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INTRODUCTION

In certain temples in the outskirts of the city we
found many life-sized statues and figures of
gold and silver, all cast in the image of a
woman.

(Estete (1535) 1968:393]

Thegrandeur of the [Temple of theSun] wasso
incredible that I would not dare to describe it,
ifitwere not for the fact that all the Spanish his-
torians of Peru have already done so. But nei-
ther what they have said nor what I will say will
ever be able to capture the significance of what
it was. . . . The image of the Sun was so large it
filled the front of the temple from wall to wall.
.. . After drawing lots, the image fell to a noble
conquistador, named Mancio Serra de Legui-
zamo, whom I knew, a big gambler, who . ..
bet it and lost it in a single night.

[Garcilaso (1609) 1959, 1:263-64]

It should be pointed out that there was one kind
of sorcerer that the Inca kings permitted, and
these are like witches, and they take any
appearance they want, and they fly through the
air ... and they see what will happen; they
speak with the devil, who responds to them by
means of certain stones or other things they
highly venerate . . . and they say that it is usu-

ally old women who perform this act.
[Acosta (1590) 1954:172]

The Spanish confronted a similar yet strange, yielding yet de-
fiant, sophisticated yet pagan world when they landed on Pe-
ru’s shore in 1532. Their mission was to create a colony; and
as they conquered the Incas, and then struggled to bend their
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INTRODUCTION

prize to fit colonial demands, peninsulars recorded the history
of their creation.They wrote of what startled and they wrote of
the familiar, they unveiled their dreams and, under the shield
of bravado, expressed their fears. Conquistadors, bureaucrats,
and priests marveled in concert at the sumptuous cities they
uncovered for Western view: the golden gardens, fabulous
temples, luxurious palaces—the magnificence of it all tran-
scending even their wildest hopes for treasures.!

The Incas provided Spaniards with clues into the nature of
the society they dominated—clues found in imperial social re-
lations and in the Andean landscape which men and women,
living these relations, had transformed. The irrigation projects
that changed the courses of rivers; the mountains converted
into lush, terraced fields; the well-stocked storehouses; and the
extensive, intricate highways told of a complex social order
whose rulers’ attention to planning and provisioning exceeded
Spanish concerns. The seemingly imperious command of those
that ruled, the fear with which they were held, the elaborate
rituals that celebrated gulfs of class, along with the privileges
that conspicuously marked them, told of a people at least as
stratified and as conscious of social hierarchy as the European
newcomers.

The European experience helped Spaniards understand that
the highly ritualized class divisions of the Inca drove the pro-
duction of much of the wealth they beheld: they were aware
that the visible riches of the Andes were anchored in the Incas’
control over the labor of others. Spaniards could revel in the
material goods their eyes devoured, knowing that as the Incas’
supplanters, they also had within their grasp the empire’s true
source of wealth.

The Incas, then, appeared highly sophisticated to Spanish
eyes; after all, the social hierarchy and social surplus they com-
manded were marks of civilization. Yet they could hardly be
civilized, for the Incas were ignorant of the true faith, or per-

! All the archival material and most of the published accounts which I con-
sulted for this book were written 1n Spanish. Any translations, unless other-
wise specified, are my own.
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INTRODUCTION

haps, even worse, were practicing heretics and reprobates.
Most Spanish arbiters of religious orthodoxy believed the devil
had already visited the Andes. How else to explain the heresies
the Indians committed in the name of religion? The Incas did
not know Christ, but worshipped the Sun as father and their
dead kings as ancestor-heroes. Even more startling, and per-
haps even more damning, women worshipped the Moon as
mother while venerating Inca queens, her closest daughters, as
founders of female dynasties. Confirmed! The devil must be at
work. And, of course, as the Spanish expected, he had to work
through the most wretched and vulnerable of society, poor
women who joined his ranks as witches.

Moon, Sun, witches—these gender ideologies shaped and
were shaped by the experiences of Andean women and men
whose social universe was fractured by class.? This book ex-
amines the complexities of interplay between political hier-
archy and gender, as first the Incas and then the Spanish con-
solidated their rule. It explores how empire building
transformed gender ideologies as the Incas, followed by their
Iberian conquerors, strove to dominate the Andes. It unravels
how ruling groups manipulated the ambivalence of gender im-
ages to buttress their political control while native peasantries,
also playing on gender’s ironies, challenged and resisted im-
perial authority. Thus, this book holds that the problem of
power and its insinuation into cultural forms is central to his-
torical process. Accordingly, gender systems—metaphors as
well as conduits for the expression of power—stand out as piv-
otal to the creation of, and challenge to, social class.

The Spanish conquest of the Andes merged the destiny of

2 This book follows a Marxist tradition in its use of the term ““class.” Class,
broadly speaking, is seen as a social relation, defined in terms of relationship
to means of production: class divisions, then, center on those who, through
their control over the means of production, can extract surplus products or
labor from those who do not. In keeping with this tradition, the process of
class formation is seen as an inherently political process. For the creation of
class entails the institutionalization of the means to facilitate, ensure, and reg-
ulate the appropriation of surplus—in other words, the process of state for-
mation itself.
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INTRODUCTION

Iberia and Europe with the destiny of the Incas. Conquest in-
tertwined their futures, and twentieth-century hindsight
should have intertwined their histories. But mainstream social
science has ignored much of our shared trajectories. While it
has recognized the heroic encounter of Inca kings and Spanish
conquistadors, it forgot that the clash of social forces thus set
in motion has continuously shaped the lives of Andean peoples
(as well as our own). Academic wisdom, colluding with West-
ern “common sense,” rendered Quechua peoples, to use
Wolf’s phrase (1982), a “people without history.””3

Ethnohistory challenges conventional anthropological por-
traits of the world’s peoples.* By calling into question the sup-
posed immutability of such peoples—for example, Andean
peasantries who participated in the turmoil of state formation
for centuries before contact with the West—ethnohistory has
laid bare the anthropological biases that sanction assumptions
of timelessness. The following pages, I hope, contribute to this
critical tradition in anthropology which, while sensitive to the
past of peoples whose history convention has denied, brings a
self-critical spirit to the examination of its own.’

3 This section is indebted to Wolf’s critique of that brand of anthropological
theory and method which canonizes the “timelessness” of non-Western peo-
ples. It also draws extensively from his digest of the history of anthropology
and the social sciences (1982:3-23). Other influential works of self-criticism
that have attacked anthropology’s conventional ignorance of the colonial
process include Asad (1973), Hymes (1969), Diamond (1974), Gough (1968),
and Worsley (1957, 1984).

4 Ethnohistory, as an anthropological subfield, had its origins in the study
of North American Indians. In the mid-1960s, ethnohistorians incorporated
themselves as a society whose objective was to study the cultural history of the
world’s peoples.

5 Much contemporary anthropology bears the legacy of theoretical orien-
tations that have played down social conflict and history in cultural process.
Functionalism, inspired by models of social life that favored synchrony and
order, has tended to deny that people had a past before colonialism as well as
to ignore the trajectory of conflict that colonialism precipitated. Peasant com-
munities are studied as if they were “traditional” bounded enclaves existing
independently of the class structures that formed them. Or they become func-
tional reflexes of dominant economic and political structures. Social change is
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INTRODUCTION

History making (which includes history denying) is a cul-
tural invention;® and in stratified, class-ridden societies, ver-
sions of the organization of the past, like other ideological con-
structions, are brewed in political cauldrons. As social
relations are politicized, history tends to be “made” by those
who dominate—by chiefs, noblemen, and kings (Diamond
1974:1-48). For the prerogatives of power enjoyed by reigning

trivialized—reduced either to ‘“modern” elements that penetrate traditional
boundaries or to structures that serve the needs of impinging state institutions.
Critiques of functionalism are extensive and growing (see fn. 2).

Structuralism, searching for human universals and for constants of form,
also casts a homogenizing, timeless shadow on cultural constructions. It di-
minishes both the conflicting social relations that inform cultural meanings
and the historical process that produces them. While structuralists have fa-
vored “cold,” or timeless, peoples as their subjects, recently they have turned
to the study of complex societies experiencing profound change (see Sahlins
1981, 1985; Todorov 1984). For critiques of structuralism centered on its in-
ability to wrestle with issues of history and change, see Wolf (1982:16-19),
Anderson (1984:384-89), Diamond (1974:292-331), and Thompson (1978),
among others. Several historians have expressed concern at their colleagues’
use of structuralism to bolster historical method. Weighing history’s attraction
to anthropology since the 1960s, E.P. Thompson (1977) and Fox-Genovese
and Genovese (1976) have spoken out against an uncritical alliance between
the two disciplines. Thompson argues that history is mismatched with a social
science perspective that presumes invariance in the structures which underlie
social processes and thatdivorces features of human life from their social con-
texts (1977:256-59). Sharing Thompson’s concerns, Fox-Genovese and Gen-
ovese are suspicious of structuralist tendencies in historical analysis that play
down historical process in general and then proceed to minimize human
agency and political dimensions of change (1976:209). Ethnohistorians have
pointed to the problems of tying structuralist method to their discipline. Chris-
tine Ward Gailey has written an excellent critique (1983a) of Sahlins’ histori-
cal writings.

Todorov (1984), using structuralist/semiologist methods for analyzing cul-
tural forms as systems of meaning, has even analyzed the Spanish conquest of
Mexico as a conflict between competing communications systems. While he
has interesting things to say about the relation between forms of communica-
tion systems and different societal responses to external threat, his work min-
imizes the relations and forces of power that must be taken into accountin any
analysis of colonization.

6 Sahlins (1985) has contributed insights into how structures of meaning or-
ganized the historical experience of contact.
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INTRODUCTION

groups facilitate not only the realization of their intentions,
but the celebration of their heroes in authoritative renditions
of the past. They can insist on universalizing their history, in
an attempt to conceal the fact that commoners, as they shape
and set limits to governing forces, challenge ruling heroes.
Claims of universality belie the struggle that sanctioned his-
tory wages against other versions not so privileged in record or
in power.

Heroic versions dominate histories recorded in European
journals, court records, and official reports. However, as
Hobsbawm (1984) reminds us, these histories should not be
confused with popular sentiments and beliefs. If we forget
Hobsbawm’s warning, if we ignore the political antagonisms
that color historical ideologies, we run the risk of colluding
with “chiefs” and canonizing their partisan stance. We should
not take chiefs at their word.

Nor should we take the Spanish at theirs. The Spanish could
understand the world they conquered only through the cate-
gories and perceptions that their culture provided.” The chron-
iclers’ prejudices, however, were more pervasive than the jus-
tifications they presented in support of Spanish rule or
Catholic evangelism. Basic assumptions of how the universe
worked, of the nature of humanity and society, along with
deeply rooted senses of personhood, responsibility, social hi-
erarchy, social justice, and history,® were trapped in Spanish

7 Sabine MacCormack is studying the historiography of early Peru. Her im-
portant research (1985) traces intellectual influences on the writings of the
early chroniclers.

& These included conceptions of history, cast in the European heroic mode,
in which the past was structured by dynasties of kings. The Spanish converted
myths of origin dominated by hero-kings into Western-style histories of dy-
nastic succession. R.T. Zuidema (1964), attentive to discrepancies in chroni-
cler accounts, challenged the interpretive nature and biases of early Spanish
histories of the Incas. Pointing to some of the glaring misconceptions which
the Spanish presented as “fact,” Zuidema began to chip away at the uncritical
acceptance of chronicler accounts which marred many contemporary studies
of Inca culture (also see Urbano 1981, 1982).

Zuidema made Inca history truly heroic. He showed that what the Spanish
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INTRODUCTION

accounts of the Inca world. This Hispanification of Inca his-
tory, mirroring the dynamics of colonial politics, was bound in
the colonization process itself.

The names cited throughout the body of this work—Cieza,
Muria, Molina, Sarmiento, Arriaga, Guaman Poma, Acosta,
Polo, Pachacuti Yamqui—provide us with the major corpus of
information we have about Inca and much of early colonial so-
ciety. Most of these writers are Spanish; some grew up span-
ning both worlds. The Spanish writers were far from a homo-
geneous lot: some wrote official histories for the Crown;
others wrote official histories for the Church; still others were
adventurers who set down remembrances for themselves.
Some traversed the Andean countryside, providing rich com-
mentary on local customs; others focused on the center of im-
perial power, Cuzco, listening to its deposed sovereigns. Some
of the accounts were composed within three decades of the
Conquest, others after a hundred years of Spanish rule (see A
Note on Sources). Chroniclers wrote for different sponsors,
out of different interests, and at different times; their stories of
Inca life reflect these divergencies.

Neither did the “indigenous chroniclers” speak in one voice,
nor were their perceptions of the pre-Columbian past separa-
ble from their experiences in a colonial world. Titu Cusi Yu-
panqui (1973), Pachacuti Yamqui (1950), Guaman Poma
(1936, 1956), and the Huarochiri manuscript compiled by
Avila (1966) constitute these “native” sources (see Salomon
1982).% The first three were privileged men from the ranks of
the conquered. Titu Cusi was the next-to-the-last sovereign to

and subsequent generations of Inca scholars presumed to have been flesh-and-
blood kings, succeeding themselves one by one in Western dynastic fashion,
were rather the stuff from which legends are made—mythic representations
that embodied Andean conceptions of how hierarchy and history should be
structured (Zuidema 1964, 1982; Duviols 1979).

