldn’t
stand that | was with someone fat. Once she told me “You are fat because of him,
you’ve become a monster because you’re with a fat guy” ... | feel really
embarrassed introducing someone to my mom because she immediately asks,
“Where are you from? What did you study and where?” And if you didn’t go to a
university, she changes the way she talks to you just like that ... The last boyfriend
| introduced to my mom had worked since he was young and was going to
university to get his degree, but he didn’t have much money. And my mom would
say, “Why are you with someone who'’s not in university?” (DV, 10/1/2025).

DV story also makes us think about how structural violence, including aesthetic

violence, also manifests in peer relations:

| remember my best friend at school would look at her own long, skinny legs and
say things like, “Ugh, | can’t believe how fat they are.” You know that kind of
comment where someone very thin complains about being fat when they clearly
aren’t. One day she even said she’d die if she had thick legs, that they were
disgusting, obscene. She said something like, “Big legs look so vulgar—like a
vedette’s3®. So gross.” as if | wasn’t even there, as if she hadn’t noticed that | had
thick legs. I've heard comments like that my whole life. My whole life I've heard
that kind of bullshit. And most of the time, | would just laugh, because | didn’t know
what else to do. Or I'd pretend it didn’t bother me, because | didn’'t want to be seen
as the insecure one, the one being “discriminated against.” But the truth is, those
words stay with you. They stick (DV, 5/1/2025).

This early training in racialized and classist aesthetics leaves deep marks. Urrutia

Gomez (2017) recounts a memory that echoes many of the themes expressed in the

interviews:

| remember the first time | became aware of my weight—I was five years old. | had
just started school and was crossing the playground to get to my classroom. A
group of boys were playing soccer, and apparently, | disrupted the game. They

35 |n the Latin American context, the vedette emerged as a central figure in revue theater and cabaret,
especially in countries like Argentina, Mexico, and Peru during the 20th century. Although inspired by
European stage traditions, the vedette became rooted in popular urban settings, where the sensual and
exuberant female body was turned into a spectacle. However, in conservative contexts, the vedette has
also been stigmatized as a symbol of vulgarity, excessive sexualization, or low social status.
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shouted at me to move, and as | walked away, one of them called me a “seal.”
From the moment | arrived at that school, | knew many people didn’t want me
there. Several had a problem with my presence because | was poor. My mother
had made a tremendous effort and taken on debt so | could attend that school—
supposedly one of the best in the capital—where | was supposed to learn better
things and make friends in “better" places. | have no contact with anyone from that
time—and I've avoided it on purpose. They called me a seal. | later looked at
myself in the mirror and thought, seal... why seal? And then | saw my belly. And |
understood. | was fat. | was dark-skinned and fat (Urrutia Gémez, 2017, p. 52. My
translation).
My own experience echoes this. While my skin tone did not subject me to the harshest
forms of racism and | was called ‘chola’ in a bad way just a couple of times, | witnessed
internalized aesthetic violence across generations. My grandmother and great-
grandmother hoped their children would have more and better education than they did
and would marry partners with lighter skin. Body talk—especially fat talk—was common
among women in my family, so all these memories and testimonies show how aesthetic
ideals are constructed at the intersection of race, class, and gender since early years

and along life being families one of the first spaces where it happens.

Family, friends and partners as violent spaces

My earliest memories of fatphobia are rooted in my childhood, observing family
dynamics where teasing and humiliation due to body size were constant. One uncle,
constantly mocked by his siblings for his weight, became the center of a cruel joke | was
made to enact—calling him loudly for lunch from a rooftop while banging on a pot. This
normalized family harassment deeply impacted me and make me feel ashamed until
now. My mother and grandmother also frequently warned me not to become like my fat
cousins and aunts, and the dissatisfaction of my own mother with her body (constantly
verbally expressed) shaped my perception of mine, restricting the clothes | could wear.
These experiences extended into adolescence, reinforced by peers and romantic
partners, who openly criticized and scrutinized my appearance, further deepening my

internalized shame.
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| also experienced pressure from my father to exercise and lose weight during my
adolescence. Such pressure dismissed a physical pain | felt in my spine, saying it was
because of my weight. Years later, | learned that the chronic pain (that got bad) was
due to an untreated lumbar hernia that began as a mechanical problem when | was a
toddler (flat feet), worsened by forced inadequate exercise and bad executed daily and
work routines. Such personal stories mirror broader patterns described in interviews,
demonstrating how intimate spaces are crucial sites for reproducing fatphobic and

aesthetic violence.

For many fat women, the family constitutes a primary site of bodily surveillance,
discipline, and rejection, where thinness is equated with worthiness and fatness with
inadequacy. As Salas (2025), drawing on research in Colombia, observes, families
frequently act as enforcers or watchdogs of the state; and in societies where the state
enforces a binary gender order and embeds the “slim mandate” as a component of

femininity, thinness among women is persistently and deeply promoted (VORAZ, 2025).

CW vividly recalls a childhood incident that led her never to want to ride a horse again:

One day | was horseback riding, and | remember my dad and brother laughing out
loud when | got off the horse. | asked why, and my dad told me my brother said,
“Who has a bigger butt—the horse or CW?” (CW, 6/1/2025).

BX shares how family members policed her body during adolescence:

They [great-aunts] hid my skirts and pants because they didn’t want me to wear
them since my butt was “too big”. | remember arguing and crying because |
couldn’t find my clothes. | still remember that, and it fills me with rage (BX,
9/1/2025).

Sadly, friendships—supposedly meant for affinity and complicity—often replicate these

patterns of violence, as Alvarez (2014, pp. 73-75) notes.

As shared before, DV recalled this school friend who casually described thick legs as
grotesque, disregarding how such comments might affect those close to her. BX also

describes being targeted by peers in an academic space because of her body shape:
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I've always received a lot of comments about my hips—that they were too wide,
that my butt was too big ... | especially remember an experience during a fieldwork
practice in my Anthropology program. We had to share a van with the whole
group, and some of the girls were clearly obsessed with their weight. At one point,
they started making comments about other people’s bodies, focusing on who had
the widest hips to decide who should sit where in the car. | remember one of them
looked at me and said, “Oh no, absolutely not,” as if it were obvious that | couldn’t
sit in a certain spot because of the size of my hips (BX, 9/1/2025).

This testimony resonates with my own experiences. Like BX, | have had close friends—
often thinner than me—who would openly criticize their own slim bodies in front of me or
make disparaging remarks about other fat people's bodies, only to quickly add, "But not
you, you actually look good like this," as if that excused the comment. | also remember
being asked to sit in specific places in cars "because | was the biggest one," casual

remarks that hit hard.

Lastly, sex-affective relationships emerge as one of the intimate spaces most deeply
marked by fatphobia and aesthetic violence. Unlike friendships, these relationships
involve the desiring gaze of others, shaped by normative mandates of gender, race, and
corporeality. Within this gaze, fatphobia often appears starkly: as a limit to desire, a
justification for exclusion, or a condition for accessing love and recognition. For many,
love has not been a refuge but a battlefield in which their bodies' worth is constantly
negotiated, and where internalized feelings of unworthiness and the normalization of

aesthetic violence have turned emotional compromises into mistaken signs of affection.

DV, for example, shared that after surviving prolonged sexual abuse, she began to

hypersexualize her relationships and the psychological impacts of all that:

I’'m someone who... well, | survived sexual abuse—long-term abuse, years of it—I
ended up hypersexualizing myself ... For a long time, | thought | didn’t deserve a
“nice” kind of love, so | started sabotaging my own relationships... | never talked
about my abusers, because | believed it was my fault. Since | was a chubby girl,
one of the abusers even told me | had provoked him—that | was the one who had
sexualized things, that | had flirted. So, | really thought it was my fault, and that’s
why | stayed quiet for so long. Later, people told me | looked older and well...
mentally, | started having intrusive thoughts... maybe as a little girl | didn’t even
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understand that concept, but | did want to disappear, to leave the world for a while
(DV, 5/1/2025).

Some participants described accepting violent or unequal relationships because they
believed love was a favor, an exception made despite their non-normative bodies, so
they were "lucky". | used to think that someone in love with me was something | could
not despise, even if | did not have the same feelings back for the other person. Like the

participants, | thought | was lucky.

At the beginning of the "The construction of ideal bodies in/from Lima" section, AZ
helped us to see how internalized fatphobia and racism led her to accept a harmful
relationship, believing that love was a favor she did not deserve, and normalizing both
mistreatment and invisibility as part of her intimate life. Similarly, EP dealt with a partner
who emotionally manipulated her while being one of the few men to validate her

physically:

He was ... someone who would love me ... but he always criticized my weight—
he’d say things like, “Don’t eat that, it's poison,” over a cookie ... He told me:
“You’re beautiful. | love you just as you are. ... To me, you’re amazing. You're the
best. | want you to be the mother of my children. | want to marry you. | know I'm
going to die young—I want you to have my child.” ... even though everyone
around me was saying, “You’re fat, you’re ugly, you’ve let yourself go,” and all that
hurt, but this guy validated me ... and | started putting all my self-worth in that one
fucking guy. My mom, my brother, everyone... they’d tell me | looked awful, like a
whale, a monster, something disgusting...none of it mattered, because that guy
loved me and | felt | gained a husband, but at the same time, he manipulated me
horribly. He made me feel like | was too much—too intense, too crazy, too dumb,
too dramatic—and even accused me of being unfaithful (EP, 8/1/2025).

Taken together, these testimonies and personal stories reveal that intimate spaces—
families, friendships, and sex-affective relationships—often function less as safe havens
and more as battlegrounds where fatphobia and aesthetic violence are reproduced with
intensity. What should be spaces of affection, support, and recognition instead become
sites of discipline, ridicule, and conditional acceptance, leaving deep marks on self-

perception and emotional well-being. In this way, intimate life is neither separate from
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nor sheltered against the wider logics of oppression; rather, it embodies them, showing
how the most personal spaces become crucial nodes in the reproduction of colonial and
patriarchal body ideals. However, as will be seen later, intimacy can also hold small

oases of acceptance or moments of resistance that fracture these dominant dynamics.

In the next section, the analysis turns to educational, community, and workspaces,
where fatphobia and aesthetic violence manifest in different but equally pervasive ways,
extending beyond the intimate or private spaces into broader social/community

institutions.

Educational, community and workspaces

After examining how fatphobia and aesthetic violence manifest in the most intimate
spaces—within families, friendships, and sex-affective relationships—I now turn to what
| consider intermediate spaces: those that are not entirely private yet not fully public.
These include schools, universities, neighborhoods, churches, and workplaces. These
spaces are central to women's everyday lives and socialization, shaping norms around

behavior and bodily appearance through ongoing enforcement and internalization.

In my Catholic girls' school in Lima (1994-2004), bodies were constantly judged—not
just in relation to sexuality, but also to size. Maybe they were not explicit judgments, but
in school performances, taller and fatter girls often played male roles, reflecting a

tendency to associate bigger bodies with masculine ones.

CW recounts both being mocked and mocking others during school, recognizing how

family and neighborhood dynamics influenced these behaviors:

...l started to feel self-conscious about my double chin because ... a classmate
who wasn’t as chubby as me... grabbed my double chin, pulled it, and said “bozo”
...She said, “this right here is the bozo. And it's hanging, don’t you see how it’s
sagging?” ... My friend ... was just repeating what her brother or her mom used to
say to her... When | was in high school, when | had already lost weight... | was
awful to a girl in our class who was fat... Since my brother always made fun of me,
said horrible things to me, | would repeat those same things in class and everyone
would just laugh... At some point, as a kid or a teenager, you end up being cruel
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too, because you repeat what's being done to you at home or in your
neighborhood... If | saw her now, honestly, I'd hug her and apologize a thousand
times” (CW, 6/1/2025).

AZ recalls being mostly ignored at school, except by other girls who were also big. This

isolation was intensified by silence and lack of emotional support:

| knew that at school, no one really came near me unless it was another girl who
was also big or chubby... When | was in high school, | felt so fat, with chubby
cheeks, and people didn’t come near me—no one talked to me. But | never told
anyone, because at home they always said, ‘You have to laugh at those things,
laugh it off, laugh it off”... | wanted to go to a psychologist because someone had
told me | had depression, but there just weren’t any resources to go... So, what |
did was analyze myself. | was very quiet—always observing but not speaking...
The last thing | wanted was to be a bother. So, | never talked about what | was
going through or how | felt (AZ, 10/1/2025).

Other testimonies from DV (5/1/2015 and 10/1/2025) and BX (9/1/2025) also show how
school sports, often framed as beneficial for health, become spaces of bodily regulation
and exclusion. DV said that despite excelling at swimming, she was consistently
compared to thinner and "better looking" classmates and overlooked by coaches who
favored that group of girls over classmates with skills. On the other hand, BX recalls
being forced into sports from childhood, turning movement into a source of shame. In
my experience, | remember how thinness was used as an incentive at school when a
physical education teacher once told us he would “train our bodies so we could wear
bikinis” to motivate us to perform better in his class—and some of us did. At the time,
this seemed like a harmless challenge, but looking back it reveals how schools can be
early sites for the moralization of health and the enforcement of aesthetic norms,

shaping lifelong relationships with movement, body image, and self-worth.

Women can also experience aesthetic violence and fat shaming at higher education
levels. Although institutes (colleges) and universities are often imagined as spaces of
maturity and critical thinking, fatphobia persists in these as well. BX shared experiences

of discrimination from both peers and colleagues at academic level:
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It happened during a class | was teaching at XXX University. One of the teaching
assistants wanted to assign a reading about the "double burden of malnutrition
and obesity”, and | raised my voice in opposition. That led to a very intense
discussion—almost a fight. | remember thinking afterward, “Okay, after this, I'll
never do it this way again—or if | do, I'll approach it differently.”... when | was
working at an institute affiliated with this same University, | knew there was a
group of researchers working on obesity and diabetes from a very healthist and
uncritical perspective. | never said anything publicly, but with a few people |
trusted, | shared my stance. | told them that | approach fatphobia from a critical
perspective and that I'm also an activist ... Sometimes | feel that even those small
acts—bringing it up with people you feel comfortable with—can make a difference
... I've also learned to choose my battles. I try not to get into confrontations with
everyone (BX, 9/1/2025).

| also recall a peer in a postgraduate feminist space joking that she would “pay me with
a pollo a la brasa” (Peruvian roast chicken) if | did her part of a group assignment. At
the time, | was at one of my highest weights. Perhaps she didn’t intend to be hurtful, but
in that context, it was. It felt deeply contradictory to experience that kind of comment in
a space | had assumed to be emotionally safe—precisely because of the intellectual
and feminist awareness | expected from the people within it. This incident echoed what
Stone & Taylor (2020) describe as a paradox within feminist environments that
advocate for liberation and inclusion while structurally and ideologically reproducing
fatphobia. Their reflections on how academic feminism often seeks to remain “safe and
palatable” resonated with my own experience—revealing how even within feminist
spaces, the fat body continues to be rendered inappropriate, out of place, or

undeserving of protection.