9 Structuralist method, by abstracting myths from their sociopolitical con-
text,loses important dimensions of power and history which inform them. For
example, Zuidema minimized tremendous differences between Huarochiri
and Inca tradition by focusing exclusively on their structural isomorphism.
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INTRODUCTION

lead the Inca resistance against Spanish rule; and Pachacuti
Yamqui, writing more than forty years after Titu, was from the
middle-ranking non-Inca nobility outside Cuzco. Guaman
Poma was also of privileged birth, but from a family living in
the Province of Ayacucho.

Guaman Poma’s compelling, thousand-page letter to the
Crown—in which he protests the degrading conditions of
colonial society, drawing comparisons to Andean life before
the arrival of the Spanish—is rich, intriguing, contradictory,
and the object of much new and exciting scholarly inquiry
(Adorno 1978, 1982; Ossio 1973, 1976-77; Murra 1980; L6-
pez-Baralt 1980). Critical studies of Guaman Poma’s writings
make clear the hazards of presupposing that native colonial
writers present untainted indigenous perspectives on the pre-
Columbian experience (Duviols 1980). Yet for its poignancy,
for its suggestive content, and for the detail with which the pre-
vious ages of the pre-Columbian past and the shocking condi-
tions of the colonial present are described, Guaman Poma’s
chronicle is a major contribution to our understanding of both
epochs in Peruvian history. His work, like those of the other
native chroniclers, must be interpreted with care. He, too, had
his own reasons for writing; he, too, bore the pressures of po-
litical exigencies and ecclesiastical eyes; and he, too, straddled
and was part of the conflicting worlds that produced him.

Among indigenous chronicles, the Huarochiri manuscript is
unique for conserving, in Quechua, a regional mythology of
heroes. These heroes—battling and making allegiances with
other lords and Inca kings—contour, through legend, the des-
tiny of local communities. The manuscript is linked with Fran-
cisco de Avila, a priest who, while attacking native religion as
heresy, may well have played a role (albeit an unclear one) in
the compilation of this wonderful text (Salomon 1982:24-31).
Yet even though the Huarochiri manuscript may take us clos-
est to regionalized understandings of the nature of social and
cosmological order, its exposition is shaped by—and in con-
frontation with—the colonial enterprise.

Whatever the chronicle, indigenous authors wrote in a
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INTRODUCTION

highly politicized, contradictory milieu which saturated their
work. They too have often been idealized, presumed to speak
of and for a “pure” Inca past. Mirroring the anthropological
mainstream, which sees its objects of study as timeless peoples,
Andeanists (myself included; see Silverblatt 1976, 1978) in
search of a pristine Inca culture have fallen into the trap of ab-
stracting native chroniclers from the colonial world.

The Incas, on the other hand, appreciated the politicization
of the social conditions in which subject peoples lived and re-
produced their lives under imperial rule. They also discerned
the dynamics of power that infused the creation of history
(Collapina et al. 1974; Cieza 1959:187-88). Savvy to the ide-
ological might of historical reconstructions, the lords of Cuzco
tried to imprint a particular vision of the past onto those
whom they conquered—a vision in which the Incas emerged as
the venerated kinsmen of all.

Dimensions of power diffuse Inca history both as it was re-
corded by the chroniclers and as it was related by the Incas.
The Cuzquenan rendition of history, forged in the context of
empire building, was painted in colors of Inca legitimacy. The
history of the Andes, then, is more than the heroic history
which the Incas presented of themselves, and which they strug-
gled to impose. Like most popular history, that of the Inca-
controlled Andes scarcely speaks in the written sources left us.
But we hear it emerging in the Huarochiri manuscript and
other indigenous chronicles, in some reports by priests about
communities they were surveying, in inquisitorial-like pro-
ceedings brought against native idolators, and in chronicler
descriptions of the Andean countryside. We also hear it around
the edges of the Inca ideology that tried to absorb it. We should
not take the Incas at their word.'®

The same intellectual tradition that refused colonial peoples
a place in history denied women theirs. In Peru this legacy had

10 Their accounts have been called ““chronicles of the impossible”” (Salomon
1982:9) because they attempted to construct a narrative history of the past
from Andean materials that were antithetical to European concepts of time.
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INTRODUCTION

its roots in the colonial enterprise itself. Spanish chroniclers of
Inca life looked at Indians (a preeminently colonial creation)
and women in much the same light: both were dependent,
childlike, incapable of autonomous, responsible action. Span-
ish expectations regarding the nature of civilization—some of
which were shared by colonized indigenous chroniclers—as-
signed peculiar characteristics to women that presupposed
their inherent impurity and their inferiority to men.

During the last twenty-five years, mainstream social science
has been challenged by those whom dominant theory excluded
as marginal and whom Western society defined as “‘other”—
blacks, the Third World, ethnic minorities, laboring people.
Criticisms levied against the omission of women from conven-
tional analyses of culture are part of this onslaught.!! Chal-
lenges have broadened inquiries. While women’s displacement
from social and historical process has been questioned, our un-
derstanding of gender has swelled. Gender systems legitimize
what it means to be male or female, and we now are aware that
gender ideologies overflow male and female identities to infuse
the fabric of social life; they permeate much of human experi-
ence, extending to our perception of the natural world, the so-
cial order, and structures of prestige and power.

New scholarship, while agreeing that woman’s voice had to
be heard, disagrees about the nature of that voice and why it
was muffled. Theoretical divisions within academic disciplines
are resurrected in feminist critiques. In anthropology, debates

11 Inspiring works in this trend include Reiter (1975), Rosaldo and Lam-
phere (1974), Ardener (1977), Atkinson (1982), Sanday (1981), Quinn
(1977), Rogers (1978), and Ortner and Whitehead (1981). See Gailey (1976,
1981, 1985) as well as Rapp (1977) for the most insightful theoretical devel-
opments in the analysis of relations between class formation and gender hier-
archy. Also see Gailey (1983b, 1985) for an analysis of the effect of class for-
mation on kin-based communities. Among the growing number of works that
discuss the role of women in contemporary Andean societies are Isbell (1976),
Bourque and Warren (1979), Harris (1978), Deere (1976, 1977), and Deere
and Leal (1983). Lyon (1979) analyzes the status of female supernaturals in
the pre-Columbian past, while Burkett (1977) examines the position of
women in coastal Peru during the colonial period.
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rage over the transculturality of women’s subordination.!? For
many, this proposed universality is a projection of specifically
Western gender configurations onto colonized peoples, an-
other example of how Western expectations regarding the na-
ture of social life are misrepresented as authoritative descrip-
tions of “reality.” These critics contend, moreover, that claims
of global inferiority overlook the transforming experience of
colonization itself on the lifeways of women and men (see Lea-
cock 1983).

This critical stance, inspired by Marxist thought, compels us
to see gender as a highly complex social construction. Firmly
planted in historical process, the study of gender would not
only encompass reproduced and transforming definitions of
masculinity and femininity (and their ramifications through-
out social experience), but would embrace a critical awareness
of the emergence of gender as a category of social analysis. En-
gels, in The Origin of the Family, Private Property, and the
State, insisted that changes in the position of women are insep-
arable from the profound transformations in political econ-
omy spurred by the formation of social class. Contemporary
Marxist tradition also privileges the articulation of gender re-
lations and power. While Engels’ analysis must be refined in
light of the wealth of new scholarship recent decades have pro-
duced, his insight into the dynamics of gender hierarchy and
political relations still rings true. My book is Engels’ child.

Women are being ‘“added to” anthropology as they are
being added to history (Fox-Genovese 1982). But to continue
Fox-Genovese’s penetratii:g concerns, the object of our inquir-
ies is not merely to increase the information we have about
women in other societies, just as it is not, to continue Wolf’s
concerns, solely to increase the information we have about the
lifeways of colonized peoples. If all it makes of the outcry of
“others™ is a residual category in a marginalized anthropol-

12 For seminal work outlining the debate, see Rosaldo and Lamphere
(1974), Etienne and Leacock (1980), Ortner and Whitehead (1981), and Lea-
cock (1981, 1983).
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ogy, then the science of humankind is in danger of diverting
the genuine challenge that women’s studies and ethnohistory
have provoked.

Our foray into the dynamics of power and gender ideology
begins by examining how the Inca construction of class rela-
tions altered, in disproportionate ways, the material condi-
tions of life for peasant as well as elite women and men. It goes
on to ask how interpretations of gender changed as the Incas
dominated not only Andean politicoeconomic relations, but
cultural systems of meaning. Gender could be a metaphor for
both complementarity and hierarchy in the Andes. Not sur-
prisingly, the Incas picked gender ideologies both to mask their
control over others and to create relations of domination.

Andean peoples interpreted the workings of nature through
an ideology of gender complementarity. Male and female in-
terdependent forces were also ancestor-heroes and ancestor-
heroines of the mortals whose gender they shared. Construct-
ing the supernatural with familiar materials, Andean women
perceived kinship and descent to follow lines of women, just
as, in parallel, men saw themselves as descending from and
creating lines of men.

The Incas claimed to be children of the god and goddess
whom they had made the most powerful in the Andes. Touch-
ing the divine in a familiar form, they used the frames through
which Andean peoples interpreted the world to justify their
political dominion. The Incas manipulated popular structures
of gender complementarity and parallelism to coax the unpriv-
ileged into acquiescing in their loss of autonomy. Encrusting
traditional gender values and institutions onto the ropes that
tied Cuzco to conquered women and men, the Incas tried to
cloak imperial demands in accustomed phrases and practice.
The degree to which the peasantry internalized imperial gen-
der definitions as part of the complex of meanings, values, and
feelings through which they understood and acted on their so-
cial reality would be a test of Cuzco’s success.

Gender ideologies were also ideologies of hierarchy. They
expressed rank and ordered internal community divisions.
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Not surprisingly, the Incas took this frame of gender to con-
struct imperial relations. They used it to design and then to
forge the ties which both bound the conquered to them and
marked the asymmetry of that bond. As political relations sup-
planted kinship, gender became the trope through which
power was expressed and articulated. Now more than meta-
phor, emerging imperial institutions fused the control over
women with the control over humankind; gender became a
form through which class relations were actualized. The for-
mation of class transformed gender distinctions into gender hi-
erarchy.

Even as the Spanish marveled at the world the Incas domi-
nated, they were party to one of the most profound social bat-
tles ever to mark the Andean countryside—the transformation
of the Andes into a colony of Spain. The economic, political,
and religious institutions through which Spain created colo-
nial Peru were alien to Andean peoples. The Incas might have
exploited their countrywomen and men, but at least they
shared basic understandings of the limits within which power
could be wielded as well as how the universe was supposed to
work. No such common understandings linked the Spanish
conquerors to the colonized. Spanish gender ideologies, as for-
eign to Andean peoples as peninsular economics and Catholi-
cism, were implanted in Peruvian soil. They, too, were intrinsic
to the formation of colonial Peru.

Spaniards were as conscious of differences in status as the
Incas they conquered, and peninsulars bestowed different eco-
nomic rights to indigenous peoples according to the rank they
held in the political hierarchy of the Inca empire. Women of
the Inca nobility, privileged by the Spanish, could take advan-
tage of the new property relations of colonial Peru. Mocking
their peasant countrywomen, some parlayed their advantages
into security and wealth. But all native women witnessed the
erosion of the deeply rooted traditions that had ensured them
autonomous access to their society’s material resources. Peas-
ant women, at the bottom of the colonial hierarchy, suffered
this loss the most.
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Men were considered innately more suitable to public life by
the Spanish. Their values, imposed on the colonies, favored
men as society’s representatives, administrators, and power
brokers. Spanish political models guiding colonial policy pro-
hibited and prejudiced women from participating in legitimate
structures of indigenous government. The few women who
held public office were the exceptions who proved that stric-
tures of class took precedence over norms of gender in colonial
politics. They were also sad reminders of an Andean past when
structures of gender parallelism allowed women control over
their own political and religious institutions. This book will
unravel how the colonial regime, which tended to recognize
men as the legitimate representatives of polities, and patrilin-
eal modes as the principal means of succession, undermined
customary Andean gender chains of dual authority.

Native women saw themselves being cut off from their com-
munities’ legitimate institutions of government. Coupled with
political disfranchisement, they were harassed economically
and abused sexually. The double burden of class and gender
was particularly severe for women of the colonial peasantry.
Andean women fought back, and their position in the colonial
world shaped the form their resistance to that world would
take. This book concludes by exploring their struggle, which
became manifest in the emergence of Andean “witchcraft.”

Spanish clerics unearthed witchcraft in Peru, claiming that
the most dangerous of all witches were poor, native women.
No doubt Spanish priests and administrators were predis-
posed to finding poor women witches, for they came to Peru
fresh from the European witchhunts which damned women
(particularly the indigent) for heresy and susceptibility to dia-
bolic influence. This stereotype, transported to the colonies,
molded the Andean witchhunts—the seventeenth-century
campaigns to extirpate idolatry.

Catholicism was the ideological arm of colonial rule. By
maintaining idolatrous and heretical beliefs, by practicing
witchcraft (much the same thing to Spanish authorities), indig-
enous peoples were subverting colonial power. While Spanish
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gender norms may have rendered women invisible, they also
transformed them into witches. The Spanish provided native
women an ideology of rebellion.

The dialectic between Spanish policies and the native social
experience transformed the lives of women in the colonial
ayllu. By exploring this dialectic, we can grasp how women
tried to shape their futures and thereby marked the histories of
the Andean native peoples. As active participants in an under-
ground of resistance to peninsular rule, Andean women—de-
fending themselves as colonized women—played a crucial role
in the defense of their culture.

XXX1






CHRONOLOGY

Late Intermediate Period (regional political

and cultural development prior to Inca
expansion)
Inca Empire
Period of Spanish Conquest
Pizarro seizes power
Rebellion of Manco Inca and formation
of Neo-Inca state in Vilcabamba
Taqui Ongoy, native millenarian move-
ment
Classic Colonial Period
Francisco Toledo conquers Neo-Inca
state
Implantation of Toledo’s reforms, in-
cluding reducciones
Campaign to extirpate idolatry
Rebellion of Tupac Amaru Il
Wars of Independence

¢.800-c.1450

c.1450-1532
1532-1572
1532

1536-1572

1565
1572-1826

1572
1572-1582
1610-1660

1780
1818-1826

XXXI11






MOON, SUN, AND WITCHES






CHAPTERI

Producing Andean Existence

The women have their spindles and skeins of
spun cotton, the men their tacllas or hoes to
work the fields, or the weapons they used in
war.

(Arriaga (1621) 1968:27-28]

As Inca empire building profoundly altered the Andean land-
scape, as once autonomous communities became enclaves in
an imperial vise, gender ideologies gave form to emergent re-
lations of power. Gender ideologies were a powerful tool in ce-
menting Inca dominion over the Andes. Their force was rooted
in and meshed with gender systems that pervasively shaped the
social experience of Andean women and men.

The experience of growing up female or male in Andean so-
ciety is inseparable from the practical activities by which men
and women reproduced their lives. And these activities, in
turn, are indebted to the cultural meanings through which An-
dean peoples constructed identities of gender—constructed
Andean women and Andean men. We need first explore the
practical activities of men and women and the traditional
meanings of gender that were wedded to them. Then we can
explore how the construction of an empire dominated by the
lords of Cuzco affected the traditional meanings imputed to
gender as well as the companion activities by which men and
women reproduced their world.

At the time of the Inca conquest, the Andean region was a
cultural mosaic. Peoples speaking different languages, wor-
shipping different gods, and venerating different founders
were tied together through conflict or through bonds of coop-
eration and trade.! While their political organization may have

! For descriptions and analyses of some of the different peoples and cultures
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varied in complexity, for the most part these diverse peoples
shared the experience of living in communities in which all
were kin.

These communities, which we can gloss with the Quechua
term ayllu (see Appendix), provided their members with the
means to create and re-create their lives. As an ayllu member,
one was born with rights and obligations that could be ex-
pected of, and were owed to, those whom the Andean world
defined as obligable relatives. These rights and debts in turn
framed claims to land and other crucial resources that formed
the basis of Andean subsistence. The ayllu embodied this intri-
cate interplay of social responsibility and kin expectations,
and in so doing guaranteed every Andean man and woman ac-
cess to community lands, herds, and other material resources
needed to reproduce their existence (Murra 1956:53, 56;
Spalding 1984, 1967:63, 68). As an autonomous community,
the ayllu held ultimate control over how its members produced
and reproduced their lives.

KINSHIP, RESOURCES, AND
EVERYDAY LIFE UNDER THE INCAS

As the matrix of social relations through which claims on
the material bases of life could be made, the ayllu forged its
members’ identities as gendered human beings who were
obliged to and responsible for others. Cultural meanings im-
parted to gender shaped the creation of Andean kinswomen
and kinsmen. And kinship marked potential channels of access
to community land, herds, and water, just as it dictated those
whom one might oblige or be obliged to, how, and to what de-
gree.

Kinship ties and kinship ideology framed the practical activ-
ities and consciousness of Andean women and men. At the

that inhabited the Andes, see Silverblatt and Earls (1977a), Duviols (1973),
Huertas (1969), Lavallée (1973), Murra (1964, 1967, 1968), Rowe (1948),
Rostworowski (1977, 1978), Salomon (1980), Spalding (1984), and Stern
(1982).
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time of the Inca conquest, the dominant kin mode found
throughout much of the Andean highlands was one of parallel
lines of descent. Women conceived of themselves as the de-
scendants, through their mothers, of a line of women; men, in
parallel fashion, saw themselves as descending from their fa-
thers in a line of men (Zuidema 1977a:240-55; Lounsbury
1964). This organization of gender relations and kin ties
through parallel descent was inherent to the ways Andean
women and men created and re-created their social existence.
The values and tone of gender parallelism were continuously
reinforced in the practical activities through which they con-
structed and experienced their lives. (See Figure 1.)

Men and women could base their claim to ayllu resources on
several sets of systems governing access to community wealth.
Although parallel transmission was not the only means
through which rights to land and herds were acquired in the
Andean ayllu, it was an extremely important one. Women,
through their mothers, enjoyed access to community land,
water, herds, and other necessities of life (Duviols 1971:373,
383; Murida 1946:427; Zuidema 1967a, 1977a:240-56;
ADC; AHU:Leg. IV, V, VIII; Spalding 1967:126). Accord-
ingly, women perceived that it was through relations with
women that they could make use of their environment’s
riches.2 We cannot estimate what portion of the ayllu’s re-
sources were in the hands of women, but we can note that par-
allel transmission rights ensured that women, independently
of their kinsmen, enjoyed access to society’s means of subsist-
ence.

The Incas extracted tribute from the conquered peasantry in
ways that did not impinge on women’s traditional rights to
their ayllu’s resources. After conquering a new territory, the
Incas created imperial fictions, declaring major sources of pro-
ductive wealth to be under the state’s jurisdiction. Lands and
herds were set aside to support the state’s political and reli-

2 Any discussion of Inca economic relations owes a tremendous debt to the
pioneering work of John Murra (1956, 1975, 1978).
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PRODUCING ANDEAN EXISTENCE

gious structures. In exchange for working the lands and tend-
ing the herds that supported the Cuzquenan nobility, the im-
perial bureaucracy, and the state religion, the Incas allowed
the peasantry they created to retain some of the rights over
their ayllu’s bounty which they had enjoyed as autonomous
peoples. The Incas wanted to appear like kin, like generous
chiefs. Of course, they were neither kin nor generous. They
were rulers who demanded the labor of those they had con-
quered. Nevertheless, Inca rule was prudently indirect; it made
use of traditional religious, political, and economic practices
(Spalding 1967:178). So long as state needs were met, the In-
cas did not intervene in the ways in which the peasantry went
about making their lives. The Inca conquest, then, did not
drastically alter the traditional control that peasant women ex-
erted over their society’s means of subsistence (Silverblatt
1978).

The Pan-Andean tradition of parallel descent also shaped
the demands that women of the Inca nobility could make on
the empire’s wealth. As with their commoner counterparts,
noblewomen’s relations to kinswomen allowed them to claim
Andean resources. Rights to rich fields in the Cuzco region
were passed down from noblewoman to noblewoman (Zui-
dema 1967a). Unlike their sisters of the peasantry, however,
they also enjoyed the prerogatives of class. Noblewomen, like
the goddesses and priestesses of the empire, were designated
shares of the tribute that the peasantry rendered to the empire
(Villanueva 1970:21, 35-39; Murua 1946:85, 87, 90, 94;
Guaman Poma 1956, 1:253, 264, 111:132; Polo 1917a:56, 96,
1917¢:50; Cieza 1959:247; Estete 1968:393).

This structure of social relations that shaped the lives of An-
dean peoples divided the experienced universe into two inter-
dependent, sexually linked spheres. Andean peoples, whether
of the Inca nobility or of the vanquished peasantry, perceived
their social world as divided along gender lines. This percep-
tion made sense of Andean patterns of inheritance, and was
confirmed in the social relations embodying obligations,
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claims, and coercion which marked out rights to the critical re-
sources of the imperial Andes.3

Andean men and women experienced their lives in gender-
specific worlds, yet these worlds were also interdependent.
Perhaps no Andean ritual more clearly expressed the interde-
pendence and complementarity of male and female spheres
than marriage—the rite of passage into Andean adulthood and
the rite that joined together parallel descent lines. Rituals sur-
rounding marriage shouted an ideology of gender equality.
Whether that ideology was true to the substance of gender re-
lations is another question.

Marriage rites, whether binding together peasants or the
Inca elite, celebrated the formation of a new unity made up of
equals. Accordingly, wives and husbands saw themselves as
contributing in complementary but commensurate ways to the
formation of the household. In the ceremonies that attended
the wedding of the Inca king and queen, formal speechmaking
and the ritual exchange of clothing expressed their equality.
Similar kinds of exchanges, on a less sumptuous scale, char-
acterized the wedding of commoners. The chronicler Bernabé
Cobo recounts:

[The bridegroom] in testimony that he received her as his
wife, placed a woolen slipper on her right foot . . . and upon
arriving at his house the bride took out, from under her belt,
a shirt made from fine wool . . . and gave it to her husband

. and [the kinsmen of the bride and groom] gave each
other presents, in accord with what each one had [Cobo
1964, 11:248).

Ritualized gift giving between social peers marks equality in
the Andes. The celebrated trade of gifts between bride and hus-
band and between their respective families affirmed a balance
between kin groups and between man and wife (Cobo 1964,

3 Another rule that underlay pre-Columbian inheritance was that of cross-
transmission. According to this rule, the significant relations were between fa-
ther’s sister and mother’s daughter and between mother’s brother and sister’s
son (Zuidema 1973:253).
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11:248-49; Muria 1946:235, 240, 244; Molina 1943:68;
AAL:Leg. 5, Exp. XIII).

The balance that was struck in marriage between woman
and man in Andean society encapsulated the different contri-
butions that each made to the reproduction of the ayllu.
Within the ayllu, the organization of work turned around a di-
vision of labor based on age and gender. Andean norms de-
fined certain tasks as appropriate to men and others to women.
But in any case, the division of labor was never so strict as to
prohibit one sex from doing the other’s task if the need arose
(Murra 1956:123). Andean gender ideologies recognized that
women’s work and men’s work complemented each other.
Their interplay was essential for Andean life to continue.

Women were the weavers of Andean society. Never idle,
women were always spinning—on walks, during conversa-
tions with family, while watching over children (Cobo 1964,
I1:258; Garcilaso 1961:138; Muria 1946:233). Women made
sure that their family was clothed. Once they became subjects
of Cuzco, the obligation to weave cloth for the state fell pri-
marily on their shoulders (Murra 1956:128; Murtia 1946:33;
Diez de San Miguel 1964:75).

Although Andean gender norms might designate weaving as
the quintessential female activity, women’s contributions to
production were manifold. Cooking, brewing chicha, prepar-
ing fields for cultivation, planting seeds, child rearing, harvest-
ing, weeding, hoeing, herding, and carrying water also filled a
woman’s day (Arriaga 1968:33-35; Cobo 1964, 11:25, 253;
Garcilaso 1961:138; Diez de San Miguel 1964:100; Guaman
Poma 1956, 1:36,111:277, 285, 291,298; AAL:Leg. 6, Exp. X,
Leg. 6, Exp. XI). Women’s work in the ayllu—from weaving,
cooking, and sowing to child care—was never considered a
private service for husbands.* These were the contributions

4 On the importance of not imposing norms derived from Western experi-
ence onto evaluations of what we call “‘domestic activities,” see Edholm, Har-
ris, and Young (1977:104).
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women made toward the continuance of their household and
their community. (See Figures 2-4.)

Giving birth and rearing children did not impede Andean
women from playing an active role in community life (Garci-
laso 1961:137). The Spanish chroniclers of the Andean world,
however, interpreted women’s vigor as a sign of enslavement:

... and among these people, women were so subjected and
worked so in the service of their husbands. . . . [T]hey did
not just perform domestic tasks, but also [labored] in the
fields, in the cultivation of their lands, in building houses,
and carrying burdens when their husbands were going
away, in peace or war; and more than once I heard that
while women were carrying these burdens, they would feel
labor pains, and giving birth, they would go to a place where
there was water and they would wash the baby and them-
selves, and putting the baby on top of the load they were car-
rying, they would continue walking as before they gave
birth. In sum, there was nothing their husbands did, where
their wives did not help [Cobo 1964, 11:247).