Neighborhood and church spaces were also marked by correction and ridicule. CW

shares:

It's not like they came and told you directly that you had to be skinny, but they'd
call someone who ate a lot a “pig,” ... your little cousins, your neighbors—the
nicknames start showing up. A chapa [Peruvian slang for teasing nickname] isn't
exactly an insult; it's supposed to be “funny,” “clever.” They’d say your body looks
like a Fanta bottle. Why? Because it’s all fat rolls. When | was 10, a little girl, heard
my neighbor—who was in his twenties—call me “Fanta” because of that, or
“Goodyear” because | was “all tires.” ... It was more from the boys than the girls.
The insults, the nicknames mostly came from them... Even if it doesn’t happen at
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home, it can happen anywhere else—and it will happen. And that's what's so
brutal about the system (CW, 6/1/2025).

... | think the first time someone told me straight to my face and in my adulthood
that there was something wrong with my butt was at church. A friend of a
neighbor... | used to go to mass every day, and one day after mass, | ran into
her—she always sat in the back, | sat in the front—and she told me that, from her
perspective, my butt looked huge. She was very athletic, very thin, with practically
no chest, and | felt awful because | thought, “Wow, what does that mean? That
everyone at mass is staring at my butt and thinking the same thing she is?” (CW,
6/1/2025).
In professional settings, aesthetic violence is often legitimized through healthist
discourse. As a public servant, once a well-known specialist in immaterial heritage
matters came to me and during our conversation told me | needed to lose weight for my
health, that | was too young to be so fat. During the pandemic, this intensified: |
received surveys requesting my weight and height to calculate my BMlI—a common
practice used to "determine" COVID risk. These reminders of vulnerability, combined
with reports of contract non-renewals for "at-risk" employees, worsened my anxiety. |
began skipping meals unconsciously. Fat activism once again saved me, especially as |

interviewed others about weight-based dismissals and "comorbidities."

Similar dynamics are echoed in workplace testimonies. As previously discussed, BX
(9/1/2025) described how fatphobia is perpetuated in academic spaces through
readings that carry a strong moral tone regarding malnutrition and obesity, for instance,

while CW shares:

| faced a lot of difficulties at work because | was required to wear a specific type of
uniform. | explained to my boss that it was nearly impossible to find clothing in my
size, but they didn’t understand. One day, | told him, “Boss, this is a nice blouse—
it's appropriate in every way. It’s cotton, yes, maybe not the most elegant fabric,
but it’s the only thing I could find that fits. I've gained weight again, and none of the
clothes | had bought still fit me.” His response was: “Don’t eat at night, just drink
water” (CW, 6/1/2025).

AZ also recalls:

When | finished school... | wanted to be a hostess and was looking for hostess
jobs... [but they were aimed at] thin, white girls with long hair, and I'd say, “Damn,



74

I’'m not that” and ... where did they place me? In a call center ... now | look back
and think, “Damn, society always wanted my body to be hidden” (AZ, 10/1/2025).
These experiences reveal how fatphobia acts as a structural barrier in the workforce—

marking fat bodies as less employable, competent, or deserving of visibility.

Together, these narratives show how intermediate spaces—schools, universities,
neighborhoods, churches, and workplaces—are key arenas where fatphobia and
aesthetic violence are enforced and internalized through explicit or implicit discourses
and practices. However, as also happens with private or intimate spaces, these
social/community spots can also hold small moments or spaces of acceptance or

moments of resistance that fracture these dominant dynamics, as will be seen later.

Pathologization of fatness, healthism and medical spaces

In Peru, despite de lack of reliable studies and statistics, fatness is often pathologized
under the guise of health as my research around the false statistics that linked COVID-
19 and obesity spread by media showed. However, there are personal stories that help
to prove it as well. Over 15 years ago, | was misdiagnosed with PCOS based solely on
my weight, without proper lab tests to confirm it. | was prescribed contraceptives and
metformin—not to treat a confirmed condition, but to induce weight loss—and warned
that | might never get pregnant because of my size, a fear similarly instilled in BX
(9/1/2025) while visiting health care facilities during her teenage and early adult years. It
was not until | received specialized care in Toronto that | discovered the diagnosis had
been flawed—and that pregnancy was entirely possible at a higher weight.
Unfortunately, this was not the only harmful experience | endured within the so-called

health care system.

Fatphobic and aesthetic violent ideas are part of dominant discourses across media,
family, and community life, which normalize them as "common sense", but medical
institutions, instead of challenging cultural biases, often reinforce them—delaying

treatment, misdiagnosing, and inflicting shame. That "support" from the medical corps
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not only compromises care but also inflicts long-term emotional and psychological harm,

leading many women to avoid medical attention altogether.

For the women | interviewed, medical visits were far from neutral acts of care. Rather
than spaces of healing, clinics and hospitals were often experienced as sites of
judgment, dismissal, and sometimes outright humiliation. Fat bodies were not seen as
whole patients, but as problems to be solved—frequently misinterpreted, pathologized,

or ignored altogether.

CW's story echoes a broader collective feeling: doctors frequently focus on weight to the
exclusion of everything else, reducing complex health issues to size alone. She reflects
on how fatphobia is so normalized in healthcare that many women simply stop seeking

treatment altogether.

You end up avoiding the doctor ... | don’t want to go see someone who will just tell
me I'm fat. | already know ... We just want to be seen—for our pain, not our weight
(CW, 6/1/2025).

DV recounts a gynecologist saying he could not examine her because of her fatness,

and that moment kept her from seeking gynecological care for years.

One day | went to the gynecologist, and he said, “How do you expect me to
examine you when you're all fat? Look at your vulva! | can’t even see the uterus!”
And for years, | didn’t go back to a gynecologist because of that—for years.
Around that same time, | was in a relationship with a guy. We were together for a
long time and even lived together, but | always felt like he was cheating on me,
you know? That even though he had good sides, deep down | always thought he
was a jerk—and he was. So, our relationship ended up being toxic and ended with
a lot of violence from both of us, I think. He used to say things like, “You're all fat—
how do you expect me to love you like that?” That really damaged my self-esteem,
and | wanted to go to the gynecologist—but after what the doctor said to me, | felt
like there was no chance in life that I'd be treated with kindness. | thought, “If even
a doctor says that to me, then | must really be a mess” (DV, 5/1/2025).

Likewise, EP (8/1/2025) suspects she has gastrointestinal issues but avoids doctors
due to fear of weight-based judgment, and she notes how health is framed as

something fat women must earn through weight loss.
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In a related experience, BX shares how PCOS treatments focused on weight loss, even

when ineffective or emotionally harmful:

| was prescribed Saxenda, right? It's like Ozempic. | remember that when | started
using it, | didn’t have any major physical side effects, but it caused me a lot of
emotional distress. | was extremely anxious and obsessed with my body. Just the
fact that | had to inject myself every day made me feel overwhelmed. At that time, |
was also hoping to eventually get pregnant. Now that’s not something I'm really
interested in anymore, but back then | was thinking about regulating my cycle and
the possibility of having a child. So, | thought, “Well, if this is what it takes, I'll do it.”
And on top of that, Saxenda was incredibly expensive. | clearly remember that
during the three months or so that | took it, | was in a constant state of anxiety.
There was so much pressure—like, this is the thing that will make you lose weight
no matter what. | didn’t see much of a physical change, but emotionally it really
took a toll on me. | felt anxious every day. Eventually, | stopped using it because |
just didn’t feel good about myself while taking it (BX, 9/1/2025).

Raised by healthcare professionals, BX internalized the conflation of thinness with
health and worth.

Around 2013, my parents took me to a nutritionist because they were worried. And
yes, | was fat. | mean, | was overweight. | remember the nutritionist scared me,
saying ‘you’re almost obese,’ like it was the worst thing, “you can’t let yourself
reach that point.” so, | lost around 20 kilos or more and kept it off for about three
years. Then | got tired of it and gained the weight back ... | remember during those
times, when | lost weight, | was completely obsessed with dieting and became very
toxic ... | would see my mom serving food to my dad—whether lunch or dinner—
and she would usually give him a generous portion. My dad had the habit of eating
a lot, especially during that time, when he worked all day and often didn’t have
time to eat properly. One day, | got really upset seeing his plate so full. | felt like |
couldn’t stand my parents continuing with those “bad habits,” and in an impulsive
moment, | took the plate from my mom and started scraping off the food. My dad
saw what | was doing and got extremely angry with me. He yelled, “Why are you
doing that?! You have no right to be controlling what | eat!” ... Looking back now, |
realize it was a kind of “full circle” moment. | recognize that at that time, | was also
reproducing fatphobia. | was enacting violence. Deep down, | think | felt a kind of
revenge: | thought, “You’ve made my life hell because of my body, and now that
I’'m finally thin, | have the power to make your life difficult.’ It was a mix of anger,
vengeance, and a misguided belief that | was “helping” them. | imagine that people
who lose even more weight—whether through extreme dieting or bariatric
surgery—might feel something similar: a desire to return to the world all the harm it
inflicted on them (BX, 14/1/2025).
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Other testimonies from the Colectivo Antigordofobia Peru's WhatsApp group show this

violence extends to mental health services. One woman talked about this experience:

Hi babes, | just had the most traumatizing psychiatric appointment of my life. The
doctor said to me, “You have morbid obesity,” and then stared at me like she was
expecting an explanation. | said, “What?” And she replied, “And...?” And | said,
“‘And what?” Then she said, “You want to die in five years, right? Or end up on
dialysis, with osteoarthritis, diabetes, or unable to even dance because you’re out
of breath from asthma, right?”

It was so horrible that | argued with her, and she kept saying, “You should inform
yourself with SCIENTIFIC evidence.” Literally—me, having been hospitalized just a
month and a half ago for asking for help because | didn’t want to kill myself—and
after talking about that, she goes on to say this to me ... She’s a public psychiatrist
from the community health center in XXX (Testimony sent in April. My translation).

Besides data that sometimes is released by Peruvian media related to eating disorders
or deaths during and after cosmetic surgeries, for example, there is regional data that
allows to get a bigger picture of aesthetics (usually linked to health) in Latin America.
According to the Statista data repository, the aesthetic medicine and surgery market in
Latin America could reach USD 15.4 billion by 2030, representing an increase of nearly
49% compared to 2025. In 2024, Brazil, Mexico, Colombia, Argentina, Chile, and
Panama led the region in the number of aesthetic procedures performed. In 2020,
Costa Rica was the most visited Latin American country for medical tourism, followed by
the Dominican Republic, and in 2023, the most requested procedures within this type of
tourism were cosmetic in nature—with bariatric surgeries in eighth place. Globally, in
2024, 83.9% of people undergoing aesthetic surgeries were women—mainly between
the ages of 18 and 50—and the most frequent procedures were liposuction, breast
augmentation, and abdominoplasty (Medical Tourism Association, 2020; Various
sources & Market.us, 2023; EMR, 2025; ISAPS, 2025; ISAPS & Industry Insights,
2025a, 2025b, 2025c).

Healthism is more than a cultural logic—it is a mechanism of structural violence
supported by "science" that few people or movements dare to question (like fat

activism). It renders fat women unworthy of care unless they conform to the thin ideal.
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This violence is not incidental but systemic, rooted in colonial, capitalist, and patriarchal

norms of the "good" body.

Public spaces

CW (6/1/2025) similarly described how, after gaining weight, she felt constantly stared
at—both on the street and while riding micros. To avoid this scrutiny, she would wear
long athletic clothes and jackets to hide and disappear. The shame she experienced
was not merely internal; it was produced by the gaze of others and reinforced by how
she saw herself through that imagined gaze. EP echoed a similar sense of unease,

particularly when using El Metropolitano (the public transportation system of Lima):

| leave my house, and | already feel like... | leave my house, get in the car, and it’s
already there... | leave my house, get on the Metropolitano. Ugh, no—the
Metropolitano is the worst thing that could exist on this planet (EP, 8/1/2025).

Gyms and other exercise spaces, framed as spaces of self-discipline, often become
sites of judgment. | used to ride my bike even though Lima is not a safe city for cyclists,
but | stopped altogether after a man shouted at me in the street: "Get out of there, you

fat piece of shit!" Not long after, | also quit the kickboxing classes and biking too.

The experiences of other women echo this feeling of scrutiny. CW (6/1/2025) shared a
memory from a yoga class where a man wrapped his fingers around her wrist and,
because they touched, declared, "ah, then you can still lose weight." Others around her,
including a nutritionist, supported fatphobic remarks disguised as "health concerns,"
saying that women like her were overweight because they ate too much bread—
reinforcing the idea that her body was a failure caused by "improper" and "unhealthy"
behaviors. DV (10/1/2025) described how she repeatedly tried to go to the gym but

always felt that people were watching her and that she did not belong there.
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BX's testimony (9/1/2025) highlights the internal conflict this judgment creates. She
spoke of the paradox of going to the gym because she was fat, while at the same time
being terrified of it for the same reason. During a recent visit—despite the gym being
nearly empty—she felt a deep discomfort with the space itself. She described forcing
herself to be there and told her husband, "This bore me so much... but I'm here
anyway," and constantly reaffirmed to herself, "l don't like it, but I'm still here." She
concluded that this is why gyms are one of those spaces that make her feel deeply
uncomfortable. | can relate to that feeling. | remember seeing countless images of
"fitness bodies" plastered across the gyms | used to attend—supposedly meant to
motivate, but often acting as tools of shame for anyone who did not or could not

conform to that ideal. Gyms are not my favorite places either.

Regarding social gathering places (bars, nightclubs, parties, and others), CW (6/1/2025)
described feeling compelled to hide her body in certain situations. "You can't show your
belly button, you can't show your belly, you can't show your arms. It's as if showing fat
were a visual offense". Then, she said this pressure affected her clothing choices and
her willingness to attend social events. She recalled skipping reunions with former
classmates simply because she couldn't find anything to wear that fit: "l just told myself,

never mind—better not go."

DV (5/1/2025) recounted wearing an outfit in a bar one summer night after coming from
the beach, only to get this comment from a man: "You are coming from the beach? No

wonder your shorts are so small." Though seemingly offhand, the remark unsettled her
and triggered a wave of self-surveillance. "l realized—I feel safest when no one is

looking at me. And that only happens when I'm alone."

EP (8/1/2025) recalled how a man groped her at a nightclub. While dancing, a man
placed his hands on her abdomen and said, "This could go away," implying she needed
to reduce her belly. "At that time, | was doing who knows how many crunches. It was

awful." she remembered.
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BX (9/1/2025) spoke of how the fear of being seen by people she had not encountered
in years shaped the way she dressed and moved through public space. Since gaining
weight as an adult, she described a lingering anxiety: "What if someone sees me and

thinks, 'Wow, look how much she has gained." For her, the stress was not always about

the place itself, but about who might be there—and what they might think.

Together, these accounts reveal how the presence of others heightens the anxiety of
visibility. In nightlife and social settings, fathess becomes hyper-visible, framed as a flaw

to be hidden or corrected.

Beaches and pools, often associated with leisure and joy, are also highly regulated
public spaces—especially for fat women. In Lima, they are central to summer social life,
but the visibility they demand can be punishing. While some fat women wear swimsuits,
they are often stared at, ridiculed, or subjected to unsolicited comments. Many opt for
oversized T-shirts to deflect attention. For me, the beach has been a complicated
space. In recent years, | have started wearing two-piece swimsuits, despite my size—
but it was not always that way. Against my deep love for the sea, | spent one summer
avoiding the beach entirely because | felt too fat. | also remember overhearing people

mock and speak with contempt about fat bodies.

Pools offer no escape. After | started to feel a chronic spinal pain, | began swimming at
a public pool as part of my recovery. During one session, | started chatting with a man
in my lane who seemed friendly at first, so | told him about my injury and that doctors
told me that the origin was mechanical and did not recommend surgery because of my
age but exercises to strengthen my core. At some point, he mentioned he was a doctor
and insisted that surgery and weight loss were the only real solutions to my condition,
because something similar happened to him. His comment completely disregarded my
diagnosis, medical history, and the treatment plan prescribed by my specialist, which
focused on movement—not weight loss. | felt | had been talking to a wall. After that

encounter, | began choosing different hours to swim, to avoid running into him again.
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CW (6/1/2025) told me that the only time she felt free enough to wear a two-piece
swimsuit was during a vacation in the United States, where most beachgoers had
bodies like hers. DV (5/1/2025), who had always loved going to the beach, shared how
family members used to cover her buttocks because of their size. BX (9/1/2025)
avoided beaches and pools altogether because the thought of exposing her body in

those settings caused her deep discomfort.

Despite the social importance of coastal leisure in Lima (we are next to the sea), these
spaces are far from liberating for many fat women. They are arenas of judgment, where
social norms and aesthetic expectations are amplified. What should be a space of
connection—with others, with the ocean, with oneself—often becomes a mirror of

exclusion and shame.

Finally, clothing stores have been some of the most humiliating and exclusionary
spaces that fat and plus-size women in Lima have encountered. Since puberty, | have
struggled to find clothes—or even shoes—in my size, often resorting to men's sections
to feel comfortable. In Lima, shopping can be a cruel reminder of what | was not
supposed to be. In Gamarra—Lima's commercial hub—and other clothes store centers,
including retailers, vendors would routinely dismiss me with, "There is none for you",
"We only sell standard sizes", or show me a large or extra-large piece of clothing that
seemed small or medium, adding "it stretches". Even when something fit, it rarely
aligned with my personal style or current trends. The options available felt more like a
punishment than a form of self-expression as | also argue in an article around Peruvian

fashion (Rodriguez Romani, 2024).

| still remember a Christmas shopping trip with my mother in a clothing store located in
a central district. After being turned away from more than ten other stores, | broke down.
| had asked for a trending garment | liked, but vendors met me with rejection or urged to
try looser, darker, more concealing clothes. My mother tried to console me, saying, "Do
not take it personally," but | exploded in rage—not because it was personal, but

because | knew it was systemic, and | felt it was worse. In Toronto, this clothing
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situation has improved for me, but | recognize | do not enjoy shopping, maybe because

of past experience in Lima.

As Azeez (2021, p.117) writes: "Have you ever loved something with all your heart that
has not only not loved you back but has also ignored your existence? That is my
relationship with fashion." This sentence captures a collective grief—an intimate

betrayal by an industry we are taught to desire, but that rarely desires us in return.

Uruguayan writer and activist Pifieyro (2019, pp.120-121) expands on this exclusion in

a vivid account of her experience with plus-size fashion:

My clothing searches, for most of my life, have swung between pants that don't fit
my body and pants so tight | fear the buttons might shoot off like pellets and hit
someone. Loose T-shirts to hide the belly bulging over the seams of those
murderously tight pants. Wide, box-cut dresses—so wide, as | said before, they
might as well be tents. No darts, no fitted garments. Ugly prints—hideous, really.
Meaningless frills. Sober colors. Boredom. Blandness.

I've even found stores that sell plus sizes, but the designs are completely different
for fat and thin women. For us, dark colors; for them, light ones. For us, shapeless
cuts; for them, clothes that hug the figure. For them, beautiful prints; for us, the
ugly ones. For them, sparkles and sheer fabrics; for us, pure, dark, and heavy
sobriety. Why can’t the same design be used for both fat and thin women?
Sometimes | get the feeling that our clothes are designed by our worst enemy—
one that can’t imagine us in fishnet stockings, sequins, animal print, polka dots,
bold colors, sheer fabrics, or glitter. (My translation)

| have often felt the same. The testimonies | gathered indicate that this exclusion

extends far beyond my own experience.

DV (5/1/2025) recalled finding a plus-size store only to discover that the fitting room was
so small it felt like a trap. Shopping became so frustrating for her that she stopped trying
clothes on altogether, ending up with a wardrobe full of pieces that did not fit. BX
(9/1/2025) recounted how her mother shamed her horribly in front of a vendor for

wanting a sleeveless shirt. The vendor was shocked, so she stepped in to defend BX
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telling her mother she was harming her daughter's self-esteem. BX cried—not just from
humiliation, but from the unexpected relief of being defended. Sadly, that was not her
only bad experience in a clothing store, in a retailer one, a vendor saw her looking a pair
of pants and told her “Those will not fix you, do not look for pants in here, | do not want
you to make a mess” (BX, 9/1/2025). EP (8/1/2025) described being forced to undress
nearly in public in Gamarra, shielded only by her friend and the vendor, because there
was no fitting room. The vendor insisted the pants would fit—until she proved otherwise.
"And | am not THAT fat," she told me, her words pointing to a larger truth: if this is what

we endure, what happens to people with even larger bodies?

For many fat women in Lima, clothing stores are not sites of joy or creativity, and plus-
size stores are often too expensive or lack styles suitable for everyone. Consequently,
many plus-size and fat women have started to turn to fast fashion, which offers a larger
variety of clothing styles. However, there is (and some of us acknowledge that there is)
an ethical issue behind it. So, regular clothing stores can mean punishment because of
their limited sizing, poor design, judgmental attitudes, and physical infrastructures that
deny basic dignity or just style. We are not simply overlooked—we are made to feel like

we were never meant to be seen.

In all these spaces—streets, buses, gyms, bars, clothing stores, beaches, and pools—
fat bodies in Lima are not merely seen; they are monitored, evaluated, commented on,
and shamed. Public space is a field of regulation where the price of visibility is constant
violence and judgment; however, like the two types of places analyzed before, it can
also be a space of resistance and a site of important political struggles, as happened in
Argentina with the Ley de talles®® or Clothing Size Law.

36 Argentina’s National Sizing Law, passed in 2019 thanks to the efforts of fat activism and its strong ties
with the feminist movement, aims to ensure clothing sizes that reflect the country’s real body diversity. It
emerged as a response to the widespread lack of available sizes, particularly in women'’s clothing,
reframing the issue as a collective concern rather than an individual one. However, the law’s
implementation is currently at risk due to the rise of the far-right and ongoing rollbacks of rights in the
country (Anybody Argentina, 2022)
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Traditional and digital media as spaces and vehicles of toxic colonial legacies

Traditional and digital media in Peru have been key instruments in reproducing classist,
racist, fatphobic, and healthist narratives under the guise of entertainment and health.
From TV sketch comedies and telenovelas to international reality shows and social
media platforms, fat bodies have been consistently mocked, pathologized, or rendered

invisible, shaping collective imaginaries of value and desirability.

Growing up, | watched Risas y Salsa (1980-1999), where fat women were routine
targets of ridicule and vedettes were sexualized and infantilized. Later, Al Fondo Hay
Sitio (2009) introduced "La Tere," a plus-size woman from Ayacucho, whose dream of

modeling was ridiculed rather than celebrated®” in Lima.

Figure 9: Teresa Collazos ‘La Tere’ (Magdyel Ugaz) - Al fondo hay sitio

Source: GLR. (2021). Recordemos los mejores momentos de Teresita en la teleserie Al fondo hay sitio
[Imagen]. El Popular. https://elpopular.pe/cine-y-series-tv/2021/11/15/fondo-hay-sitio-magdyel-ugaz-
mejores-momentos-teresita-fans-pueden-olvidar-america-tv-95250

37 Nevertheless, the audience has shown greater indulgence toward this character than toward others
played by larger actresses, such as Monica Torres, who, even in her appearances on reality or talent
shows, continues to be the target of ridicule centered on her weight.
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Another TV character, Michelle Soifer, a reality personality, was publicly shamed for her
body before and after undergoing bariatric surgery, illustrating how women are punished
regardless of their size. Such messages were not confined to Peru: national
broadcasters imported regional and global productions that reinforced the same logics.
"Chespirito" comedy sketches, initially produced in the 1970s in Mexico City, remain on
air across Latin America, relying heavily on fatphobic "humor" directed at audiences that
included children. Similarly, Rebelde Way®, an Argentine teen drama very popular in
South America during the early 2000s, portrayed characters like Felicitas Mitre as

undesirable due to her weight—messages that deeply affected teenage viewers like me.

Figure 10: Felicitas (Angeles Balbiani) - Rebelde Way

Source: Medios El Independiente. (2018). Angie Balbiani sufrié bullying en Rebelde Way [Imagen]. El
Independiente. hitps://www.elindependiente.com.ar/pagina.php?id=171512

38 Rebelde Way creator, Cris Morena, was over 50 years old when she developed the series. By then,
she had already achieved significant success in the region with other hit shows. However, many of her
productions—including those targeting children—frequently featured fatphobic jokes. Over the years,
Morena has faced increasing criticism for this, but she continues to defend her work by claiming she
promotes “health,” not fat hate. In a tragic turn, Morena’s daughter, Romina Yan, died in 2010 due to
complications related to eating disorders that she had struggled with for years.
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With the arrival of cable TV, U.S. beauty standards began to flood Peruvian households.
Channels like Discovery Health or TLC popularized shows such as The Biggest Loser,
Weight Watchers, and My 600-Ib Life, where weight loss was portrayed as a form of
redemption, ignoring the trauma behind these transformations and reinforcing the idea
that fatness must be prevented at all costs. Testimonies from participants in this
research echo these impressions. BX recalls British "health" programs where fat people
and anorexic individuals were forced to swap diets (Supersize vs. Superskinny,
streaming now on Amazon Prime), describing them as exploitative and fetishizing. CW
highlights that U.S. sitcoms like Friends, Seinfeld, and The Fresh Prince, which were
frequently broadcast in Peru, were saturated with fat jokes, shaping her body image
from a young age. At the same time, both CW and EP found rare counterexamples in
Schindler's List, Sex Education, Muriel's Wedding, and My Mad Fat Diary, where body

diversity was represented with dignity rather than mockery.

Regarding Schindler's List, CW recalls being deeply moved by a particular scene
depicting naked Jewish women entering a concentration camp. What struck her most
was the presence of women of different ages and body types—one of the first, and still
one of the few, moments in which she had seen genuine body diversity on screen.
Listening to CW's testimony and how this scene prompted her to reflect on body
representation despite the film's central theme made me realize how unexpected the
places or moments can be in which one finds relief from the pervasive world of aesthetic

violence.

As BX warns, these transformations often become 'inspiration porn,' where the
struggles of fat people are commodified as motivational spectacle rather than respected

as lived experiences, sensationalized through things like 'before and after' displays.

It's really twisted—like, “look, now both my legs fit into the jeans that used to fit
only one.” ... All of that reminds me of the same kind of fetishization and
exotification that happens with disabled people—portraying them as sweet little
angels or inspirational figures. There’s a name for that: inspiration porn... The
same thing happens to fat people—our bodies are fetishized and instrumentalized.
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... Sometimes, even fat people do it to themselves, showing off how much weight
they’ve lost... I've looked at those posts, and no one says, “hey, think about what
you’re doing.” All the comments are like, “Where can | buy it?” ... That's what goes
viral—not the work we do in the antigordofobia collective... Very few people stop
to say, “What's going on here?” It’s terrible. (BX, 14/1/2025).

EP admits: “I've absorbed these beauty ideals from damn television and shitty movies...
from everything that bombards us: media, advertising, TikTok, everywhere” (8/1/2025.

My translation).