Father Cobo’s opinion that Andean women lived a life of
drudgery is rooted in a Spanish association of physical labor
with inferior status. Men and women living in Andean culture
could not have disagreed with him more. The Inca himself be-
gan the planting season by ritually sowing sacred fields in
Cuzco. Native peoples harbored their own opinions about the
Spanish. The part-Indian chronicler Guaman Poma was dis-
gusted by the decadence of Spanish aristocratic ideals. He con-
demned all Spanish women and men as lazy and immoral, pre-
cisely because they would not work even when they were
physically capable of doing so (Guaman Poma 1956, 11:154).
In his chronicle-letter-of-protest to the Spanish Crown, Gua-
man Poma pleaded that indigenous women be protected from
the abuses of Spaniards, arguing that their labor in conjunc-
tion with that of men was necessary for the maintenance of
Andean life (1956, 111:66, 130, 136, 294). In the eyes of An-
dean men and women, their complementary activities were es-
sential to the reproduction of Andean society.
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When they devised their tributary system, the Incas stuck to
this conception of interdependent male and female activities as
the keystone of the labor process. The household, and not the
individual, was the minimal entity liable for labor service to
the state. Only upon marriage was a man recorded in the
state’s census rolls and considered responsible for corvée labor
obligations. Although the male head of the household wore the
“public face” as its representative to imperial administration,
the Incas defined the effective labor unit subject to tribute de-
mands as having a male and a female component (Murra
1956:164). The complementarity in labor of men and women
was culturally recognized in Andean society. Work, by ayllu
and Inca definition, required the mutual interaction of woman
and man.

If weaving and spinning were considered the epitome of
“feminine” activity, plowing and combat were the tasks that
represented Andean malehood (Arriaga 1968:27; Guaman
Poma 1956, 1:137; Muria 1946:324; Murra 1956:177). Of
course, men did much more than that: they weeded, helped in
the harvest, carried firewood, built houses, herded llamas and
alpacas, and even spun and wove when necessary. Neverthe-
less placing the foot plow in the earth and bearing arms were
the domain of men.

Andean gender ideologies, then, associated women and men
with certain tasks. Even though there was very little that either
sex could not or would not do, the pairing of women with the
making of cloth and men with plowing and bearing arms was
a critical part of the construction of Andean personhood.
Women and men carried the tools of their sex with them to
their graves: “The women have their spindles and skeins of
spun cotton, the men their tacllas or hoes to work the fields, or
the weapons they used in war” (Arriaga 1968:27-28).

FroM GENDER DISTINCTION TO GENDER HIERARCHY

The Incas made use of these community definitions of gen-
der when constructing their census. They were concerned with
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knowing not only how many people were under their domain,
but what their productive capacities were. Census rolls, there-
fore, were constructed around a tenfold classification of men
and women based on their ability to work. From the attributes
of manhood that they could have picked to mark the mature
male liable for tribute duties, the Incas chose just one: the abil-
ity to bear arms. “Soldier” (aucacamayoq) was the title given
to commoner men when, as married adults, they were in-
scribed in imperial census rolls (Guaman Poma 1956, 1:137;
Murtia 1946:324). The equivalent category for women was
“soldier’s wife”” (Cobo 1964,11:112).

Remember, only married men were subject to labor duties
for the state; the Incas implicitly recognized male and female
labor as forming a unity necessary for the reproduction of so-
cial existence—a unity that was made up of equals, at least as
far as marriage rites were concerned. Still, men and not women
represented the household to the imperial administration. And
the men who now became public figures for state purposes
were characterized as arms bearers with wives. In building
their empire, the Incas froze certain attributes of gender—at-
tributes that had been part of the construction of maleness and
femaleness—to facilitate imperial governance. What they
chose to highlight, however, had profound implications for
what men and women could become. The Incas, by using gen-
der distinctions to frame relations through which the con-
quered were ordered and controlled, had begun converting
gender differences into gender hierarchies.

As the Incas tightened their grip over others, the imperial
ideal of Andean malehood increasingly became the norm. Not
only imposing or re-enforcing this definition with every mar-
ried man’s inscription on the tribute rolls, the Incas also as-
serted it as new positions in government emerged. The associ-
ation of men with conquest and arms helps explain why the
Incas appointed men to the new positions of power which de-
veloped with the expansion of the empire. Noblemen were the
empire’s judges, magistrates, captains of war, overseers, and
governors. They were the census takers, controllers of state-
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built storehouses, imperial architects, and counselors (Cieza
1959:162, 165-67; Cobo 1964, 11:126, 148; Guaman Poma
1956, 1:266-72; Muria 1946:206, 209, 212, 217). In keeping
with royal gender norms, the Incas, who governed through a
system of indirect rule, tended to confirm headmen as links be-
tween conquered ayllus and the bureaucracy of Cuzco (Muria
1946:47, 166, 169, 228; Ortiz de Zuniga 1967, 1:46, 66, 69;
Herndndez Principe 1923:52 et passim; Cieza 1959:148,
157). The power brokers of the empire were male.

Pre-Inca communities had demonstrated considerable diver-
sity in their sociopolitical organization, and within some ayllus
a higher-ranked group known as curacas (“headmen,” local
ethnicleaders) enjoyed certain privileges in relation to their fel-
low ayllu members. The principal advantages that curacas en-
joyed lay in their ability to make a greater claim on the ayllu’s
wealth and labor. However, as part of a society whose rela-
tions of production were governed by kin-based norms of rec-
iprocity, their activities were constrained by the framework of
mutual obligations and responsibilities that shaped the com-
munity’s economic activities.

The degree of social stratification within the ayllus, and
thus the power and activities of the curacas prior to the Inca
expansion, are not well known. Although a tendency for the
position of curaca to become hereditary was emerging in some
ethnic groups (Spalding 1967:136), in others no permanent
headman status existed before the community was incorpo-
rated into the Inca empire (Ortiz de Zuniga 1972, 11:66).
Where this position was not hereditary, leaders were selected
as needed, and they resumed their customary ayllu status after
their designated task had been completed (Muria 1946:47). It
is most likely that where a hereditary tendency was develop-
ing, the position itself was embedded in the emergence of more
powerful descent groups within the ethnic community as a
whole (Spalding 1967:195; Herndndez Principe 1923:50-55;
Avila 1966).

While it is difficult to specify the position of curacas prior to
the Inca conquest, the role and activities of women within this
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higher-ranked group is even more problematic. Although the
chroniclers would seem to imply that local leaders were men
(they rarely mention women in this role), there is some evi-
dence that female leaders of ethnic groups held important po-
sitions in the governing of their communities. The most in-
triguing evidence of the ability of women to wield power as
ayllu leaders comes from a document published by Oberem
(1968:82, 83). This is a fragment of a will left by an Ecuador-
ian headman and headwoman, husband and wife, who lived to
see the Spanish conquest. Each was independently “crowned”
by the Inca in an elaborate ceremony confirming their posi-
tions. Part of the coronation ceremony entailed the ritual
granting of separate and independent areas of jurisdiction and
control to the cacique and cacica. The cacica, whose rights to
political office were inherited from her mother, was also
granted control over an ethnic group of central Peru which
was relocated in her territory. She states in her will:

.. . I declare that when I left the burial rite [part of the Inca
ceremony legitimizing her position] at Malaleji, all things
that could be seen from that mountaintop, on all sides, were
given me as possessions. I also declare that I acquired, in my
name, the Angaraes Indians, promising them land for their
subsistence, and . . . they fled . .. and I went in person to
Hambato in order to catch up with them and I brought them
back from Hambato and resettled them according to my
wishes, and thus I gave them my lands in the orchards of
Mulinlibi [Oberem 1968:83].

Some analysts of Andean society have denied that women of
higher rank within ayllus actually exercised political con-
trol, asserting that they were entitled only to economic privi-
leges (Espinosa 1978:334). Dofa Francisca Sinagigchi’s testi-
mony, which was confirmed by her husband’s, certainly casts
doubt on the affirmation that local political power was exclu-
sively in male hands.

The exploits of other female leaders of provincial groups
have also been recorded by choniclers. While it is difficult to
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evaluate the historical veracity of this event, Sarmiento de
Gamboa writes that during the Chanca attack on Cuzco, a ca-
cica named Chanan Curycoca, head of the ayllu Chocoso-
chona (located in what is now the Cuzquefan parish of San-
tiago) bravely defended this quarter against the Chanca
invaders (Sarmiento 1960:233). During Manco II’s siege of the
newly installed Spanish regime at Lima, the Spanish found an
ally in Contarguacho, the cacica of Hatun Jauja. She led troops
from her ayllu in Peru’s central highlands in order to assist
the defeat of the Cuzco-led revolt against Spanish rule (Espi-
nosa 1978:338).

While the feats of these headwomen loom as exceptions in
the documentary record, the rights of women of the upper
ranks to a greater claim on the wealth and labor within the
ayllu is well supported. Women, as members of higher-ranking
descent groups, did enjoy, as did their male counterparts, a
privileged access to the material resources and labor of their
communities (Diez de San Miguel 1964:100, 107; Guaman
Poma 1956, 11:69, 92, 111:104, 146).

Within the structure of reciprocal obligations that under-
scored and justified the curaca’s access to land and labor, the
headman’s privileged position was legitimated by virtue of his
function as administrator, war leader, arbiter of justice, and
emblem of the moral order of his community. If women also
obtained economic privileges in the ethnic community, was
their privilege solely by dint of membership in a ranked de-
scent group? Would they not have been expected to recipro-
cate appropriately; that is, to exercise similar functions, hold
similar roles, as headmen?

Although the documentary evidence paints an almost over-
whelming picture of male predominance in higher-ranking po-
sitions within local ethnic political structures, the few exam-
ples mentioned above at least indicate that local headwomen
could and did exercise the kinds of roles that would legitimize
their economic privileges in terms of Andean politicoeconomic
equations. It is difficult to know whether we are confronting
regional variations—if the Incas, in systematizing relations
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with conquered groups, tended to designate male curacas as
representatives of ayllus; or if the Spanish, who primarily dealt
with male curacas as intermediaries under the colonial regime,
were blind to the realities of pre-Columbian structures of au-
thority in which women might assume positions of rank and
power. Unfortunately, the scope of headwomen’s activities in
the ayllu remains largely a mystery.

Women did retain independent access to economic re-
sources in the Inca Andes. The scantdocumentedexceptions to
male leadership bear witness to how women could manipulate
the privileges with which structures of parallel descent en-
dowed them (Oberem 1968:82-83). Yet the Andean norm at-
taching masculinity to political power and conquest skewed
the balance of gender relations as the empire expanded, as men
filled positions of authority in the Inca administration and mil-
itary which were denied to women of an equivalent social sta-
tus.

Further, men who held these positions were rewarded by the
Incas. They were lavished with gifts (rewards in land, produce,
even women) that women could not receive (Murra 1956:71-
77; Cobo 1964, 11:122; Polo 1917a:72). Inso doing, the Incas
were creating, in embryo, conditions that would allow men to
enjoy a privileged access to the bounty of the Andes in ways
unknown before.

Inca empire building generated contradictions in the econ-
omy that were directly tied to the meanings and interpretations
Andean peoples gave to gender. Using gender ideologies that
gave shape to what Andean men and women were supposed to
be, the Incas were setting new limits on what they could be-
come. Imperial construction was changing the material con-
ditions of life of once autonomous Andean peoples, just as it
was transforming the material conditions of life of women and
men. The control of one portion of Andean humanity over an-
other was wed to privileges of one sex over the other. Pulling
at distinctions between the sexes, class formation in the Andes
left gender hierarchy in its wake.
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Gender Parallelism in
Local Communities

She declared that there were two idols in her
village, one was called Auquilibiac, whose
owner was Antonio Tapaojo, and the other was
named Mamaraiguay, and [she] is the inheritor
of this idol, because her mother had left it to
her.

[AAL:Leg. 3, Exp. XIII, f. 5]

CONSTRUING THE UNIVERSE

The social relations into which Andean women and men
were born highlighted gender as a frame to organize life.
Chains of women paralleled by chains of men formed the kin-
ship channels along which flowed rights to the use of commu-
nity resources. The material well-being of Andean men and
women was attained through bonds with same-sex kin.
Women and men acted in, grasped, and interpreted the world
around them as if it were divided into two interdependent
spheres of gender. Armed with this understanding of the work-
ings of the world, and of the role of humankind in it, Andean
mortals structured their cosmos with goddesses and gods
whose disposition reflected these conditions of life.

Women and men conceptualized the functioning of the uni-
verse and society in terms of complex relations between sacred
beings, grouped into sexually distinct domains, and between
sacred beings and humankind. The majority contrasted the
powers of the earth with powers embodied in the skies and
mountains. Andean peoples populated their heavens with dei-
ties who took on a masculine cast when counterposed to the
female images of earthly regeneration contained in the Pacha-
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mama (Earth Mother)! and her sacred “daughters” (Arriaga
1968:11, 23; Avendaiio 1904:380; Cobo 1964, 11:205; Du-
viols 1971:377). Resembling her human counterparts, Pacha-
mama embodied procreative forces, while the gods repre-
sented political ones. It was agreed that their interaction—the
dialectic between female and male forces—was essential for
the reproduction of social existence.

Norms of reciprocity that governed interpersonal relations
also shaped ties between Andean peoples and the supernat-
ural. The gods bestowed life, and ultimately ensured the repro-
duction of the Andean world; Andean mortals owed this di-
vine generosity products of labor as well as appropriate
worship. Many (though not all) of the religious cults organized
to honor the Andean divinities were divided along gender
lines: women and men sponsored their own religious organi-
zations dedicated to the appropriately gendered divine beings
of the cosmos. Moreover, these organizations controlled rights
to land and its produce which, following Andean custom, met
the gods’ due.