The reach of these aesthetic norms, however, extends far beyond Lima's urban centers.
While conducting fieldwork in a Ticuna community on the border between Peru, Brazil,
and Colombia, | heard a story that still haunts me. | had gone to interview an elder
about traditional songs, but our conversation turned personal. She was raising her
grandson alone—his mother, her daughter-in-law, had taken her own life after being
abandoned by her partner. "He left her because she was too fat," she told me plainly.
Suicide among Ticuna women is not rare (Nufiez et al., 2019), often linked to gender
violence caused by the drug trade. However, what struck me in the suicide case | had
been told was not only the "simplicity" of the explanation, but the resonance it had in

other people.

When | later shared this story with another anthropologist, she insisted that suicide must
be interpreted through more complex lenses. While | acknowledge the weight of
systemic neglect, drug violence, and complex cosmologies, | was left wondering: why is
fatphobia or aesthetic violence itself so readily excluded from analysis? Why is it so
difficult to accept that fatphobia—internalized and socially reinforced—can make life feel
unlivable? | have never contemplated suicide, but | have imagined disappearance and
cutting away the parts of myself that carried shame. That elder woman's explanation
made perfect sense to me. Perhaps only those who have lived in a fat body can fully

grasp how ridicule, rejection, and erasure can take away the will to exist.
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In fact, it was in the Ticuna communities where | experienced the most explicit fatphobia
of my life. At around 100 kilos, | was stared at, laughed at, and referred to as "the tall,
fat white woman." When | returned after losing nearly 20 kilos, | was met with praise and
admiration—my transformation became a benchmark, and some even turned it into a
form of competition. | also noticed that many Ticuna women were engaging in restrictive
fasting, rejecting ancestral staples like cassava and plantains because they are
carbohydrates, and in pursuit of thinness shaped by distant, urban ideals. Alongside
this, lighter skin was increasingly regarded as more beautiful, revealing how deeply

colonial aesthetics had permeated local perceptions of the body.

My experience, so far away from Lima, is the insidious reach of capital's colonial logic. It
does not stay in the capital—it radiates outward. Through television, music, advertising,
and now social media, Lima projects a singular aesthetic ideal: one that is white, thin,
and urban. Shows like Esto es Guerra and Combate, which are often saturated with
toned, white, and mestizo bodies, provide the only available content in remote
communities. | saw children and adults alike consuming this imagery—telenovelas with
white casts, fatphobic jokes in TV "comedy" shows, Hollywood films reinforcing the
same norms. Slowly, even Amazonian bodies and diets are reshaped to fit this regime,

which devalues traditional foods and embodied diversity in favor of narrow ideals.
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Figure 11: Esto es Guerra & Combate: part of former casts.
Reality shows produced and projected from Lima to the whole nation.

Source: Onda Cero. (2015). jTremendo sueldo! ;Cuanto le pagan 'Esto es Guerra' y '‘Combate' a sus
participantes? [Imagen]. Onda Cero. https://www.ondacero.com.pe/tremendo-sueldo-cuanto-le-pagan-
esto-es-guerra-y-combate-a-sus-participantes/

All this allows us to affirm that Lima functions not only as a center of political, economic,
and cultural power but also as a modern colony that imports Eurocentric and U.S.-
centric beauty ideals and projects them onto the rest of the country. Scholars such as
Lugones (2010) and (Segato, 2022b) have analyzed how colonial mentalities have
imposed racialized and patriarchal systems of classification that continue to regulate the
bodies of women, especially those who are non-white. Within this context, fathess—
standing in contrast to the dominant ideal—tends to be ridiculed, pathologized, or
erased, even as certain more voluptuous bodies are eroticized, though always within
tightly defined limits. Common expressions such as "al peruano le gustan las mujeres

bien taipa"™® (Peruvian men like women with full curves) or "que tengan de donde

39 Although taipa sounds like a loanword from Chinese—an assumption reinforced by the 19th-century
wave of Chinese migration to Peru and the enduring influence of chifa (Peruvian Chinese) cuisine—some
theories suggest that it does not originate from Mandarin or any Chinese language. Instead, theories say
it likely derives from the Quechua word taipar, meaning “to fill to the brim” or “to overflow.” In Peruvian
culinary contexts, taipa refers to abundance, especially when describing generously served dishes.
However, when applied to women’s bodies, it becomes a local expression with a sexual connotation. The
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agarrar” (to have something to hold onto) imply a preference for voluptuousness, but
only under specific conditions. In Peru, curvy bodies (such as those of vedettes) may be
considered valuable and even celebrated, particularly within certain social classes.
However, bodies perceived as fat or 'too fat' are ridiculed, medicalized, or entirely

ignored.

A similar dynamic is seen in Brazil, as Jarrin (2017) notes: upper-class women face
the pressure to conform to a Eurocentric beauty standard centered on thinness and
cosmetic surgery, while working-class and racialized women are often associated with
curvier bodies that are simultaneously desired and devalued. This comparison helps
explain the enormous popularity of certain curvy body types in Peru, or comments like

the one DV recalls from a high school friend, who dismissed wide legs as 'too vulgar'.

In sum, Lima functions as a symbolic epicenter of power—an importer, (re)producer,
and distributor of aesthetic ideals rooted in the coloniality of gender, now reframed
through a U.S.-centric lens. These ideals, anchored in weight-centered medical
discourses and healthism, circulate through traditional media and are further amplified
by social networks, shaping national notions of beauty and worth—effects that are

ultimately inscribed on flesh and skin.

Moreover, digital spaces function as another kind of public arena where fat women are
frequently subjected to harassment or feel pressured to modify, display, or edit aspects
of themselves—whether to avoid online aggression or to gain approval, empathy, or
affection. At the same time, these platforms can also reproduce and amplify internalized
fatphobic discourses, as women navigate the constant tension between visibility, self-

presentation, and social acceptance.

The Mexican influencer Ingrid Villanueva (@ingrid_villanueva) was known (and very

criticized) for being very young and very fat. At some point, she decided to go for a

term ambiguously celebrates certain curvy body types, but only within narrow aesthetic limits, drawing a
line between what is considered voluptuous and what is deemed “too fat.”
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bariatric surgery, which she did in collaboration with a local clinic. After that, she
continued creating content showing her progress but still using many filters. In July
2025, she announced she had started gaining weight again and that it was because of
her lack of discipline, so she decided to go for a second bariatric surgery, also as a
collaboration (Villanueva, 2025). People in her profile congratulated her for being honest

and going for the surgery again.

Argentinian comedian llay Ventura (@ilayventura) gives another example of the
intensity of debate and harm that can be done through social media. llay is a young, fat
comedian who started creating content about mental health issues because she herself
lives dealing with chronic depression. Then, she became very famous impersonating
characters that seemed very critical of society. However, in July 2025, she did a reel
saying that there are no benefits from being fat and that being fat is one of the most
tedious things she must deal with in terms of mobility, so she asked the body-positive
movement not to say fatness was ok, because that is not true (Ventura, 2025). After
that, social media exploded, and she started calling “violent” and “traitors” to all fat
activists or people in general who tried to explain that what she said was inaccurate,
that should be interpreted in another way or that it was her perspective and experience
and not a reality for every fat woman. Despite that, she got much support from followers
on Instagram, saying that what she said is true (even in a self-fat-shaming tone) and

that the body positive movement has romanticized fatness.

BX adds depth to the analysis by highlighting how, after sharing her experience dealing
with an injury in her Instagram account, she was quickly blamed for her condition by a
follower who equated her condition to laziness and lack of movement, despite never
suggesting such a link (9/1/2025).

However, is not only people online who can harm fat women, algorithms themselves
can do it too as has been showed multiple times by fat positive Argentinian
photographer Ana Harff (@anaharff), who has showed all the times Instagram banned

photographs she had done of fat bodies and comparing how similar photos, but done to
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thinner bodies, remain online (Harff, 2021). Something similar happened to my account
(@bitacoradeunagorda) when in 2020 tried to show a project called “fat
autoethnographies” (Rodriguez Romani, 2020) where me and another six people
showed photos in not so much clothes. What happened is that Instagram shadow
banned me which means that the platform limits my visibility without warning.
Publications are allowed in the profile, but they are not shown to non-followers, so the

reach is considerably less.

These stories reveal both faces of digital spaces: they can become arenas of creativity,
connection, and self-affirmation, as we will examine in detail later, but they are also
sites of deep vulnerability where harassment, algorithmic bias, and internalized

pressure to modify the body intersect.

Taken together, these testimonies and experiences show how fatphobia and aesthetic
violence infiltrate every sphere of life—intimate, communal, public, and digital. What
should be (and sometimes are) spaces of care, education, leisure, or creative self-
expression often become arenas of surveillance, exclusion, and humiliation. The reach
of this violence demonstrates its systemic and colonial character: it not only disciplines
bodies showing one model as the correct one, leading people to wish and do all in their
power to get (or justify) hegemonic sizes, but also limits access to joy, mobility, and
belonging. However, within these same spaces of harm, cracks also emerge—moments
when women resist, reclaim visibility, or create alternative forms of care, as we will see

in the following section.

Geographies of resistance: Micro, ambiguous and meta fat activisms in Lima

AZ recalls joining a phone-based chatroom before the rise of social media—spaces
where only voices mattered. Later, in online chats and social media platforms, she
would use a thinner friend’s photo as her profile picture: “Someone more accepted.”
However, over time, she began to reclaim her visibility—posting modeling photos,

connecting with other fat women, and eventually posing nude as a gift to herself after
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becoming a mother, “to change how | saw myself’ (10/1/2025). For DV, social media

was a space where she could and should change her physical appearance. She recalls:

There was a point when | started editing my photos—making myself thinner,
especially in the face. | always used Photoshop but, at some point, | realized my
face in the photos no longer looked like me. | was overdoing it and | asked myself:
why? What's it called, when you see your body differently? Body dysmorphia?
Yes. | think | have—or had—that (DV, 5/1/2025).

While aesthetic violence and fatphobia manifest in many spaces across Lima,
resistance also emerges in diverse settings—through everyday acts of defiance, digital
practices, academic and artistic work, or public demonstrations. This research also
raises questions about moments that can be understood as breathing spaces from the
pervasive presence of aesthetic violence and fatphobia in the city. In this section, we
will examine how resistance unfolds, concluding with a review and reflection on the
current digital fat activist movement in Peru. Overall, this chapter argues that these
strategies—particularly those developed collectively within digital and physical spaces—
represent ways of (re)claiming visibility, agency, and belonging in a city that persistently

marginalizes non-normative bodies.

Cooper (2021) offers two key concepts that broaden the understanding of resistance—
particularly relevant for dismantling forms of aesthetic violence and fatphobia rooted in
colonial logics: micro fat activism and ambiguous fat activism. Micro fat activism refers
to small, everyday acts—often carried out individually or in pairs—that resist fatphobic
norms without requiring public visibility or collective mobilization. These intentionally
political gestures re-signify fatness as a legitimate and livable form of embodiment.
Examples include calmly responding to fatphobic comments, choosing clothes that do
not reshape the body, creating fat-accessible spaces, or simply naming oneself fat
without shame. For Cooper, these quiet practices generate affective and social shifts

that enable more habitable lives.
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Ambiguous fat activism, in turn, encompasses actions that resist neat classification—
provocative, contradictory, or even invisible practices that challenge conventional ideas
of what activism should look like. These may include refusing to diet, withessing and
celebrating fat activism without direct participation, disrupting norms through nudity or
humor, rejecting sanitized body positivity, or imagining alternative futures for fat bodies.
Often overlooked or dismissed—even by those who enact them—these forms expand
the repertoire of resistance by embracing ambivalence, pleasure, contradiction, and
non-compliance. The everyday resistances explored here, including their expression
through art and self-representation, can also be understood through the lenses of both

micro and ambiguous fat activisms.

Care, solidarity, tenderness, and safe spaces of our own

Experiences of fat women reveal a constant negotiation with space. Intimate and digital
spheres can be fertile ground for wounding but are also crucial arenas for resistance,
healing, and radical care. This resistance takes shape through small, embodied acts of
defiance that make life more livable and dignified. Some of these spaces—particularly
those created or claimed as their own—can be understood through McKittrick’s notion
of paradoxical space (McKittrick, 2006). Drawing from Black feminist geographies,
MckKittrick uses this concept to describe spaces marked by simultaneous oppression
and agency—sites where marginalized women, transform confinement into a geography
of survival and resistance. Similarly, the spaces fat women in Lima inhabit and
reconfigure embody this paradox: they hold pain and constraint, yet also nurture the

possibility of healing, freedom and self-determination.

Despite family being one of the primary violent spaces for fat women, as seen before, it
can also function as a powerful site of intervention and support. AZ describes how,
when she was experiencing bulimia and anorexia during her teenage years, it was her

grandmother who intervened out of concern and affection.

One day my grandma saw me after | had gone to vomit in the bathroom and told
me, "Hey, I'm going to tell your mom that you're doing those things. I've heard on



95

TV about bulimia, anorexia," and it was like | was sleepwalking and suddenly woke
up. | started looking up information because | didn't think | was anorexic like the

people on TV, but... that's when | said, "Shit. No, | love food and I'm not doing this
anymore." And | started getting a bit better and began eating again (AZ, 4/1/2025).

DV also found support in a family meeting once, while confronting the mistreatment of a

cousin:

The other day, for example, this cousin... told me, "You know what? Now

that you're skinny, you should hit the gym. It's time for you to start getting fit," and |
replied, "It's not time for anything. I'm thinner because I'm sick." He asked again,
"Sick of what?" and | told him, "Sick, okay? | have a condition."... And another
day he said, "Yeah, now DV is pretty again." And | told him, "l haven't become
pretty again—I've always been pretty. You just don't like fat women." That's what |
told him, right in front of my whole family. And his wife was there—she had just
had a baby, so her body has changed—she's bigger now, and she had surgery on
her uterus, so she's been struggling with her weight since then. She looked at him
(he bullies her too) and said "Yeah, you just don't like fat women, huh?"... Then a
nephew said, "Now DV is the one who says things like they are"... I'm always the
one stirring things up. However, I've learned not to ruin the vibe all the time, but
there are comments | do make openly when | can. I'm not defensive, but | have
well-prepared answers (DV, 5/1/2025).