STRUCTURING THE COSMOS

The god of thunder and lightning, Illapa (or Rayo) domi-
nated the heavens of many non-Inca Andean communities.
Andean gender ideologies, encrusted in cosmology, knit two
strands to tie this male deity to the goddess of the earth: as pro-
vider of rain and as god of conquest. Illapa could manufacture
hail, clouds, lightning, and terrible storms in addition to much-
needed rain. Polo describes him as a cosmological force:

. . . they called him by the three names Chuquiilla, Catuilla,
Intiillapa; pretending that he is a man who is in the sky with
a slingshot and pitcher, and that in his hand lies the power

I Although the domains of these divinities were viewed as interdependent
and mutually defining, the nature of the relationship between them was always
contextually determined. Andean dialectical logic would not accept the attri-
bution of intrinsic or absolute qualities to perceived constituents of the social,
natural, or supernatural universe.
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to cause rain, hail, thunder, and everything else that belongs
to the region of the sky where clouds are formed. This huaca
is worshipped by all Indians, and they offer him diverse sac-
rifices [Polo 1916:6].

Cobo elaborates:

.. . they thought he was a man who was in the sky, formed
by stars. . . . [T]hey commonly held the opinion that the sec-
ond cause of water which falls from the sky was due to
Thunder, and that he was responsible for providing it when
it seemed appropriate. They also said that a very large river
crossed the middle of the sky . . . [which we call] the Milky
Way. ... They believed that from this river he took the
water which was spilled over the earth. Since they attributed
Thunder with the power to cause rain and hail and all the
rest which refers to clouds and the celestial regions where all
these imperfect mixtures were fabricated, under the name of
Thunder ... they adored the lightning, the rainbow, the
rains, hail, and even storms and whirlwinds [Cobo 1964,
II:161).

The Pachamama, who embodied the generative forces of the
earth, needed a male celestial complement to realize her pro-
creative powers. So Andean thought paired her to the god of
thunder as bestower of rain. Similarly, the Andean way of
seeing the world would consider Illapa’s rain-causing powers
meaningless if not tied to his capacity to generate fertility in the
earth (Albornoz 1967:19; Polo 1917b:189). This was one di-
mension of the dynamics of Andean thought which bound the
god of heavens to the goddess of the earth.

Thunder was also a conqueror. And as the emblem of pow-
ers that allowed one portion of humankind to control others,
Illapa was set off against forces of natural fertility and bounty.
Many Andean peoples conceived of Illapa as the ancestor-fa-
ther of heroic founders of descent groups whom myth had pro-
claimed as the conquerors of other native kindreds. These
mythic victories made sense of the internal ranking of descent
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groups which together formed an ayllu, or community (Her-
nandez Principe 1923; Zuidema 1973).2 They also help ex-
plain why this divinity, as well as the descent groups claiming
his direct ancestry, could stand for all the social descent groups
which formed a political unit.

Rodrigo Herndndez Principe, a priest who was sent to the
northern highlands to root out idolatry, was seized by the ““pa-
gan” displays of worship surrounding the god Thunder. He
has left us the most detailed portrait of how Illapa and his de-
scendants were venerated. Each family would establish a
shrine to Thunder, on a mountaintop outside the village cen-
ter, which was attended by male heads of household. As rep-
resentatives of their families to Thunder, these men were
named churikuna (in Quechua, churi is the way a father calls
his son). In this manner, household heads were transformed
into the descendants of Illapa. Each perceived himself as a knot
on a genealogical thread which ultimately emanated from this
god. Note that the knots on this thread were male; for the links
connecting the deity of conquest to his mortal children were
made through men.}

2 Zuidema’s pioneering work in deciphering Andean social structure is ex-
emplified by his insightful analysis (1973) of Herndndez Principe’s document.

3 It might be helpful to make a comparison with one of the manifestations
of ancestor worship found today in Andean communities (see Earls 1971;
Quispe 1969). The mountain gods of Peru’s south-central sierra, known as
Wamanis, are the contemporary analogues of the thunder god described by
Hernéndez Principe and others for the ayllus of Ancash and the Lima high-
lands. Fernando Fuenzalida (1968), who analyzed cults to the divinities of the
mountains in Huancavelica, demonstrated that their origin could be traced to
the pre-Hispanic adoration of Illapa. While the association between the moun-
tain gods and rain is not clearly articulated in communities in the Departments
of Ayacucho and Cuzco, mountains are considered to have control over the
water derived from mountain springs and glacial melts, which are said to fer-
tilize the earth. The dominion of the Wamani also extends over the herds pas-
tured on his slopes, as well as over the pasture land itself. Moreover, the Wa-
mant is an ancestral god. When a new estancia, or pastoral territory, is
claimed, a Wamani-ancestor must be designated as the founder of the lineage
or kindred which asserts its right to pasture in that area (Earls 1971). During
the biannual or yearly celebrations to the mountain gods in these communi-
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Andean gender norms might have conceived men to be the
sons of heroic conquerors, but the Pachamama had a special
place in her heart for women. This is not to say that men were
not devoted to the goddess of fertility. Spanish colonizers fre-
quently commented upon the reverence in which Andean peo-
ples, regardless of gender, held her (Cobo 1964, 11:161, 167;
Muria 1946:278; Polo 1917b:191-93). She was, after all, the
embodiment of the earth’s regenerative powers. Women and
men alike needed to honor her and be mindful of her; the Pa-
chamama would allow only those who worshipped her prop-
erly to receive the benefits of the earth’s fertility. Thus:

All adored the earth, which they called Pachamama, which
means Earth Mother; and it was common for them to place
a long stone, like an altar or statue, in the middle of their
fields, in honor of this goddess, in order, in that spot, to offer
her prayers and invoke her, asking her to watch over and fer-
tilize their fields; and when certain plots of land were found
to be more fertile, so much greater was their respect for her
[Cobo 1964, 11:161].

It was a common thing among the Indians to adore the fer-
tile earth ... which they called Pachamama, offering her
chicha by spilling it on the ground, as well as coca and other
things so that she would provide for them; to mark this, they
placed a long stone in the midst of their fields in order to in-
voke the virtues of the earth from that point, so that she
would protect their fields; and at harvest time, if Indians saw
potatoes that had a different form from the rest, or ears of
maize or other crops with a different shape from the others,
they had the custom of adoring them and making many cer-

ties, a man always represents his kin group when offerings are made in the Wa-
mani’s honor. Nowadays, men and women concur that the sacred shrines to
the Wamani, where he 1s given chicha, coca, and other ritual items, are dan-
gerous places for women to be. A woman might become deathly ill, or be swal-
lowed into the mountain’s interior, if she should approach one of these
shrines. Thus, only a man can go to represent the household to its mountain
ancestor.
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emonies to venerate them, drinking and dancing, viewing
these as signs of good fortune. . . . [A]nd thus, for the same
effect, when it was time to plow, turn over the earth, sow
and harvest corn, potatoes, quinoa, and other vegetables
and fruits of the earth, they would offer her, in similar fash-
ion, fat, coca, cuy [guinea pig], and other things, and all the
time drinking and dancing [Muria 1946:278)].

The Pachamama disclosed other signs of her reproductive
powers to the Andean universe: her daughters were emblems
of the specifics of highland bounty—maize (Saramama), po-
tatoes (Axomama), coca (Cocamama), even metals (Coya-
mama) and clay (Saiumama). Saramama and Axomama, sa-
cred beings that Muriia describes in the above passage, reveal
themselves through the “extraordinary” forms in which they
appear. Possessing an outstanding quality or unusual charac-
teristic, such plants housed divine powers to engender them-
selves in abundance. Polo de Ondegardo, who wrote one of the
earliest chronicles of Andean life, provides us with this descrip-
tion:

May is the month when the corn is brought in from the
fields. This festival is celebrated while the corn is carried in,
during which they sing certain songs, praying that the corn
lasts for a long time, and each one makes a huaca [shrine]
from the corn in their house; and this Saramama, made from
the maize from their fields which stands out the most be-
cause of its quantity, is put in a small bin they call pirhua,
with special ceremonies, and they worship it for three days.
... [A]nd this maize is placed in the finest shawls that each
one has, and after covering and adorning it, they adore this
pirbua, and they hold it in great esteem and they say it is the
Mother of Corn of their fields and that by virtue of her, corn
is given and preserved [1916:20].

Seventy years later, an extirpator of idolatry extracted this
testimony from Hacas Poma, the curaca of Otuco, who de-
scribed his ayllu’s idolatrous practice of worshipping the
Mother of Corn:
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... and when they harvest the best ears of corn from their
fields, those of five to a stalk, or if the corn is what is called
misasara which has rows of kernels that are brown, violet,
white, and other colors, or other cobs that are called airi-
guasara which are half white and half brown, these ears of
corn are placed in the middle of the field, and they are cov-
ered with corn silk, and they are burned in offering to the
same field so that it be strong and provide a good crop for
the coming year; and when they found this corn called airi-
guasara and misasara they made chicha out of the corn from
the section of the field where it was harvested, and they
drank it with much dancing and joy, and part of the chicha
was offered to the idols. ... [A]nd when corn stalks that
were imbued with the fertility of the earth were found in
their fields . . . they collected them and kept them in storage
bins which were reserved for their idols and ancestors,
where the corn was adored and reverenced because it was
said that they were Saramamas, mothers and creators of
maize; and when they made sacrifices to and reverenced
their ancestors, some of these Saramamas were burned and
sacrificed to the idols and a portion was sown in their fields
in order to increase their production [AAL:Leg. 6, Exp. XI,
f. 12v].

Some of the corn that was imbued with the fertility of the earth
was returned to it: that which was fertile would make for more
agricultural fertility. Yet a portion of this sacred corn was
given to the gods who embodied generative powers. Offerings
were made to the earth. Offerings were also made to the ances-
tors, to Hacas Poma’s forefathers who were Illapa’s sons. Ar-
riaga tells us (1968:30) that after these holy stalks with many
ears of corn were honored, danced to, and danced with, sacri-
fices were made to Lliviac—a name by which the god of thun-
der and lightning was also known—to ensure a good harvest.
Although celebrations of Saramama accentuated female pow-
ers, the interdependent dualities of the Andean cosmos, meta-
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phorized as male and female forces, were expressed and real-
ized in carrying out this ritual of fertility.

Our most complete descriptions of the Pachamama’s many
manifestations are of Saramamas. However, Saramamas were
but one emblem of the Pachamama’s attributes. Just as “spe-
cial” ears of maize were venerated as Mothers of Corn, so were
unusual (in the Andean meaning of the word) potatoes, coca
leaves, quinoa plants, and other crops essential to Andean life
(Arriaga 1968:21, 30,31, 156; AAL:Leg. 2, Exp. XXVII). But
the Pachamama’s generative powers were not limited to the
creation of abundant harvests. Products of the earth herself
also supported existence in the Andes and were reverenced for
their contribution to social life. An ayllu of potters in Ancash
worshipped the Sahumama, the Mother of Clay, for providing
them with the means to create their pitchers, bowls, and pots
(Arriaga 1968:82; Herndndez Principe 1923:34). The metals
of the earth which the Pachamama produced, molded into
beautiful adornments and representations of gods, were also
sacred manifestations of the Earth Mother’s forces. Corn and
clay, potatoes and gold were linked together as emblems of fe-
male powers of creation:

They chose the most beautiful fruit and kept it, and in its
likeness they made others of different stones or of gold or sil-
ver, like an ear of corn or a potato, and these were named
Mamasara and Mamapapa; and they did the same with the
rest of their fruits and vegetables, and in like manner with all
minerals, gold, silver, and mercury, which they discovered
many, many years ago. They selected the most beautiful
stones composed of these metals and they kept them and
they still keep them and they reverence them, calling them
the Mothers of these minerals. And before going to work [in
the mines], on the day they are to work, they reverence and
drink to that stone, calling it the Mother of that mineral on
which they will labor [Albornoz 1967:18].

If priests who hunted Andean idolatries in the seventeenth
century did not uncover Pachamamas, they did find goddesses
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of like kind. The story of one of these heroines, Mamarayi-
guana, was related in the testimony of Hacas Poma, the curaca
of Otuco in the highlands of Cajatambo. Mother Rayiguana
had the conopas of all the fruits and vegetables that formed the
basis of Andean subsistence in her power. Conopas were min-
iatures or models that could generate the items they repre-
sented. Some Saramamas and Axomamas, for example, were
discovered in the form of conopas (Arriaga 1968:82;
AAL:Leg. 2, Exp. XXVII); the stone or metal images of corn
and potatoes that Albornoz speaks of were called conopas by
their Indian owners. These were in the possession of Mama-
rayiguana; and, not surprisingly, it was a male divinity of the
sky, the bird Yucyuc, who was instrumental in catalyzing her
procreative powers. Hacas Poma recounts:

... when the fields were plowed in preparation for seeding
.. . the bird [Yucyuc] was taken out in procession through
the streets by the pallas [princesses] who played little drums,
singing to him, “O Lord Bird Yucyuc ... because you
brought us the conopas of food and stole them from Ma-
marayiguana . . .” For their ancestors held the tradition and
belief that the bird Yucyuc implored the tiny bird Sacracha
to carry a fistful of fleas and throw them in the eyes of Ma-
marayiguana, who was in the village of Caina, so that as she
scratched the bites, she would let loose her child conopa
which she carried in her arms, and then the bird Yucyuc
would steal it . .. and Mamarayiguana begged him not to
take her little child, that she would distribute all the foods;
and thus she gave potatoes, ocas, ollucos [ullucos), masuas,
[and] quinoa to the highland Indians, and corn, manioc,
yams, and beans to the lowland Indians; and for that reason
they adore Mamarayiguana as a goddess and creator of
foods, and they worship the bird Yucyuc as an instrumental
cause and because of whom Mamarayiguana distributed all
of the foods [AAL:Leg. 6, Exp. XI, f. 21v, 22].