Another powerful example of emotional care and support from a partner came from BX
(9/1/2025). She recounted how, during a visit to her in-laws' house, she felt deeply
uncomfortable due to her mother-in-law's comments on bread, diets, and the weight of
another family member. When BX expressed discomfort to her husband, he did not
minimize her concerns but instead became an emotional buffer and political ally by
directly addressing the issue with his mother. This intervention successfully
renegotiated the terms of engagement within that familial space, leading to a more
respectful environment for BX, exemplifying how partners can also create safe spaces
for their loved ones. For BX, this act was a clear demonstration of how a partner can

function as a bridge, emotional buffer, and a political ally.

As BX, | am also in a relationship where | feel genuinely supported. Although at the
beginning, my husband did not fully understand how my actions were political (I was the

first one who told him about fatphobia and aesthetic violence), he now offers
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unwavering support. He even expresses outrage when he sees me—or other women—
facing the kinds of violence described in this thesis. | still remember the shock on his
face when | told him that, before migrating, my father had warned me to 'watch my

figure' so he would not leave me for a whiter and/or thinner woman.

Finally, care can even come from strangers, as in the case of the vendor who defended
BX from her mother's demeaning comments in a clothing store (9/1/2025). As these
stories suggest, intimate spaces and relationships are not only sites of potential harm—
they are also arenas of resistance and radical care. Reclaiming the body often begins
not in public protests, but in the quiet refusal to accept conditional love. To resist
fatphobia intimately is to imagine and inhabit relationships where bodies are not

negotiated or corrected but embraced.

Confrontation through harsh words, humor, and tenderness as a boundary is another
couple of strategies that women use to avoid aesthetic violence and fatphobia in Lima.
One example is given by DV, when she found support among her family after
confronting her cousin. However, participants provided additional examples. AZ's
testimony powerfully illustrates defiance: refusing to live in hiding, she asserts her
body's presence in public and professional spaces. Once, when a man mocked her
eating habits, she replied, "What the fuck is your problem? Why are you looking at
me?" (AZ, 4/1/2025. Translated by the author). AZ also shared that not only her

comments have been confrontational, but also her style:

| think my personality—for the people who approach me—makes it clear

that I'll immediately tell them to fuck off if they give me those kinds of comments.
So, people around me are sometimes cautious, especially in my family. I've even
realized that they're a little afraid of me, or at least respectful when it comes to
those things, because | won't tolerate nonsense or being disrespected like that. |
just don't like it (AZ, 10/1/2025).

Nevertheless, she can also use tenderness to draw affective boundaries:
[My aunts or older performers] look at me like,”"Why are you going out like that?

Why do you like showing your belly rolls?”... One aunt was staring at me [at a
concert], and | looked back at her with love, like, "You're beautiful
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too. You're lovely." It was a kind of energy that went beyond words. So, | said

something like, "You're so beautiful," and she replied, "Thank you,

sweetie." And just like that, she stopped looking at me like that (AZ, 10/1/2025).
CW has also resorted to confrontation, as well as humor. At some class reunions, a
woman repeatedly commented on her body, insisting she had lost weight as a

compliment. Eventually, CW responded:

You're always more focused on me than on yourself (...) every time | see you, you
must talk about my body. That's all I'm saying (CW, 6/1/2025).
In another instance, at a school reunion, a nun who had once been her teacher greeted
her by saying "You're very fat. You must lose weight" and CW replied, "No, Sister, | am

perfect. Look—how beautiful | am,“ and performed a playful spin (CW, 6/1/2025).

Another important strategy participants have encountered to safeguard themselves in
curating their physical and digital spaces, as well as social circles. Both AZ and DV
have reshaped their environments—social, emotional, and professional—as a way of
asserting agency and self-worth. AZ refuses to collaborate with brands that tokenize her

and instead embraces self-management and community-building:

If they're going to categorize me, then no. That's why | focus on creating my own
projects... My body isn't going to be chosen unless | make it happen (AZ,
4/1/2025).

She further elaborates on this strategy through her work as a model:

[Going back to modeling] depends on whether | get paid because I've also done it
for free; however, if they're going to pay me the same as other models,

if they're not going to treat me like I'm in some lesser category and instead treat
me as an equal, then fine. But if they're going to categorize me, then

no. That's why | focus on creating my own projects. For me, self-management is
the way forward because no one will hire me unless | do it myself and make myself
go viral. My body isn't going to be chosen unless | make it happen (AZ, 4/1/2025).

Digital platforms also offer fragmented but meaningful safe spaces. For EP, social
media became both a mirror and a refuge. After experiencing romantic breakups and

episodes of online comparison, she deactivated her Facebook account and began

curating her Instagram feed to focus on body-positive content. She describes listening
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to fat-affirming podcasts "like lullabies" to soothe internalized fatphobia "It was like

hearing a voice say, your body is worthy." (EP, 8/1/2025)

Also, she shares:

| feel like I've come across accounts that have really inspired me. Now that | think
about it, back in 2015—I don't remember exactly when—I started following some
activists on Instagram, as well as some fat people who practiced yoga or made
art... then to Stop Gordofobia and Bitacora de Una Gorda. | feel like I've kind
of shaped my algorithm around topics, people, or content that questions body
norms, right? It was powerful (EP, 8/1/2025).

Regarding the same resistance strategy, BX says:

| remember that at some point | decided to stop following many influencers,
whether Peruvian or from other countries, because | kept asking myself: why
follow people who don't share my lifestyle or look anything like me? That's when—
around 2020, during the pandemic—I started following a lot of fat influencers and
activists. Honestly, it felt like a lifeline. Even now, when | feel bad about my body,
scrolling through content from a fat influencer helps me. It's comforting to see
women with bodies like mine, or bigger, feeling happy, fulfilled, and doing different
things. It makes me think | can do those things too... Above all, it helps me
continue deconstructing my internalized fatphobia and questioning what it really
means to be fat (BX, 9/1/2025).

| have also noticed the stark difference between the algorithms on my accounts. While

my activist profiles show me empowering, body-affirming content, my personal accounts

on Instagram and Facebook are saturated with fatphobic messages. Now that | am

pregnant, it is worse because | constantly see ads with "tips" or products to

"recover" my body after birth. Paradoxically, these same platforms also bombard me

with sentimental posts about the blessing of having a child.

Curating social circles can also be a significant experience. AZ discusses how her
refusal to be instrumentalized at labor and artistic levels also shapes her intimate
relationships, which she now seeks to build on shared values rather than fetishization.
Her account echoes the more politicized approaches to sex-affective relationships
described by Wiener (2021) in her book Huaco retrato, particularly from her position as

a Peruvian mestiza migrant in Europe:
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In my last two relationships, | was fully aware that they involved big, fat bodies. |
even chose my last girlfriend for that reason. She told me her story, and | thought,
'It's not possible that she's going through all of this, and people are treating her
that way just because she's chubby.' People take advantage of us when we
believe we're not worthy of love. They fuck us over, and we just stay there... It was
a beautiful relationship. | learned so many things. It didn't work out in the end, but
still transforming... now | see more Black artists—men, women, nonbinary folks—
my choices of musicians, singers, actors also go through a filter now. | think about
what their bodies are like, where I'm placing my attention, who I'm choosing to look
at... If | sleep with someone, it's not because a 'fat girl' or 'black girl' fetish. No. My
vagina, my ovaries—all of that is part of me, and it's so valuable that | can't just
give it to anyone to satisfy their five seconds of pleasure. It's about my expansion
(AZ, 4/1/2025).

DV has also transformed her relationships as well as her spaces. She now surrounds
herself with people who affirm her and no longer tolerates environments that impose

aesthetic norms:

| hang out with more progressive and inclusive people now. | really do consider
myself socially progressive... my closest friends now are people who use inclusive
language, who don't comment on bodies, and who are always expressing
affection. I've changed my group of friends a lot. What else? | think a big part of it
has also been setting boundaries, right? I've distanced myself from

people. I've started spending time in places where | feel comfortable. | have my
favorite spots where | go. I've started going out on my own and doing whatever |
want. I'm no longer at the mercy of, 'Oh, my friend wants to do this, so | have to
dress like that.' No. | dress how | want, | go where | want and since | have new
besties who really try to make each other feel good... | think that helps a lot. The
environment I've chosen, people | make plans with and share things with—it
makes a difference (DV, 5/1/2025).

Finally, there is a strategy based on economic privileges, but it has been defined as

essentially liberating: having one's own place. EP describes a daily ritual of bodily

sovereignty in her place:

I'm happy in my house, with my pajamas because that's when | give myself the
chance to embrace my belly. Right before the shower, there's a mirror in my
bathroom... | hold them; | must feel my rolls... It's not just about the place, but also
the spaces. Like, in what kind of spaces can | say: this is me, and fuck it?
Nowhere, just my house. Just with myself (EP, 8/1/2025).
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DV shares a similar sense of peace in her studio:

My safe space is my house, my studio apartment in a garage, something
alternative that | built myself—and I'm happy here. | come back, and | feel good,
alone (DV, 5/1/2025).
| have felt this too. After moving into a space of my own—a room with a personal
bathroom —I remember lying on the couch, watching a movie with my dog, my belly
uncovered, eating junk food, with no fear of being seen or judged. For the first time, | felt

a sense of freedom.

McKittrick's (2006) reading of Harriet Jacobs’s garret as a “loophole of retreat” provides
a compelling metaphor for understanding how spaces of solitude or confinement can
also become sites of agency and redefinition. In her book, she tales the story of the
main character of the book Incidents in the Life of a Slave Girl (1861) and recounts how
she hid for seven years in her grandmother’s attic to escape the sexual violence and
captivity of Dr. Flint, her owner. That tiny space, even caused her physical and
psychological pain, became a site of resistance, where she protected her body,
observed the outside world, and planned her emancipation. For McKittrick, this attic
represents a “paradoxical space”: simultaneously a prison and a refuge, captivity and
freedom, from which Jacobs transformed confinement into a form of power and

geographic re-imagination.

Drawing from this metaphor, confinement—or what others might interpret as isolation—
can also be understood as a liberating spatial condition: within such spaces, one can
evade violence, confront internalized stigma, rest without guilt, reject dieting
imperatives, and dress for comfort. These seemingly private or marginal sites, then, can
operate as loopholes of retreat that challenge dominant geographies of control and

open room for embodied freedom.

The acts of care, defiance, curation, and isolation described are not personal
victories. They are a collective political response to the intertwined systems of control
where women gain and reinforce their political force by confronting this intimate-state

alliance not through abstract critique, but by creating tangible spaces—in homes,
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friendships, partnerships, and digital feeds—where those most affected can redefine
their bodies, their relationships, and their modes of survival. They create their own
paradoxical geographies where the body, so often a site of control, can become a site of

liberation.

Academia, self-expression and art to think, feel and show

Achieving body autonomy and resisting aesthetic violence often begins with critical
thought, which finds its most powerful expressions on the outside through creativity and
art. For participants in this study, academia was not only a space where they
experienced fat shaming or read weight-centered books and articles, but it also
provided the foundational tools to deconstruct harmful norms and then express or
create. Artistic and personal expression became the mediums to embody that

knowledge, feel their way through it, and ultimately reclaim their sense of self.

For BX, the path to fat activism was ignited within feminist spaces and the academic
sphere, where she encountered fat studies through authors like Lupton, while facing a
difficult situation with her own body. Her thesis on anorexia and bulimia led her to make

a profound and decisive critical reflection at an encounter point of her life:

| discovered a critical perspective on fatness while working on my undergraduate
thesis... | remember one of the first books | read about fatness was "Fat" by
Deborah Lupton... and that's when | started getting interested in the topic... | recall
telling myself, just days before my thesis defense, "I'm never going on a diet
again..." That was a major turning point for me. | began to develop a critical
perspective not only in academic or professional terms, but also in my everyday
life (BX, 9/1/2025).

This academic work provided the theoretical framework—including concepts such as
Esther Pineda's "aesthetic violence"—that enabled her to name and analyze her

experiences, transforming personal struggle into political insight.
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Additionally, as AZ highlights, there are non-academic spaces that offer important
academic insights into decolonial issues, which can contribute to reflections on race and
fatphobia. She talks about the "CrudiUniversity" — A virtual platform created by an Afro-
Cuban queer singer and activist who migrated to the U.S.— as a key space in her

learning process about colonial and decolonial issues:

In that space, they shared how power pyramids worked, how society had been
built. | started learning more about what decolonization means. At first, | think it
was through Instagram, when those little squares with information would pop up...
| kept asking myself: what is decolonization? And | started researching. That’s
when | understood what colonial processes were, heteronormativity, hegemony...
Then | realized: decolonization is the opposite of all that. Everything we’'ve been
taught is wrong might not be wrong at all. | decided to put my energy into
reclaiming those things, into recognizing that they’re also beautiful. Because I'm
part of what’s constantly told it's not beautiful, and | don’t want to chase a beauty
standard or a type of body I'll never achieve... | began writing my own poems to
decolonize myself, to release thoughts that had been inside me for a long time. |
started recognizing situations | hadn’t understood were part of a 500-year colonial
process... That’s also why the idea of calling on the grandmothers was born: | felt
there was too much information that was hurting me... So | began singing, playing
the cajén, leading workshops on spiritual, mental, and bodily decolonization. We
did rituals where we connected with ourselves and with our ancestries... Babe, |
went all in (AZ, 10/1/2025).

Turning to self-expression as an embodied art form—one that can emerge after
developing awareness of one's own body through academic knowledge or other
sources—BX highlights the significance of everyday acts such as wearing makeup or
changing her hair color. For her, these practices function as liberating gestures of
resistance. However, even as she embraces these personal, embodied art forms as
affirmations of autonomy and joy, she remains critical of the "beauty limits", and she
cannot forget the judgments that accompany even her most intimate moments of
expression. Her reflections are crucial because they not only expose what might seem
like contradictions but also demonstrate the political weight that self-expression can

carry.

I've liked makeup since | was a little girl... | would take my mom's makeup and my
aunts' makeup, and | would start to put it on the way | thought it should be
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done. But for me, makeup has always been an act that relaxed me; it brought me
much pleasure, much enjoyment... and not necessarily because | want to fit into
some hegemonic standard, but because it's simply a routine that brings me a great
deal of pleasure. It's a form of expression, right?... For me, fashion has also

been a very important form of expression—specifically, more maximalist, colorful
clothing... it brings me enjoyment of my body; it makes me connect with my
body... | think that, in a way, that was my way of connecting with my body, of
feeling pretty, perhaps also on my own terms. | think that has been an escape as
well—makeup and fashion.

My hair is one of the things I've liked the most since | was a teenager,

right? I've always taken care of it, and it has also been my form of expression—
dying it or styling it in different ways, you know? And the issue with my face, right?
That it has always been what I've liked, also because of my interest in makeup, as
it's my form of expression, right? | also remember that my mom sometimes used to
tell me when | was younger, she would say things like, "Oh, you only care about
your face, but you don't care about your body," or "you have a pretty face,"
honestly, | sometimes stop to think what the intention was behind those comments
from loved ones, but oh well.

l, as a teenager, saw those things as superficial, silly... and even now I think that's
a question | still ask myself. | say, "Why do women care so much about our
physical appearance?" | feel it's like a trap—Naomi Wolf's beauty myth—it's a trap
that the patriarchy has imposed on us, to make us care too much about physical
appearance... Just like Marx said that religion is the opium of the people, | feel that
beauty is the opium of women... However, then, paradoxically, when | grew up, |
started to care about all that... now, | fully validate my love for makeup, for fashion,
and other things, right? They don't seem superficial to me. However, at the same
time, | feel we should always view with suspicion this whole issue of when we

care too much about physical appearance, right? It's something, a doubt, that | still
have so present (BX, 9/1/2025).

Finally, the critical perspective gained in academia is powerfully enacted through art and

self-expression. As Cooper (2021, pp. 68-69) reminds us:

Creative and cultural expression forms a substantial part of fat activism. Cultural
work refers to the act of making things: art, objects, events, still and moving
images, digital artefacts, texts, spaces, places and so on. Cultural production in fat
activism encompasses art and photography that makes fat embodiment and fat
activist community visible. This cultural work includes the actions of fat activists as
cultural critics.
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The women in this study exemplify this through diverse artistic practices:

For AZ (4/1/2025), art is a pathway toward both self-love and political agency. Through
spiritual art (artivism), music, and photography—including a powerful nude photoshoot
after becoming a mother—she reclaims public space and visibility for fat, racialized

bodies. Her creative practice resists hegemonic norms and redefines who deserves to

be seen, loved, and represented.

For EP (8/1/2025 and 15/1/2025), art involves transforming intimate experience into
collective empowerment. Her theater project, based on the testimonies of fat women,
became a site of exposure, shared vulnerability, and strength. Her play, alongside other
performances like the one-woman show "A salvo" (Safe) of Peruvian Jimena Ballen,
brings personal stories into the public sphere, using performance as a tool for visibility
and social critique. The unipersonal of Ballen, which was presented in March of 2023,
also had spaces for discussions after the play and one of them was around fatphobia,
so her work was directly connected with her activism, the one that she continues

through her profile on Instagram @jimenathebodylovecoach (Ballen, 2023).

Artistic practices such as performance, photography, or personal styling highlight how
cultural production is not only a space of expression but also a strategy of resistance
and political (re)definition. Art serves as a tool for understanding and analyzing our
context, facilitating a comprehension of our existence in it. It allows individuals to
(re)claim agency over their perspectives. Through these claims, art promotes a
transformative relationship between the body, mind, and surroundings, fostering a

deeper intellectual and emotional engagement with cultural discourses.

In making fat embodiment visible, desirable, and complex, these women not only resist
erasure—they craft new geographies of recognition. Academia provided the language to
think, and art provided the means to feel and be felt. Together, they forge escape routes
where the body itself becomes a site of refusal, a medium of expression, and a vessel

for hope.
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The following section extends this exploration of embodied resistance by turning to
other transformative terrains—motherhood and migration—that, while not initially
conceived as spaces of liberation, emerged as such through the research process and

the testimonies collected.

Motherhood and migration: oasis for breath or rest?

Motherhood, much like migration, reconfigures the boundaries of the body and care—
often in ways that are both intimate and political. For me, this section emerges not only
from the participants’ testimonies but also from my own negotiation with pregnancy and
motherhood as a fat woman, new mother and a migrant. | feel that, here, | pick up a
new thread that connects me to my mother and grandmothers, whose bodies also
carried the social and moral weight of reproduction across different times and places. |
cannot know what each of their realities was, but my findings show that, in

contemporary urban Lima, this terrain is marked by ambivalence.

Most of the literature on fatness and motherhood that | have found is written in English,
and the texts that stand out are those that address the stigmatization of fat women
during pregnancy, the guilt attributed to them by framing fatness as a risk factor, and the
obstetric violence they face throughout the process (Parker & Pausé, 2018; McPhail &
Mazur, 2019; Einion, 2020). Likewise, several studies examine the postpartum
expectations—often cruel and dangerous—that fall upon women after childbirth. Becker
et al. (2022) and Hopper & Aubrey (2016) show how the media disseminate idealized
portrayals of postpartum bodies that promote constant self-surveillance and body
monitoring, even before pregnancy. Similarly, Bincy Mole & Balakrishnan (2021), based
on a study conducted in India, demonstrate that social pressure to “get your pre-baby
body back,” driven by celebrities and the media, generates body dissatisfaction, low
self-esteem, and depression. Incollingo Rodriguez et al. (2019) further confirm that
weight stigma during pregnancy and postpartum—reinforced by medical, familial, and

media environments—is associated with stress, depressive symptoms, disordered
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eating, and greater postpartum weight retention, ultimately affecting both the physical

and emotional health of mothers and their babies.

On the other hand, Sarkar's (2020) work offers a valuable reflection on the shifting
perceptions of maternal bodies, from a traditional to a neoliberal framework. Drawing on
the Indian context, the author explains that, in the traditional era, the maternal body was
valued for its selfless service and associated with a plump, desexualized figure
modestly covered by the sari. With India’s entry into a neoliberal era, this image gave
way to the rejection of the sari and the emergence of the “yummy mummy” figure, in
which women reaffirm their sexuality and seek recognition beyond the maternal role.
However, Sarkar warns that while this figure challenges the ideology of the self-
sacrificing mother, it also replaces one coercive construction (the devoted mother) with
another (the thin and disciplined mother), thus reproducing bodily control through new

ideals of wellness.

When discussing fatphobic violence in medical spaces, | shared how | was
misdiagnosed with PCOS in my early twenties and warned that | might never get
pregnant because of my size—a situation that also happened to BX (9/1/2025), who
recalls that, in order to become a mother, she was required to “regulate” her body by
losing weight and taking medications that took an emotional toll. However, as several
participants expressed, pregnancy and motherhood can also become moments of
reconciliation—times when they are able to see their bodies with more tenderness and
less guilt. During pregnancy, weight gain is not only tolerated but often celebrated;
cravings, rounder shapes, and physical changes are understood as natural. AZ

captures this feeling vividly:

Being pregnant was an unlocking. | used to go to the beach—I love the beach—
but | wouldn’t even wear a swimsuit to hide my body. | would go in a T-shirt and
shorts and just hide. But when | got pregnant, | said, “Wow, | have a baby inside
me and I'm huge,” | mean, | started to look at my body with more tenderness, with
more love. And when you’re pregnant, no one judges what you're eating because
they’re cravings. It's normal, you can keep eating, so it’s like a liberation. | have
pictures of myself at the beach in a bikini showing my belly. | started to look at my
body with love because | was a giver of life—I am a giver of life (AZ, 4/1/2025).
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CW, meanwhile, describes how motherhood grants temporary social permission to be
fat:

It's enough for people to see you with a baby for them to say something like, “You
have permission to look like that” (fat) or be how you are, and no one’s going to
criticize you. But it’s the girl, the young woman, the teenager, the young adult—25
years old?—who suffers more, who suffers twice as much as a woman in her
forties when it comes to how her body is watched and criticized by others (CW,
6/1/2025).

EP reinforces this idea, reflecting on how motherhood shifts a woman’s symbolic status:

Being a sefiora (Mrs.) in a machista (misogynist) world means you're no longer a
sexual object—you become a hierarchical being. Because you’re a sefiora,
because you’re a mother, right? | mean, motherhood strips you of your sexuality
and turns you into an authority. Although, of course, it's a secondary authority
because there’s still the father, a primary authority (EP, 15/1/2025).
My own experience reflects these contradictions. During pregnancy, | received more
compliments than ever before—even as my body was expanding each day. Yet, | also
heard subtle warnings from family members about how my body might “end up” after
giving birth. Deep down, | knew that this temporary “reprieve” would not last. Like so
many women before me, | would not be allowed to remain in that state of acceptance,
and this anticipation made me anxious, as | imagined all the future arguments | would
have about my body. However, once my son was born—and perhaps because of how
my body changed—comments from friends and relatives in Peru took a different tone,
though they still echoed aesthetic violence. They told me, as if it were something
positive, that | looked younger, that | was “luckily” losing weight, and even encouraged

me by saying that breastfeeding would help me get thin.

After childbirth, expectations shift quickly. The body is expected to "bounce back" to its
pre-pregnancy form. What was once a symbol of life and power, becomes a new terrain
of control, and this pressure is reinforced both online and offline. Since | became
pregnant, my personal social media algorithms reconfigured and are saturated with ads

and posts about "getting your body back," or nostalgic jokes about a "lost" figure.
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The case of "Munequita Milly", underscores the deadly stakes of these aesthetic
demands. As already mentioned, she died during surgery while attempting to return to
her pre-pregnancy body, after enduring harsh harassment online from "fans". Similarly,
in February, two men—Carlos "Carloncho" Bandera and Angel Ramirez—mocked the
postpartum body of Ramirez's wife, Colleen Barry, just five months after she gave birth
(Farrofay, 2025a). Their public ridicule, aired on their podcast ;Ahora qué? (Now
what?) reflects the normalization of misogynistic scrutiny toward the bodies of new
mothers. As we can see, the bodily "truce" offered by pregnancy is fragile and

conditional.

Shifting to another possible breathing space from aesthetic violence and fatphobia in
Lima, two participants pointed to migration as such an option. They described how
traveling for tourism or living abroad allowed them to experience their bodies
differently—less scrutinized, less medicalized, and more at ease. CW recalls seeing
many fat women in bikinis on U.S. beaches, an image of unapologetic embodiment still
uncommon in Lima. BX notes that in the U.S., she feels "more respected" and finds

clothing for her size with ease—two things often denied to her in Peru.

These reflections reveal how migration can open possibilities for embodiment that are
less painful and less policed. The colonial aesthetic gaze—so pervasive in Lima—feels
softer, or at least more distant, in other geographies. Yet BX does not romanticize the
migrant experience: she speaks of homesickness, dislocation, and the persistent pull of
her homeland. Migration, then, is not an escape from struggle but rather a displacement

of it. It reshapes the terrain of conflict while offering small, meaningful reprieves.

In my own case, living in Toronto has allowed me to access medical care unbound by
my weight—a sharp contrast to my experiences in Lima. Here, my weight was never
raised as an issue or a risk factor when | told my family doctor and later my gynecologist
that | wanted to become a mother; in fact, both questioned my previous diagnosis in
Peru. | cannot claim this reflects the experience of all fat women in Canada, but for me,

it was a profound surprise to learn that conceiving was possible—and that my only
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actual issue was a vitamin deficiency. When | finally became pregnant, | could hardly

believe it; | had honestly thought it would be much harder.

These subtle shifts reveal the depth and persistence of the aesthetic regime left behind.
They also pose a difficult question: what does it say about Lima—and about Peru—

when living in a fat body feels more possible abroad than at home?

However, migration does not guarantee an improvement regarding aesthetic attacks as
happened to Miriam Lara-Mejia (@lagordafeminista), a U.S.-Mexican citizen who lived
for a time in South Korea and experienced significant/worst fatphobia there (Lara-Mejia,
2022). Moreover, in a later post, she recounts a feminist gathering in South Korea
where she learned about the strength of recent activist movements known as "4B" and
"Escape the Corset," which challenge aesthetic violence and misogyny in that country
(Lara Mejia, 2024).

This perception and differences can be linked to three key factors. First, in the Global
South (including countries like South Korea), women face intersecting forms of
oppression—including those based on race, ethnicity, and class—which complicate

both the awareness of and the ability to dismantle entrenched stigmas.

Second, as noted in the literature review, anti-fatphobia activism in Hispanic America
(and maybe other regions not yet explored) is a relatively recent development and has
yet to gain significant traction within mainstream feminist agendas, so it limits its access
to political spaces, unlike what has been observed in countries such as Portugal, U.S.,
or Canada. In this regard, Alvarez (2014, pp. 178-200) offers crucial insight, particularly
in her reflections on feminism and the decolonial turn. She argues that the feminism
historically practiced in Latin America has been predominantly white, often overlooking
critical dimensions such as race and class (both central factors to understanding
oppression in Latin America). Within this framework, fat women have remained on the
margins, making it difficult for our demands to be fully integrated into feminist agendas

and translated into concrete political action, as BX observed.
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A third factor is the recent rise of far-right movements across the region, which have
actively curtailed feminist progress. The result is a kind of butterfly effect: for a fat
woman to wear a bikini on a beach in Lima without being constantly surveilled or
judged—or to enter a medical office without being automatically stigmatized because of
her weight—we must first reach parliament or other strategic political arenas, as

happened in Argentina with their Ley de talles, now in danger.

Oases are spaces for breath and rest, but we need more. Only through political action
among women and in actual political arenas can we advocate for significant anti-
discrimination laws and launch impactful public campaigns for body diversity, with the
potential to reshape cultural discourse—much like the anti-racist movement has partially

succeeded in doing.

Online and offline fat activism: a national movement based mainly online and in Lima

In this section, | examine Peruvian fat activism based in Lima as part of a broader meta-
movement. Despite the violence often reproduced in Lima, its characteristics—such as
violence*?, centralism, and the recent wave of emigration (Gonzales, 2024; INE| &
Superintendencia Nacional de Migraciones, 2024; COMEX, 2025b; Forbes, 2025)—
have made digital spaces crucial. These platforms not only offer opportunities for
organizing but also provide the collective with an additional safe space to protest and

resist fatphobia and aesthetic violence.