The same logic that shaped the relationship between the Pa-
chamama, her conopa manifestations, and the god of thunder
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is at the root of this legend. While Mother Rayiguana contains
the sources of fertility and creation, food production can be
carried out only if a male celestial deity intercedes. Each is in-
complete without the other. Gender symbols, structured by a
logic of mutuality, gave form to the ways in which Andean
peoples construed their universe.*

Andean peoples paired gender symbols with cosmological
forces as they interpreted the world around them. The sacred
beings of the Andes reached out, however, to the human beings
of their own sex. Mother Earth, like Mother Rayiguana,
smiled favorably on women. The goddess of fertility was close
to them, just as they, in turn, held the Pachamama in special
reverence. Native men and women both gave offerings to the
Pachamama, but only women forged a sacred tie with her. The
Andean division of labor had women put seeds in the earth as
men broke the soil with their foot plows (Arriaga 1968:22,27;
Duviols 1971:370, 377; Albornoz 1967:18; Guaman Poma
1936:£. 1153, f. 116S5). Like anyone who was going to meet the
gods, women had to purify themselves before sowing
(AAL:Leg. 6, Exp. XI, f. 22). They experienced this act as a
holy one, the time to consecrate their bond with the Pacha-
mama. Talking to her, invoking her, reverencing her, women
placed seeds in the earth (Arriaga 1968:22).

The Pachamama also embraced midwives, who parlayed the
sacred forces of fertility into human reproduction. Their spe-
cial role in community religious life has been hidden by the
prejudices of the Spanish chroniclers. The chroniclers saw
nothing special in midwives, whom they lumped together with
other herbal curers and “doctors” of traditional medicine. Im-
posing norms of a righteous Catholicism, the Spaniards con-
demned all of these practitioners as sorcerers (Murua
1946:228, 295, 321; Polo 1916:35). In spite of themselves,
however, chroniclers let slip that those native to the Andes

4 The origin myth of the Canari tribe of Ecuador also relates the creation of

food and seeds to two goddesses whose gifts of food are mediated through
men (Molina 1943:15; Cobo 1964, 11:151-52).
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viewed midwives in a special light. Garcilaso de la Vega, who
defended traditional herbalists from the witchcraft charges
levied against them by most of the Spanish establishment, was
adamant that “women who served in this function [midwives]
were more like witches than anything else” (1961:137). Per-
haps they were “like witches” because, as several observers
pointed out, women had to celebrate special rituals before
being able to practice midwifery (Muria 1946:321; Polo
1916:35):

... There were also women midwives, some of whom said
that in their dreams they had been given this office, and
others dedicated themselves to this office when they had two
babies at one birth; in which [i.e. in order to become mid-
wives] they had to perform many ceremonies, fasts, and sac-
rifices [Cobo 1964, 11:228].

Midwives, then, recognized their calling in dreams or by giving
birth to children who were somehow special and unusual.
“Extraordinary births” were signs of the Earth Mother; they
were manifestations in human beings analogous to the many-
eared corn stalk or the double potato, which marked the forces
of fertility that blessed Mother Corn and Mother Potato.
Dreams revealed a religious vocation in the Andes. Like others
who were ““called” into the service of Andean gods, midwives
too were made aware of their mission in dreams. As represent-
atives of the Pachamama, these women had to attend rituals
that prepared them to commune with the sacred.

Guaman Poma de Ayala, who was raised in a colonial In-
dian community, gives us other clues to the specialness of An-
dean midwives. Like other chroniclers of the Andes, Guaman
Poma talks about midwives as part of his general discussion of
traditional curers and herbalists. Nevertheless, he does distin-
guish them from other native healers. Only midwives are
called comadres (godmothers) and beatas (blessed, devout);
no other Andean curer is so named (1956, 1:137, 111:72, 135).
Guaman Poma chooses the terms by which he designates mid-
wives with care. Comadre, a Spanish word, points to a special
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relation between the sponsor, the godmother, and divine
beings. Women who have helped others give birth were
“blessed”” in Andean eyes because they were standing for and
facilitating sacred powers of fertility. Today, midwives are
called pachacomadres (godmothers of the earth) in the village
of Hualcin (Stein 1961:154). As midwives, they become the
godmothers of the children they deliver, an aspect of the hal-
lowed bond they forge between the Earth Mother and human
reproduction. The beatacomadres, the blessed sponsors of
birth, represented households to the deity who embodied pow-
ers of procreation, thus tying human genesis to the goddess of
fertility.

DuAL RELIGIOUS ORGANIZATIONS

The gods of the Andes seemed to favor mortals of like sex.
Some of them even desired to be worshipped through religious
cults whose members were exclusively of the appropriate gen-
der. Or so many Andean peoples believed. It is not hard to see
why. They were conceived into a culture that accented gender
as a structure for the social relations of life. Men and women
of the Andes attained material well-being through ties with
family of the same sex. Kinship, the bedrock of ayllu organi-
zation, was conceptualized as parallel chains of men and
women. The organization of religious life into two gendered
worlds was a dimension of the Andean social experience seg-
regating women from men. Andean mortals, then, populated
their cosmos with gods whose predilections mirrored the con-
ditions of human life.

Although men and women throughout the Andes wor-
shipped Corn Mother, Saramama, for her powers to make
corn grow bountifully, women felt especially tied to this
daughter of the Pachamama (Arriaga 1968:22, 30, 31; Muriia
1946:278, 347; Guaman Poma 1956, 1:171; Cobo 1964,
I1:215; Polo 1916:20; Molina 1943:67). Saramamas held an
exceptional place in the life of women from the village of Pi-
machi. There women built a cult around them. Fields were set
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aside, and their produce was earmarked for the festivities
which celebrated two ayllu’s Saramamas. Twice a year, at po-
coy mita (time of the first rains) and cargua mita (time when
corn turns yellow prior to the harvest), women hosted celebra-
tions in their honor. In the early-seventeenth century, Ber-
nardo de Noboa, who had been sent by his Limefian arch-
bishop to uncover Pimachi’s idols, found out that Maria
Chaupis Tanta watched over the Corn Mothers’ ceremonial
clothing and silver offerings. Following Andean norms of
cosmic gender relations, the Saramamas were sisters of Pima-
chi’s two dominant gods (Duviols 1971:369).

Carrying out his mission to root out pagan and idolatrous
traditions, Noboa levied charges against several women. The
ecclesiastical tribunal convicted them for being “confessors,
dogmatists, witches, and leaders of [idolatrous] ceremonies”
(Duviols 1971:385). Noboa’s condemnations disclose that
these “witches’ and “‘female dogmatists” led a female constit-
uency. Isabel Yalpay, Francisca Quispe Tanta, Francisca Quil-
lay Tanta, Maria Chaupis Tanta (minister of the Saramama
cult), and Francisca Nauim Carhua were sentenced for being
the confessors of women: leading and instructing women in
idolatrous practices, teaching them the traditions of their
ancestors, insisting that they maintain the adoration of their
native deities in defiance of colonial civil and ecclesiastic re-
gimes. Noboa passed sentence:

Be attentive to the charges and merits of this suit, because of
the crime committed by the aforementioned women, whom
I should condemn and do condemn—the aforesaid Isabel
Yalpay ... to go out with her hair shorn ... and to be
whipped one hundred times astride a colored llama through
the public streets of this village, as the voice of the town crier
makes known her crime, and to serve four years in the
church in the town of Acas and to be for a period of ten years
at the disposition of its priest . . . and because of our merci-
fulness we did not make her serve double the time in the
Hospital of Charity in Los Reyes [Lima]; and Francisca
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Quispe Tanta for the same reason, for being a witch confes-
sor who teaches rites and ceremonies to all the Indian
women [receives the same sentence] . . . and Maria Chaupis
Tanta for the same reason, for having been a witch confessor
and for having exhorted all Indian women not to adore
Christ our Savior, but the idols and guacas (huacas], 1 con-
demn her to be shorn and to go out in the manner of a pen-
itent with a rope around her throat . . . and with a cross in
her hands . . . and to be given one hundred lashings through
the public streets astride a llama as the crier denounces her
crime, and to serve in the church of Acas for ten years at the
disposition of its priest, and if she breaks sentence, she will
be punished by serving twice the amount of time in the
aforementioned Hospital of Charity ... and Francisca
Nauim Carhua for the same reason, for being the leader of
[idolatrous] ceremonies and confessor, preacher of idolatry
who commanded them no longer to adore Christ our Savior,
but to return to the idols, guacas, and other rites and cere-
monies of their pagan ways [receives the same sentence]. . . .
And in addition to the sentences imposed on all the afore-
mentioned women, [I order] that they never meet together in
public or in private, nor when they pray with the boys and
girls, and that they be isolated . . . and this is my definitive
sentence, having acted with due kindness, piety, and mercy
[Duviols 1971:385].

Other ecclesiastical suits brought against those who re-
mained faithful to their pre-Hispanic religious traditions doc-
ument the communal yet female-dominated devotion shown

toward Saramamas. In several communities of the north-cen-

tral sierra (see AAL:Leg. 4, Exp. XVIIL, Leg. 6, Exp. X), Corn
Mother was the central figure of cults presided over by women
“witches and dogmatists.” Saramamas were either the wives
or, as in Pimachi, sisters of the principal gods of these ayllus.
As in Pimachi, Saramamas were bestowed with fields and

herds to maintain the cults devoted to their service. Followers
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showered them with sacramental objects and fine garments in
deference to their powers to ensure bountiful harvests.

Andean women felt close to the goddesses of the cosmos for
the ability they shared to reproduce life. Some even expressed
this affinity as kinship, claiming the goddesses as their ances-
tors. Priests rooting out idolators in the village of Coscaya (De-
partment of Arequipa) uncovered this relationship between
women and Corn Mothers, or Mamayutas. The inquisitors, in
the proceedings of ecclesiastical trials, described rites celebrat-
ing Mamayutas’ generative powers. During one of the central
rites, women presented Mamayutas with offerings of aborted
fetuses and of children who died soon after birth. Herndndez
Principe witnessed a comparable ceremony in the north-cen-
tral sierra; he was horrified upon discovering that the shrines
constructed by male household heads, churikuna, to the thun-
der god contained similar kinds of offerings (1923:27). These
symbolized the kinship felt between men and Illapa and were
a sign of the reverence with which they held the celestial
founders of their descent groups. Similar offerings made by
women to Mamayutas suggest analogous structures.

Coscayan women looked to Mamayutas as their ancestors,
as the founders of a female line of which they were the living
descendants. Daughters of Mamayutas were also the inheri-
tors of her powers. A witness, Juan Carama testified

how Catalina Marmita had told this witness how in the
heights of this village she guarded and cared for some
earthen jars which were named Mamayutas, that one had
breasts and the other was a man, and she kept them inside a
trough, and for this purpose she had placed inside [the
trough] coca, plumes of birds, and ears of corn and balls of
colored wool; and these Mayutas were kept there in that
trough as the Mother of the corn of their fields and of other
things which they take to be in their [Mamayutas’] name.
... [A]nd in like fashion, next to this trough they have an-
other, and inside of it women place their newly born chil-
dren who had died, whom they take there to offer to the Ma-
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yutas in order that they consume them; dead guinea pigs
wrapped up in bits of cloth are also in the trough, all as of-
ferings to the Mamayutas [BN:B1715, f. 21v].

Two men, familiar with these rites, declared:

.. .and Don Diego Ogsa and Don Pedro Cayo were directed
[in these rites], in times long past, by Catalina Marmita,
now dead, an old woman and very elderly. ... [I)n the
heights of the village [there were] two troughs in which two
figures of clay, like half-pitchers, one with breasts which
they called Mamayuta, and the other the husband of this
Mamayuta, were kept ... and in [this trough] there were
dead guinea pigs wrapped in bits of cloth and feathers . . .
and two degrained ears of corn . . . and the aforementioned
corn was sent by the Inca of Cuzco to be adored. . .. [A]nd
these two [Don Diego and Don Pedro Caya] were accom-
plices, and . . . the old woman instructed all the Indian men
and women of this village in this adoration [BN:B1715, f.
23v].

Like the thunder god, Mamayutas were worshipped by both
men and women. Nevertheless, Andean kinship placed Illapa
at the head of a chain of sons and grandsons, while Mamayu-
tas narrowed their kin to daughters and granddaughters. An-
dean gender ideologies had Thunder, the god of conquest,
share his powers of domination with men who, as heads of
household, were formal representatives of household politics.
At the same time, Mamayuta, goddess of fertility, was trans-
mitting powers of procreation to women.

True to Andean “dialectical” tradition, Mamayuta had a
masculine aspect as well as a feminine one, but clearly the lat-
ter predominated. For an elderly woman presided over her
cult: Catalina Marmita, the priestess who instructed both men
and women in the rites celebrating Mamayuta’s divine powers,
and who guarded the offerings presented by women’s hands.’

5 The Andean perception of the universe was relativistic; in other words, the
distinctive units in any equation of oppositions were reciprocally defined and
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Spaniards did not expect to find women presiding over their
own religious organizations. Self-fulfilling prophesies saw to it
that descriptions of cults to female ancestors or to goddesses
are very scarce. This makes it hard to flesh out the structures
of these cults—to learn which women joined them, who be-
came leaders. It seems that women attained positions in these
ritual organizations by several means. Some might have ro-
tated through a series of ranked offices in a way similar to the
varayoq systems or civil-religious hierarchies in contemporary
communities (see Guaman Poma 1956, II:66, 69, 92, 111:22-
24; Duviols 1971:370; Herndndez Principe 1923:28, 32, 39;
Zuidema 1973; Isbell 1973:81; Belote and Belote 1973; Sil-
verblatt 1981:212-17). Some probably succeeded their moth-
ers in office.

Muria (1946:427) tells us a legend about an elderly woman
who was the proud possessor of a staff that had originally be-
longed to a female deity. Staffs are symbols of office in the An-
des, and we can presume that this one was passed down
through a line of women. Women were the inheritors of ritual
staffs, an expression of the transmission from mother to
daughter of posts in a religious organization.

contextually determined. Within a context defined by the parameters of the
forces from ‘“‘above” (the past) versus those from “below” (the future), the
symbolic referents associated with them are male in opposition to female.
However, if we examine the constituent entities within the frame or category
marked by “‘the above,” we can find male/female oppositions structuring its
internal relations (see Earls and Silverblatt 1976b), just as we find the female/
male Mamayutas in the category “‘below.” Returning to Herndndez Principe’s
document, we discover that the worship of ancestors, perceived as an agnati-
cally phrased descent group, was an important element of the religious life of
these communities. The ministros (male ministers) responsible for this facet of
ritual organization, those who were in charge of the maintenance of ancestral
cults, seemed to have inherited their positions. Son succeeded father, and the
office was delegated to he who stood in a direct line of descent from the
group’s progenitor (Herndndez Principe 1923:26, 30, 34, 37, 46).

I do not want to give the impression that all ayllu religious activity was
structured by the model of gender parallelism. The parallel structure of the po-
litico-religious organization in the ayllu was only one of several principles that
shaped ritual life.

36



LOCAL GENDER PARALLELISM

Several testimonies recorded in the suits brought against
heretics describe how rights to office in native religious struc-
tures were determined by parallel transmission. In the village
of Caxamarquilla, for example, the renowned priestess Gua-
cayllano, passed down her position and authority to her
daughter, Catalina Mayhuay (AAL:Leg. 4, Exp. XVIIL, f. §).
The celebrated creator of food, known as Mamaraiguay in the
town of San Antonio de Lancha (Province of Cajatambo), was
under the guardianship of Maria Catalina. This elderly
woman inherited her ritual duties, obligations, and knowledge
from her mother, Maria Cocha. She stated in her declaration:

.. . asked why it was prohibited to eat meat or chili pepper
(aji], or why married men could not sleep with their wives
when yams were sown in her village . . . [she] answered that
this was a custom that their elders had transmitted to them;
and that she was taught this by her mother, Maria Cocha.
... [S]he declared that there were two idols in her village:
one was called Auquilibiac, whose owner was Antonio Ta-
paojo, and the other was named Mamaraiguay, and [she] is
the inheritor of this idol, because her mother had left it to
her [AAL:Leg. 3, Exp. XIII, f. §].

Parallel transmission bestowed Maria Catalina with her
mother’s authority in a religious organization that extolled a
female sacred being, the fertility goddess, Mamaraiguay.
Called Mamarayiguana in a neighboring village, she was her-
oine of the myth that explained how humankind received their
subsistence. We discover in this testimony that Mamaraiguay
was the divine object of a religious cult in which women held
the preeminent ritual positions. Moreover, at least in Lancha,
Mamaraiguay was cosmologically paired with Auquilibiac,
whose name alone reveals his association with the thunder
god. The cult to Auquilibiac, as Maria Catalina testified, was
led by a man, Antonio Tapaojo. In Lancha, Andean gender
ideologies grasped Mamaraiguay and Auquilibiac as the inter-
dependent female and male forces of all creation. Favoring the
mortals of their respective genders, this god and goddess chose
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to be celebrated in cults that mirrored the sexual division of the
cosmos.

Gender parallelism was strikingly apparent in Andean rit-
ual. During the ceremonies of Oncoy llocsitti, the two sex-spe-
cific worlds of the Andean community stood out. This festival
was celebrated in Huamantanga, a village of the Lima high-
lands, when potatoes were prepared for processing into chusio
(a kind of freeze-dried potato). During moonlit nights, men
and women would make offerings to their shrines and ances-
tors, thanking them for allowing the potatoes to mature. The
women and men of Huamantanga performed these rites in
lines: ““. .. and the women all in one procession on one side,
and the men together on the other”” (AAL:Leg. 2, Exp. XI).

Another telling ceremony was Vecochina, which was solem-
nized by descent groups from the village of Otuco. During this
rite, they joined together to worship common ancestors and di-
vinities. Everyone left their homes to honor their shrines and
progenitors, singing and dancing through all the village streets.
This procession was led by the ministers of the gods, who were
counterposed by the “‘old women’’ who sang the songs of their
gods’ histories.

The Vecochina . . . meant that everyone from all the ayllus
. . . left their houses, led by the priests and ministers of the
idols and by the old women who accompanied them with
their small drums, playing them through all the streets,
chanting songs in their native language following their an-
cient custom, referring to the histories and ancient deeds of
their ancestors and gods [AAL:Leg. 6, Exp. XI, f. 10].

Whether women officiants were entrusted with the devotion
of female deities or not, ties articulating women often pre-
vailed, as women priests tended to be confessors of those
whose gender they shared. Leonor Nabin Carhua, who de-
voted her life to the care of several of the principal divinities of
Otuco (both male and female), nevertheless heard the confes-
sions of the other women of her ayllu. When, in a dream,
ancestors told Otuco’s curaca that Leonor should be ordered
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into the service of its gods, they specified that her responsibil-
ities included the confession of women. She testified:

. when her husband died, Hacas Poma told her not to
marry because the huacas and ancestors told him that it was
indispensable for her to become a minister, to make chicha
for the offerings to the idols and ancestors, and that like-
wise, she had to become a confessor, in order to hear the
confessions of the Indian women of her ayllu [AAL:Leg. 6,
Exp. X, f. 57].

Women and men in the Andean ayllu apprehended a world
crisscrossed by bonds of gender. It remains to see how the In-
cas made use of this dimension of Andean experience as ayllus
were entrapped in an imperial web.
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Gender Parallelism in the Imperial Order

The reason why Indian men do not take women
very much into account when they record their
histories is an old tradition. Not even the Inca
paid much attention to the worship of the
Moon, since women were in charge of the cult
to her, as was the case regarding [the cult to]
Mama Huaco, the sister of Manco Capac,
[which was established] because she sowed the

first corn there was.
[Hernédndez Principe (1621) 1923:53]

LEGITIMIZING POWER

Like other Andean peoples, the Incas perceived their social
universe as divided into gender-linked spheres. Like other An-
dean peoples they interpreted the world around them, and
their experiences of that world, through symbols of gender.
Like other Andean peoples, the Inca imaged kinship relations
as parallel chains of women and men. But apparent similarities
are deceptive. For the Incas orchestrated gender ideologies
with new meanings as they dominated the Andean country-
side. By manipulating modes of thought and ways of perceiv-
ing the world that were anchored in common structures of so-
cial life, the Incas transformed symbols of gender parallelism
to fit new relations of power and economy.

As the Incas dominated Andean politics, so did they domi-
nate cultural systems of meanings through which gender was
interpreted. While they used structures of gender parallelism
to bind ayllus into their dominion, the Incas strove to impose
their interpretations of gender on tributed ayllus under their
rule. The Incas’ struggle to do just that—measured by the de-
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gree to which conquered peoples shared in the Inca version of
gender parallelism—was a test of their ability to maintain a
hold on Andean peoples they vanquished.

The Incas structured their cosmos in ways that other An-
dean peoples would understand. Their gender-divided uni-
verse was inhabited by some of the same gods and goddesses
that non-Cuzquenans placed in their heavens. Unlike others,
however, the Incas chose the Sun to preside over and represent
the conquering empire, while the Moon held sway over all that
was female.

The Incas unequivocally presented their view of the cosmos
and of the order of natural, supernatural, and social relations
in the interior design of Coricancha, the empire’s principal
Temple of the Sun. Thanks to Pachacuti Yamqui, a native com-
mentator on Inca society, we have a diagram of Cuzco’s cen-
tral shrine (Pachacuti Yamqui 1950:226; Zuidema and
Quispe 1968) (See Figures 5 and 6).!

The Incas structured their universe by parallel hierarchies of
gender which ranked gods and categories of humans in the lan-
guage of descent. At the top of the cosmological order was the
androgynous divinity, Viracocha. Pachacuti Yamqui leaves no
doubt as to Viracocha’s sexual duality, for above his/her image
are the inscribed words “whether it be male, whether it be fe-
male” (Pachacuti Yamqui 1950:226; La Fone 1950:306).2
Viracocha incorporates the opposing forces that each gender
represents: “‘the sun, the moon, day, night, summer, winter”
(Pachacuti Yamqui 1950:220). Heading a hierarchy of de-
scent, Viracocha is the founder of parallel chains of gods and

I R. T. Zuidema was one of the first analysts of Inca cosmological systems
to underscore the importance of the paradigm of sexual parallelism and its
conscious manifestation 1n Pachacuti Yamqui’s diagram of the Temple of the
Sun (Zuidema 1972:197; Zuidema and Quispe 1968).

2 For a different interpretation of Viracocha, see Urbano (1979a, 1979b,
1981). Urbano analyzed several Inca origin myths in which “Viracochas” are
named. They are analyzed as ‘“‘culture heroes” representing various ‘‘func-
tions” of Inca society.
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goddesses who engender men and women as lowest-ranking
descendants.?

Looking at the masculine generational hierarchy, we find
the Sun to be Viracocha’s first descendant, followed by the
planet Venus in its morning apparition, the Lord Earth, and
man. The female chain is headed by the Moon, followed by Ve-
nus of the Evening, Mother Sea, and woman. (Other chroni-
clers who refer to this cosmological structure include Cieza
1959:183; Cobo 1964, 11:70; Guaman Poma 1956, 1:303;
Garcilaso 1961:393; Molina 1943:34; Muria 1946:71; Polo
1916:3.)

Inca ideology joined human labor with cosmological order:
the culturally elaborated means by which men and women ma-
terially created their existence were symbolized by the collca
pata (storehouses and agricultural terraces) at the bottom of
Pachacuti Yamqui’s drawing (Figures 5 and 6). Women and
men working together appropriated the bounty of nature. An-
dean morality, seconded by the Incas, required that human
beings re-create the balance which labor disturbed, by offering
products of the interaction of women and men to the deities
who sustained society’s life (see Earls 1971; Earls and Silver-
blatt 1976a, 1976b).*

3 The concept of an androgynous originator 1s an old one in the Andes. The
Tello obelisk (Lathrap 1971) and Rowe’s “smiling god” (1967:103), both of
the Chavin Period in Andean prehistory, contain hermaphroditic elements.
Other hermaphroditic deities were often described as huacas with a male fig-
ure and a female figure carved on either side. The iscay (two) guaris, which
were discovered by the extirpators of idolatry in local communities, are good
examples.

4 As with the model of parallelism which structured the perception of the
universe in other Andean cultures, the Inca variant was anchored in the con-
cept of a necessary interdependence and mutual definition of opposing forces.
Similarly, these forces were distinguished by means of symbols embodying
gender associations: Sun, Venus of the morning, Lord Earth, and man consti-
tuted one line of masculine emblems defining and being defined by a hierarchy
of the Moon, Venus of the Evening, Mother Sea, and woman. Each level is thus
conceived of as a dynamic unit comprising intrinsically linked male and female
entities. The forces derived from the reciprocal interplay between ‘“‘the mas-
culine” and “‘the feminine” were conceptualized as creating the driving ener-
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The interior of Coricancha formalized the perception of the
order of things held by the rulers of the Andes. It was a cos-
mological image pregnant with politics. In what must be one
of the most obvious ideological ploys to justify power, the In-
cas claimed to be children of the gods, direct descendants of
the Sun and Moon (Garcilaso 1961:43-45,47, 49). The Moon
might be the mother of all womankind, and the Sun the father
of all mankind, but some humans were closer kin to the gods
than others. The Inca called himself the son of the Sun, and he
made no bones of the fact that having the Sun as father enabled
him to be victorious over other Andean peoples. The queen de-
clared similar privilege (Cobo 1964, 11:70).