40 According to IPSOS (2025), 56% of Peruvians attribute insecurity to the central government, followed
by Congress and the National Police. Human Rights Watch (2025) warns that Congress has passed laws
favoring impunity and weakening the fight against organized crime. Meanwhile, INEI (2025) data show
that between December 2024 and May 2025, 29.5% of Lima residents aged 15 and older were victims of
crime—primarily theft—while 18.7% experienced incidents involving firearms. COMEX (2025) highlights
that as of March 2025, the homicide rate per 100,000 inhabitants in Lima is 7.7%, and in Callao, a
provincial district within the capital, it is 11.2%. By June of 2025, there were 324 violent homicides in
Lima and 84 in Callao (Silva, 2025).
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With emigration reaching one of its highest points in the last decade, online activism has
become particularly meaningful for migrants. BX reflects on its role in her personal

trajectory as a migrant in the U.S.:

The fact that the [Anti-fatphobia Peru collective] operates online is significant to
me, as it allows me to stay connected despite the physical distance (BX,
9/1/2025).

In the literature review, | discussed how fat activism has been theorized and practiced
globally and regionally, with a focus on its digital articulations in Latin America.
Following Cooper (2021), fat activism can be understood as a social meta-

movement that resists easy definitions, spanning from public performances to everyday
embodied practices that challenge pathologizing discourses and expand what counts as
social change. Drawing on Foucault, Cooper emphasizes that activism is not confined to
large-scale mobilizations or institutional critiques but is equally enacted in subtle,
embodied gestures that disrupt dominant norms of thinness, health, and morality.
Privileging only its most visible or institutionalized forms risks obscuring less
conventional yet equally transformative practices, she warns. In this light, the Lima
collective exemplifies how resistance emerges through both online and offline affective-

political acts.

Founded in 2022, the Collective Antigordofobia Peru (Anti-fatphobia Peru) is the
country's first digital fat activist group—a primarily urban*' and online movement.
Several founding members recall that it began with a post by Uruguayan activist
Magdalena Pifeyro, who invited people across Latin America to share their location on
Instagram. A few Peruvian women connected through the replies, creating a shared

Instagram inbox and later a WhatsApp group. EP recalls:

41 There are participants from Lima and other Peruvian cities, nobody is from a rural area. There are also
Peruvian fat women living is other countries such as Portugal, Spain, U.S. and Canada. According to
CEPLAN (2024), urbanization in Peru, as worldwide, has experienced steady growth. By 2050, the
Peruvian population living in urban areas is expected to reach 85.7% of the total population. In 2023, the
urban population represented 80% of Peru’s total population.
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| remember that in 2021 ... someone told me about an Instagram post where
everyone was tagging themselves. After that, and after starting an Instagram
group, | said, "Hey, what if we moved this to WhatsApp?" and then | said, "Hey,
what if we met up in person?" That's when we met for the first time. It didn't yet
feel like we were a collective exactly, but it felt like a space for dialogue that we
could build together (EP, 8/1/2025).

While the official origin of the collective can be traced to the Instagram post of Pifieyro,
the trajectories that brought members together were diverse and deeply personal. Many
first encountered the concept of fatphobia or body politics through digital content,

therapy, or academic work.

My own journey into fat activism began with a moment of digital recognition. In 2018,
visiting a friend in Toronto, | noticed a poster in her bathroom that read: “You are in a
Body Positive Space.” It came from “Nalgona Positivity Pride,” a blog by Chicanx activist
Gloria Lucas. The name of the creator called my attention because nalgona means “big
booty” and the message struck a deep chord. Although | had previously encountered
"body positive" ideas—mostly through the plus-size fashion industry—Lucas's framing

of the concept had a profound impact on me at that moment.
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Figure 2: You are in a body positive space poster - NPP

Source: Nalgona Positivity Pride. (n.d.). You are in a body positive space 11x17 3 colors [Digital
poster]. Retrieved March 30, 2025, from https://www.nalgonapositivitypride.com/store/p/digital-poster-
you-are-in-a-body-positive-space-11x17-3-colors-1

In 2019, | began therapy with feminist and anti-racist psychologist from Lima who
introduced me to the concept of fatphobia. She encouraged me to write to process the
aesthetic violence and fatphobia | had endured. Through her, | discovered influential
authors and activists from Latin America and Spain, including the Facebook page Stop
Gordofobia. Over time, | transitioned to Instagram to engage with a broader range of
anti-fatphobia content. That same year, | founded Bitacora de Una Gorda, a blog that

radically transformed my life, career, and political orientation.
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’ + + STOP Gordofobia

de agosto de 2022 - @

DESPEDIDA DE STOP GORDOFOBIA
Querida comunidad:

Escribimos este comunicado para despedirnos

. de ustedes. El grupo administrativo de esta
plataforma (con perfil en twitter, facebook e
e S e ‘ a e instagram) ha decidido de forma undnime dar
cierre a esta etapa de 9 aflos activando contra
la gordofobia de forma online.

Sentimos que esta plataferma ya cumplié su
cometido: llevar al denuncia de la

GORDOFOBIA a muchisimos rincones de
mundo y a cientos de miles de personas, tanto,
que hoy nuestro nombre ni siquiera sentimos
que sea nuestro: "STOP GORDOFOBIA" se

terming convirtiendo en un lema, en una
pancarta, en un grito, que nos pertenece a
todas, todes, todos. No podriamos estar mas
orgullosas de nuestro trabajo.

Comentarles que no vamos a cerrar ninguna de
nuestros tres perfiles en redes sociales, sino
que quedaran abiertas como legado, como

archivo historico, de este largo recorrido de
lucha virtual contra la gordofobia. Y también
porque, como hemos dicho tantas veces, Stop
Gordofebia no seria nada sin les seguidores
que habéis aportado tanto material. Y este
debe de seguir a vuestro alcance. Stop
Gordofobia también ha sido vuestro espacio.

Eso si, no responderemos mas mensajes en las
redes sociales y no podran contactar con
nosotras a través de esta via, ni tampoco a
través del correo electrénico

Figure 3: The farewell of Stop Gordofobia

Source: STOP Gordofobia. (2022, August 1). DESPEDIDA DE STOP GORDOFOBIA. [Image
attached]. Facebook. Retrieved March 30, 2025, from
https://www.facebook.com/photo?fbid=5172564879464202&set=pb.100064708387198.-2207520000

Context: After nine years of online activism, the Stop Gordofobia team (Adnaloi, Carmen y
Magdalena) decided to close its platform, keeping their social media profiles open as an archive and
legacy, but ending all official activity and communication through them. Each member continued their
advocacy independently in their communities.

Fat activism resonated with me more deeply than body positivity messaging, which

often felt contradictory, vague, and largely rooted in fashion and beauty care spaces.

DV, for instance, came across the concept of fatphobia through social media and

learned more when she arrived at the Anti-fatphobia Peru collective:

| have no idea [where | first heard about fatphobia and/or aesthetic violence]. |
think it was through social media—and well, through the collective, with you all,


https://www.facebook.com/photo?fbid=5172564879464202&set=pb.100064708387198.-2207520000
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right? Of course, | already had some understanding of aesthetic violence, because
like most fat people, | had thought about liposuction and all that, and | used to read
and started researching a bit on my own. But... | don’t have any formal training in
the subject or anything like that. I've just been getting into the topic because of my
own discomfort, you know? Through social media, mainly ... When | was 28 or 29
years old, | also started getting into feminism, so | had already heard a lot about
different types of violence. | remember a text chapter somewhere about aesthetic
violence—but it was very superficial. And then, very quickly, when | found out a
group wanted to do something about fatphobia, | joined. Even without knowing
much, the term already meant a lot to me. And it’s kind of wild, because once |
joined the group, | started learning so much—and yeah, all of us have gone
through something like this, right? | realized | had lived through many of the same
things as the other women in the group, especially because we look similar (DV,
5/1/2025).

As mentioned earlier, BX began exploring the topic while working on her undergraduate
thesis on anorexia and bulimia. Her academic background, combined with her exposure
to social media, allowed her to recognize and name her own contradictions. She was
also one of the first members of the Anti-fatphobia Peru collective, which gives her a

clearer memory of its early days:

| remember we took a class together during our master’s programs—she was in
Anthropology, and | was in Gender Studies. When | told her about my thesis, she
shared that she had experienced anorexia, bulimia, and eating disorders in
general. That conversation was what first introduced me to the topic of activism.
Later, XXX told me that she had an Instagram account where she talked about
these issues, and | think she was the one who connected me with other people—
first through a group chat or conversation on Instagram, where there were already
several activists and influencers discussing the topic. Then we moved over to
WhatsApp. Little by little, we started organizing (BX, 9/1/2025).

EP, for her part, first encountered the concept of fatphobia primarily through digital
content on social media—such as fat yoga accounts, the Stop Gordofobia page,
Bitacora de una Gorda, among others. However, she had already started reflecting on

aesthetic violence earlier, particularly while watching certain TV shows.

These overlapping personal and digital pathways converged in the WhatsApp group,
which soon became the core of the collective’s organizational and affective life.

Members share personal stories, seek support when facing harassment, recommend
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plus-size clothing stores, exchange contacts for weight-neutral health professionals, and
organize working groups, internal talks, and both virtual and in-person meetings. Today,
Anti-fatphobia Peru operates with a board of five members and four committees:
research, events, communications, and education. As of August 2025, 21 of its 74
members actively participate in this structure. Platforms such as WhatsApp and

Instagram remain crucial in a city marked by violence, fragmentation, and inequality.

One of the group's milestones was the launch of its public Instagram

account @antigordofobia_peru in 2023. While not highly active, it increased visibility. A
landmark political action took place on March 8, 2024, when members marched
together for the first time during Lima's annual protest against gender violence, explicitly
denouncing fatphobia and aesthetic violence. This act re-signified Lima's streets—
usually hostile to non-normative bodies—as temporary spaces of visibility,

empowerment, and defiance. DV recalls:

| was wearing a crop top, right? Showing my belly, and | had posters about
fatphobia. So, it really felt symbolic, you know? ... Feeling liberated in front of so
many girls during the march was something very important, not just for fatphobia
but for feminism in general. We started shouting that fatphobia is also

violence, more people joined our group, and that was beautiful because people
were asking for our signs, taking pictures of us. | felt amazing because | felt our
message was coming through in the right way, with strength, and | felt it worked
really well (DV, 5/1/2025).
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Figure 4: Collective Anti-fatphobia Peru protesting during International Women's Day march in Lima, 2024

Source: La Republica. (2024, March 8). Women protest as part of International Women’s Day
[Photograph]. La Republica. Retrieved April 1, 2025, from https://larepublica.pe/sociedad/2024/03/08/en-
vivo-marchas-por-el-dia-internacional-de-la-mujer-protestan-por-el-8m-en-lima-y-regiones-del-peru-
707608

Drawing on the analysis of McKittrick of the auction block as both a site of
dehumanization and struggle (McKittrick, 2006), the feminist march can be read not as
an escape from violence but as an embodied confrontation with the geographies that
reproduce it. Resistance does not occur in opposition to space but through it. Fat bodies
in Lima reclaim the street by inhabiting it differently—defiantly, joyfully—tracing
alternative geographies of belonging across terrains shaped by exclusion and
surveillance. Media coverage in a national newspaper further amplified their presence.
Currently, the collective is considering marching again on November 10,

2025 (International Day for the Elimination of Violence Against Women), continuing to

inscribe anti-fatphobia into feminist protest in Peru.
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However, street demonstrations are not the only nor the primary site of action. Much of
the collective's daily practice unfolds online, particularly through WhatsApp. Crucially,
these acts are infused with care and love—forces that subvert capitalist logics that
commodify bodies and intensify aesthetic violence. From a feminist perspective, care is
neither apolitical nor neutral but an act of resistance and collective functions as both

refuge and radical experiment.

EP calls it "a collective of monsters":

... feeling like this is part of everyday life, that is part of human normality, it also
helped me feel that I'm not crazy and that I'm not necessarily ugly or that I'm not a
monster ... you are in a community of people that is like you, other monsters like
you (EP, 8/1/2025).

EP make us think of what Pifieyro et.al. (2019) call "radical fat tenderness" as it
describes a political terrain where shared wounds are transformed into shared
language. Similarly, Moreno (2018) speaks of political-affective communities, where

identity emerges not from essence but from practices of relating across difference.

Pifieyro and Moreno's statements are also reflected in BX's testimony:

It was incredibly hard for me throughout my life to name and identify myself as fat.
It took me many years because | always felt like | was somewhere in between ...
The collective and seeing other fat women helped me a lot. Listening to other
people's stories, seeing that others felt the same outrage | did ... it helped me feel
validated and seen—Ilegitimized, too, in a way because throughout my life, my
feelings about my body and all the violence I've experienced because of it were
constantly invalidated. So, finding a space like this has been significant for me—
feeling validated, supported, knowing there's a group where people live through
experiences very similar to mine (BX, 9/1/2025).

In addition, EP also explains how the presence of other women in the group reshaped

the way she related to herself:

Would | say these things to them? [she asked herself once, and she
answered to herself as well] No, because they all have love, and | thought: “if | can
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look at them with so much love, why can't | look at myself that way?” And
that's when | calmed down, hugged myself, and told myself everything would be
okay (EP, 8/1/2025).

She adds that the group's emphasis on emotional support and intuition makes it feel like

a comadreria*?space:

The fact that this is a space made up solely of women (at least for now), and that
these women offer you support, creates a stronger sense of community—or rather,
| was going to say comadreria... It's this kind of bond—Iike having someone to
cover for you, to conspire with you, but also to protect and support you. Even when
you don't really know them (EP, 8/1/2025).

Moreover, DV highlights how difficult emotions are recognized and cared for in this

space, even if it is not about friendship in the conventional sense:

What | love about the group is that we've managed to create this ongoing space
for conversation on WhatsApp, where there's emotional support, you

know? And people really open up in the group. | think that's something incredibly
valuable that we've built. It's not necessarily about friendship, but rather a space
of support—for the girls and everything they go through (DV, 5/1/2025).

"It's not necessarily about friendship" prompts us to consider something more profound,

such as the "comadreria space” coined by EP.

Furthermore, for AZ, an Afro-Peruvian queer member, the collective has been a crucial
space of support, but also acknowledged her presence as something important to

ensure representation:

| feel like it's a support group... Like, | know there's a kind of language here, one
that people who've been through similar things can understand. | know they're my
friends even if | don't know them... It's a group where I'd love for us to get to know
each other—it's a process for all of us. But | also feel like... my presence also
matters because | know there aren't any black girls—or at least | haven't seen any
in the photos they've shared. So, sharing my experience from a black

42 Word that comes from “comadres” literally “co-mothers”. This word refers to the relationship between a
child's mother and his/her/their godmother. In everyday use, especially in Latin America, it also describes
a close, supportive relationship between women, something similar, but more profound than “sorority”.
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queer body also feels important. | don't know if there are other queer girls in the
group, but being present in this space is important too (AZ, 4/1/2025).

AZ's testimony underscores the importance of acknowledging the deep entanglements
between colonial violence, aesthetic violence, and fatphobia in Latin America (Pineda
G., 2014, pp. 102-110; Strings, 2019).

Taken together, these testimonies portray the collective as a space of comadreria—as
EP described it—where selfies become mirrors of tenderness, daily chats turn into
affirmations of dignity, and emotional support becomes a form of political
companionship. When physical gatherings occur, they reinforce this sense of belonging

and make resistance more embodied and powerful.

Many of these practices are infused with care and love. These are not simply emotional
sanctuaries but interventions that subvert capitalist and neoliberal logics of productivity,
meritocracy, and dehumanization. From a feminist perspective, care is never apolitical
or neutral—it is a form of everyday resistance. As Federici (2018) argues, reclaiming
what capitalism has fragmented through collective strategies is crucial for envisioning
common ground in everyday life and focusing on care. Similarly, hooks (2018) insists
that love—understood as mutual responsibility, active listening, and commitment—is a
political praxis. In these spaces, participants do not merely sustain life; they expand the

horizon of what community can be.

Finally, as with any collective, Anti-fatphobia Peru is not free of doubts and tensions—
crucial elements for its growth and political positioning. A recurring dilemma concerns its
identity: is it a feminist space? DV and BX raise this question, pointing to disagreements

over the group's direction:

After the [March 8th] protest, we started talking about how we could be a small
bloc within the marches and show up together with an identity. But not everyone in
the collective identifies as a feminist, you know? Not everyone is into feminism.
Some people don't like going to marches. And sometimes marches, like everything
else, become politicized—because, to me, everything is political. So, there are
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people who shy away from that. In the end, we're still just five or six people who
want to do that kind of thing—go to protests. The other girls don't want
to. So, that's another issue too (DV, 5/1/2025).

Since I've been more involved in feminist activism—due to my experience working
in NGOs, studying for a master's in gender studies, and so on—I feel there's a lack
of political will to push for more impactful advocacy, you know? ... If we really want
to have an influence—on public policy, or even on public opinion—we would need
to carry out actions that are, | will say, more subversive or more dissident... But |
also see that this could cause certain... | don't know if “friction” is the

word... | feel that moving in that direction implies taking a stand on specific issues,
and I'm not sure all of us in the group agree on those, like feminist activism, for
example (BX, 9/1/2025).

While DV and BX stress the group's lack of clarity and ambition, EP frames it differently:

| feel like it's more of a space for dialogue and mutual support, and that's incredibly
important... | feel like we're at the embryonic stage; we're just beginning to build a
space of collectivity (EP, 8/1/2025).

EP later acknowledges the need for more theoretical and academic grounding to
strengthen the group's ability to participate in public debates. Nevertheless, knowledge
also emerges outside formal institutions. For example, AZ recalls learning about
decolonization theories online from non-official academic spaces, as we have seen; her
experience reminds us that politicization can also emerge through affective, artistic, and
spiritual exploration—ritualized, sung, and embodied—without requiring academic
validation. Decolonization, in her account, is a living process of reconnecting with

oneself and one's ancestors.

Other participants emphasize the need for more public presence and offline visibility.
DV and BX insist on the importance of connecting with broader social movements,

though they acknowledge personal obstacles:

The biggest challenge we're facing with the collective right now is that we're all
busy, so we don't have time, and there is no continuity in our ideas or actions, you
know?... We've remained digitally active—but | feel like we're missing out on going
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to marches and holding meetings, on showing up as a collective in institutions, you
know? And that's really important (DV, 5/1/2025).

This ambivalence—between being an emotional refuge and a political platform—runs
throughout the testimonies. Members envision a more assertive, feminist, or decolonial
agenda, while also valuing the group's openness and care. This tension is not a

weakness but a sign of a collective still negotiating its form.

In April 2025, in response to these debates, the group underwent an internal
reorganization. A new leadership council and four thematic committees were
reactivated, with 20 out of 71 members participating actively. This structure, approved
collectively, is set to remain in place for one year, with minor adjustments possible along

the way—a gesture toward sustainability and shared responsibility.

In sum, what emerges from these interconnected narratives is an online-offline
geography of resistance, care, and reimagination through the collective. Lima's colonial
aesthetic engine continues to project narrow ideals, pathologize difference, and
penetrate intimate spaces, but it is not uncontested. Activist fat women in Peru—
especially in Lima—transform their bodies into terrains of refusal, their homes into
shelters of dignity, and their collective ties into spaces of political becoming. These acts,
often overlooked by dominant frameworks, reconfigure what constitutes activism and

where it can take hold.
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Chapter 4: Conclusions

This research has required significant effort, not only because it was carried out outside
my territory of origin and in a language other than my mother tongue, but also because
it addresses an issue of enormous complexity. Even so, | consider that the
contribution—though relevant—remains small compared to the magnitude of aesthetic
violence and fatphobia that affect many women, especially fat women, in Lima, Peru

and other parts of Latin America.

The study set out to answer four interrelated questions: (1) How has colonialism shaped
the aesthetic ideal of the body in Lima, particularly concerning fatness, and how does it
continue to operate today? (2) How do spaces and places in Lima actively produce,
normalize, and sustain fatphobia and aesthetic violence in everyday life? (3) What role
does the digital realm, particularly social media, play in reinforcing or challenging
aesthetic violence, specially fatphobia, in Lima? (4) How do Peruvian fat activists resist
colonial and neoliberal constructions of the fat body and what forms of embodied

resistance emerge?

Through personal narratives, body maps, and testimonies of five women from the Anti-
fatphobia Peru Collective, | showed that fatphobia in Lima is not an isolated prejudice,
but a colonial technology of control sustained by racism, sexism, classism, and
healthism. It permeates intimate, institutional, public, and digital spaces, producing both
daily harm and long-term health risks. At the same time, resistance emerges in those
very spaces—from intimate acts of care to digital activism—revealing the political

dimension of fat embodiment.

From a theoretical perspective, this research builds on a diverse body of literature that
situates fatness as a political category (Tovar, 2018; Cooper, 2021), fatphobia as a
racialized colonial construct (Strings, 2019), and aesthetic violence as a form of
gendered and racialized aggression (Pineda, 2014). By weaving these perspectives
with Latin American feminist and decolonial thinkers and activists such as Lugones,

Segato, Pifieyro and Contrera, | have argued that Peruvian fat activism must be
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understood within a feminist, decolonial, and digital framework that challenges

Eurocentric ideals imposed since colonial times.

This thesis contributes to bridging an important gap: while Fat Studies have been more
extensively developed in the Global North, in Peru the subject remains almost absent
from academic production except for some authors like Kogan (2008, 2020); Urrutia
Gomez (2017) and Wiener (2021), who have talked about Peruvian female body related
to aesthetics, race or weight. By integrating fat activism with feminist decolonial thought,
this research shows how global debates on fatphobia, and body politics can be localized
and re-signified in contexts marked by coloniality, centralism, and deep socio-racial

inequalities.

One of the central theoretical contributions of this study is to argue that aesthetic
violence and fatphobia in Lima must be understood as structural and colonial
phenomena, not simply as cultural preferences or health concerns. This perspective
highlights how ideals of thin, white femininity, formerly Eurocentric centered and now
centered in U.S. beauty ideals (Pineda G., 2014), are projected from Lima as a national
mandate, erasing diversity and disciplining racialized bodies, while presenting

themselves as neutral standards of beauty or health.

Methodologically, the study applied cuerpo-territorio and body mapping as central
methodology and method tool. These approaches—developed within Latin American
feminist and decolonial geographies (Zaragocin & Caretta, 2020)—made it possible to
treat bodies as archives of violence and resistance, linking personal stories with broader
colonial structures. This methodological choice reflects the feminist principle of
“speaking while doing” and challenges positivist traditions that separate the researcher

from the researched.

Furthermore, one of the most significant contributions of this study is the use
of autoethnography as both method and epistemological stance. By situating my own
body, memories, and experiences within the analysis, | was able to connect personal

narratives with collective histories of oppression and resistance. Autoethnography here
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was not only a tool for reflexivity but also a practice of reclaiming spirituality and

ancestral legacies as valid sources of knowledge.

Recognizing my mestiza identity, the embodied histories of my grandmothers, and the
silenced genealogies of Indigenous and Afro-descendant women allowed me to frame
fatness not as personal failure but as part of a continuum of colonial violence. This
perspective opened space to revalue the body through ancestral connections, linking
contemporary struggles against fatphobia with longer histories of survival and resilience.
Spirituality—understood as connection with memory, with land, and with
intergenerational care—became central to this methodological approach, affirming that
reclaiming the body is also reclaiming life forces, ancestries, and dignities that

colonialism attempted to erase.

Politically, the research affirms that naming fatphobia in Peru is itself an act of
resistance. The lack of official statistics on eating disorders, cosmetic and bariatric
surgeries, or weight-based discrimination is not a coincidence but a form of epistemic
erasure. By documenting testimonies and experiences, this work brings into visibility
forms of violence that are often silenced, normalized, or justified under the discourse of
health.

Beyond academia, this study carries important implications for public life: it calls

for public health reforms to recognize and prevent aesthetic and fatphobic violence;
for media accountability in perpetuating harmful stereotypes; and for the strengthening
of collective networks of care that sustain resistance, especially in feminist and queer
environments. The Anti-fatphobia Peru Collective exemplifies how digital and physical
spaces can serve as infrastructures of survival, creating affective and political

geographies that defy colonial aesthetics.

The study also shows that cultural narratives and historical figures help illustrate and
perpetuate these violences. The colonial myth of the pishtaco reflects centuries-old
imaginaries of bodily extraction and fear. The persecution of Clorinda Matto de Turner in
the 19th century, the death of Mufequita Milly after liposuction in 2024, the constant
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fatphobic ridicule directed at Rosa Maria Palacios and Giacomo Bocchio’s fatphobic
coments demonstrate how fatphobia and aesthetic violence have been circulating in
literature, media, and politics for around two centuries. These cases prove that the
problem is not only individual or medical—it is deeply embedded in cultural memory and

national identity.

On the other hand, this research faced constraints that must be acknowledged. The
sample size can seem small, limited to five participants (even though it was a qualitative
study), and most of the work was conducted virtually, reducing opportunities for face-to-
face engagement. The absence of relevant national statistics made it difficult to
contextualize testimonies with official data. Furthermore, resources for psychological

support were limited, despite the emotional intensity of the body mapping process.

However, rather than diminishing the study, these limitations underscore the structural
neglect of aesthetic violence and fatphobia in Peru. They reveal a critical need for more
expansive, intersectional, and state-supported research that does not relegate these

issues to invisibility.

This thesis opens multiple avenues for future inquiry. Urgent areas include investigating
fatphobic medical violence and its impact on women’s health across Peru; Expanding
research beyond Lima to rural, Indigenous, and non-Spanish-speaking regions;
Collecting national data on eating disorders, aesthetic/bariatric surgeries, and GLP-1
use; Analyzing the relationship between far-right politics, misogyny, and the
intensification of aesthetic violence; Studying the role of algorithms in amplifying
harassment, shadowbanning, and restricting anti-fat activist content online and;
Comparing anti-fatphobia collectives across Latin America to identify commonalities and

differences in strategies.

Beyond academia, the work suggests practical implications for education and
pedagogy: producing accessible materials for schools, feminist groups, and

communities; incorporating critical perspectives on fatphobia into gender studies
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curricula; and creating transnational dialogues that allow Latin American experiences to

resonate globally.

In sum, this thesis demonstrates that fatphobia and aesthetic violence in Lima are not
superficial concerns but technologies of colonial control that shape bodies,
subjectivities, and possibilities for life since 16™ century until now. Naming them as such

is not only an academic contribution but an urgent political act.

At the same time, every form of resistance—whether digital, intimate, or collective—
creates cracks in this machinery of oppression. The Anti-fatphobia Peru Collective and
other initiatives show that it is possible to reimagine spaces of tenderness, solidarity,
and dignity. These practices remind us that reclaiming bodily sovereignty is not simply

about self-acceptance: it is about social justice, survival, and life itself.

In this process, autoethnography played a crucial role: it allowed me to anchor the
analysis in my own lived experience, to acknowledge the colonial wounds inscribed on
my body, and to reclaim spirituality and ancestral legacies as vital elements of
knowledge. By weaving together my story with those of the participants, the thesis
shows that revaluing the body is inseparable from remembering and honoring our
ancestries. It is through this embodied, spiritual, and ancestral lens that fatness can be
understood not only as stigmatized difference but as a site of memory, continuity, and

political possibility.

This research is not an endpoint but a starting point: a call to continue

producing situated, decolonial knowledge, to amplify voices, and to insist that reclaiming
bodily sovereignty is not only a feminist or anti-fatphobia demand but a condition

for social justice, survival, and life itself. The stories gathered here reveal both the depth
of harm and the possibility of transformation. They demand that we imagine futures
where fat, racialized, and marginalized bodies are not only visible but celebrated—

where life can be lived fully, without shame or erasure.
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