Official ideology also accounted for the new power brokers
in imperial politics. The Incas established a system of indirect
rule in which headmen of kin-based communities served as in-
termediaries between the Cuzco rulers and the peoples
brought under Inca domination. Local chiefs were tied into
Cuzco government as middlemen, and their political role was
encoded into Inca cosmology. The Inca as the Sun’s son shared
Venus’s position, and local chiefs (or headmen) claimed Venus
as their divine father (AAL:Leg. 6, Exp. XI, f. 14). Inca logic,
then, turned the Inca into the father of chiefs. These genealog-
ical transformations continue. Chiefs, by virtue of their struc-

gies of the universe (see Zuidema 1972; Earls and Silverblatt 1976a, 1976b;
Isbell 1976, 1978). This cosmological paradigm also expressed a relativistic
concept of the nature of the universe (see Earls 1973; Earls and Silverblatt
1976a, 1976b). The actual positioning of the model’s component symbols, as
well as the character of the relation which they exemplified, was always deter-
mined by context. Although most pictorial representations of this structure
place the masculine emblem on the right, the feminine symbol would occupy
that position when the paradigm was employed in a context in which women’s
activities, interests, or associations predominated. Similarly, the nature of the
relation between “male” and “female” elements could be specified only
through context. In terms of Pachacuti Yamqur’s diagram, for example, given
a general frame of reference, the relation of the units on any one horizontal
level suggest parity or equivalence: the relation between the Sun and the
Moon, or between the two Venuses, 1s a case in point. However, 1n a more re-
stricted context, in which other parameters are specified, the emblems of the
right-hand position predominate.
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tural equivalency to “Lord Earth”—echoed in popular beliefs
wherein local leaders were transformed into divine ancestors
(Herndndez Principe 1923)—became the ‘““fathers” of com-
moners.

The Inca restructuring of genealogical history was a model
of social hierarchy that neatly legitimized class relations. It
also hid them. The rights and power of chiefs vis-a-vis their
ayllus in no way matched the Incas’ control over conquered
peoples (chiefs included). Expressing politics in terms of sacred
genealogies masked inequities of power and economic exploi-
tation. It trivialized differences in power relations while hiding
them behind the skirts of consecration. Some conquered peo-
ples accepted Inca claims to sacred origins, thus bolstering
Cuzco’s control over them:

His name [Mayta Capac, the “fourth” Inca monarch] in-
stilled fear throughout all the land because of the fact that
he persuaded the people . .. from other tribes and nations
. . . that the god Sun and the goddess Moon communicated
with the Incas, who were their children [Cobo 1964, 11:70].

The Inca reconstruction of the ancestral relations of subor-
dinated ayllus (to fit into the Cuzquefnan scheme of things)
constituted an ideological battle. As such, it formed part of the
larger struggle to create and maintain an empire. The Incas’
hold on many provinces was fragile; continual rebellions of en-
capsulated, tribute-paying kin groups tell of the empire’s
weakness (Mena 1968; Trujillo 1968; P. Pizarro 1968; Sancho
dela Hoz 1968). As in other precapitalist states, the Incas used
kin—kin terms, kin idioms, kin expectations—to cloak the po-
litical and economic nature of their dominion. Inca remaking
of the past, which lies behind the remaking of genealogies, was
a means of camouflaging the politicization of kin ties and the
coercion of tribute which class formation is all about. In recon-
structing genealogies, the Incas were creating an image of his-
tory that alluded to a past which the Incas and those whom
they vanquished held in common. By manipulating the idiom
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of kinship, expressed through shared structures of descent and
the common Andean religious practice of the deification of
ancestors, the Incas tried to capture the past of tributed ayllus.
The lords of Cuzco were creating a history that would legiti-
mize their domination. As tributed kin groups consented to the
Inca version of their history, they were falling victim to the de-
lusions of Inca ideology and Inca rule. But the Incas were not
always successful. The hatred of anything Inca which tributed
ayllus expressed to the conquistadors (H. Pizarro 1968; Xerez
1968; Sancho de la Hoz 1968; Trujillo 1968)—something the
Spanish would later use to advantage as they conquered the In-
cas—points to Cuzco’s failure to impose its world view on
others.

THE HIERARCHY OF GODDESSES AND WOMEN

The Incas transformed structures of gender parallelism
which shaped human and divine relations in the ayllu into in-
stitutions of imperial politics. The Moon dominated the fe-
male side of the Inca cosmos, and the queen, as her closest hu-
man descendant, dominated all other women. Her control was
realized through religious structures that took their form from
the women’s organizations of kin-based communities. Chron-
iclers give us few clues into the queen’s political entourage,
while contemporary scholars have given her political activities
short shrift. Hunting down remnants left in the chronicles, we
will piece together this imperial cloak of women’s domination
over women.

First, let us look at the imperial goddesses. According to the
cosmological order of the empire, the Moon held sway over di-
vine and mortal beings of like sex. Blas Valera tells us:

The Moon was the sister and wife of the Sun, and Illa Tecce
[Viracocha] has given her part of his divinity, and made her
mistress over the sea and winds, over the queens and prin-
cesses, and over the process in which women give birth; and
she is queen of the sky. They called the Moon “Coya,”
which means queen [1950:136].
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Imperial ideology made Mamacocha (Mother Sea) a de-
scendant of the Moon. She was proclaimed the ‘““mother” of all
waters: streams, rivers, and mountain springs expressed her
powers. Aware of how much his Cuzco parishioners adored
Mamacocha as the source of irrigation water, Pérez Bocanegra
advised Catholic priests to ask their Indian confessees:

.. . do you speak to the fountains, lakes, and springs, ador-
ing them and dancing for them; and dressing a small pitcher
like a woman, and feeding it do you pray, “O Mother foun-
tain, lake, or spring, give me water without ever ceasing, uri-
nate without stopping” [1631:133]?

Andean peoples lavished rivers and lakes with seashells.
Bonds of gender and kinship linked shells with the source of all
water. Consequently, they were considered most appropriate
offerings. Fountains and streams were given products of the
sea “because it was said that the seashells were the daughters
of the sea, mother of all waters” (Murtda 1946:294). More-
over, Andean cosmology tied Mother Sea to rain-producing
clouds. Pérez Bocanegra included this question as well in his
confession manual for priests working in the Department of
Cuzco:

... when it does not rain and our fields are drying, do you
adore the clouds and speak to them, imploring, “O Mother
Sea, from the end of the world, make it rain and form dew,
and I adore you [1631:133]?

While Spanish priests are clear that women and men adored
Mamacocha, they do not tell us whether women worshipped
her through their own organizations. We do know, however,
that women led the cult of the goddess Apurima, a principal
Andean river flowing from the Department of Cuzco in the
Amazon Basin. Several chroniclers make passing reference to
Apurima’s elaborate shrine when commenting on the spectac-
ular suicide of her priestess, Sarpay (Asarpay). Sarpay, an Inca
noblewoman, took her life by jumping into the Apurima River
(now, Apurimac) from the heights where her temple was con-
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structed. She preferred to return to her river-goddess, it was
said, than witness the shrine’s desecration by the advancing
Spanish army (Cobo 1964, 11:198; P. Pizarro 1968:491-92).

Pachamama (or an equivalent) was adored by men and
women living in Andean ayllus for providing them with the
earth’s bounty; women felt a particularly close kinship to her
since human birth was one aspect of the earthly procreation
which she sponsored. The Incas also worshipped Pachamama.
She was included in the Inca’s formal design of their cosmos
(see Earls and Silverblatt 1976b). During the major imperial
festivals celebrated monthly in Cuzco, an image of the Pacha-
mama joined those of Viracocha, Sun, Thunder, and Moon in
the capital’s large public square. There she was given offerings
on a par with the other gods reverenced by Cuzquefians (Cobo
1964, 11:212; Molina 1943:44, 69).

The Incas were shrewd. Peoples in kin-based communities
imaged Pachamama as the guardian of the powers of fertility
which allowed them to reproduce their existence. By reverenc-
ing her, the Incas were changing the nature of her powers.
Ayllu procreation and ayllu well-being, which used to be in the
hands of a goddess whose source of support was localized,
were now tied to the welfare of the empire’s upper class. No
longer a local sponsor, Pachamama had become the benefac-
tress of the empire through her bond with the lords of Cuzco.
The Incas had compromised her allegiance to kin-based com-
munities. Although the Incas may have legitimized an aspect of
community religious belief by venerating Earth Mother, that
legitimization was conferred at a price. By worshipping her at
festivals that representatives from conquered provinces were
obliged to attend, the Incas ensured that the Pachamama’s new
message was not ignored.

The Incas not only appropriated Pachamama from kin-
based communities, they took away her attributes and gave
them to the deities and heroines of imperial Cuzco. Andean
communities bestowed goddesses like Pachamama and her
daughter, Saramama, with powers to generate corn. The Incas
proselytized a different version. According to royal legend, an
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Inca queen, Mama Huaco, introduced the sowing of corn to
the Andes when she planted fields in the Cuzco Valley (Molina
1943:67; Herndndez Principe 1923:53). In honor of Mama
Huaco’s contribution to humanity, the Inca nobility reaped
her field first during Cuzco’s ritualized harvest ceremonies:

... and those who had been initiated into the Inca nobility
went to the field of Sausiro, to bring in the corn that had
been gathered there, which is under the arch where it is said
that Mama Huaco, the sister of Manco Capac, the first Inca,
sowed the first corn [Molina 1943:67].

By overlaying legends of origin with Cuzquefian divinities,
the Incas were divesting local goddesses of their powers to gen-
erate Andean existence. By extension, ayllus themselves were
symbolically shorn of their ability to autonomously reproduce
their existence. Inca conquest, of course, made Inca ideology a
political reality. But Inca wisdom was on shaky grounds, as
some conquered communities refused to accept either that
reality or its ideological justification.

The Moon, as supreme goddess of the Incas, reigned over all
other female divinities. Taking away some of Pachamama’s
luster, Cuzquenans claimed that the Moon was the ultimate
controlling force over everything female and all things con-
cerning women. Andean commoners invested Pachamama
with powers of fertility, yet the Incas insisted that the Moon
dominated all earthly procreation. The Moon even controlled
the tools of female labor. Women feared that their spindles and
looms would turn into vipers, bears, and tigers when the
Moon’s integrity was threatened by an eclipse (Montesinos
1957:48-49).

The Incas pushed the Moon onto the belief systems of sub-
jugated groups.® There she dominated community goddesses

5 It is often difficult to assess the impact of the Inca conquest on the belief
systems of conquered peoples, and the colonial accounts of lunar cults might
reflect pre-Inca worship of this deity. However, when the same community, as
is the case below, has a non-Inca origin myth as well as a Cuzquefian version,
the Inca imposition of a lunar cult seems all the more probable.
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as she assumed their reproductive powers. Peoples from Peru’s
north-central sierra gave voice to an imposed belief in Cuzco’s
preeminent deities. Several extirpators of idolatry (the few
who were sensitive to the gender dualism that structured An-
dean religious thought) interrogated natives about their beliefs
in the Moon: “. .. and he was asked if the Moon was adored
as the wife of the Sun, who created women and the Saramamas
and coca” (Duviols 1971:377). Hacas Poma responded to a
similar question:

.. .all men adored the Sun for having created them, because
it was a tradition of their ancestors that the Sun created men
to his east, in Titicaca . . . and women were ordered to adore
the Moon as the mother and creator of women, who
watches over food and gives them clothing [AAL:Leg. 6,
Exp. X1, f. 14].

The Moon, the creator of women—who counters the Sun, who
created men—had stolen many of the Pachamama’s powers.
An Incanized version of creation transforms Saramama into a
lunar appendage along with food production in general.

In the post-Inca Andes, many women turned to the Moon
for help at childbirth, when they appealed to her for a good de-
livery and healthy offspring (Polo 1916:38). When women
were in labor, noted the Jesuit Arriaga, they made sacrifices to
“the conopa that the woman calls her own.” “In some places,”
he continues, “they invoke the Moon” (1968:52). The Moon
also began to preside over weaving, a task that defined wom-
anhood throughout the Andes. Women, living in subjugated
enclaves, were becoming convinced of the Moon’s generative
powers and of her dominion over their sex.

One of the ways, then, that the Incas tried to articulate the
religious hierarchies which they dominated was by grafting di-
vinities of imperial origin onto local religious structures. To
have local groups claim Inca gods and goddesses as divine
ancestors or as the source of their material well-being would
be an ideological victory; the subjugated envisage their history
and their welfare in terms of a shared ancestry with those who
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conquered them. The Incas accomplished this aim through
various strategies, all of which were aimed at undermining the
purported powers of the ayllu’s sacred beings. The villagers of
Coscaya worshipped Mamayutas for providing them with
corn and other Andean foods; these same villagers, however,
were beginning to doubt Mamayuta’s sovereignty. After all,
was it not true that powers to create corn originated with the
Moon (AAL:Leg. 6, Exp. XI, f. 14; BN:B1715)? The Incas
reinforced their doubts. From Cuzco they sent prized ears of
corn, which were to be worshipped alongside Coscaya’s native
Corn Mother. Catalina Marmita, who received the offerings
women made to this divine ancestor, instructed them to adore
Inca maize as well.

So the Incas sent goddesses to the provinces. Villagers of San
Gerénimo de Copa worshipped the goddess Coya Guarmi
(Queen Woman), known to the Copenans as their “Mother
from Cuzco” (Mama de Cuzco) (AAL:Leg. 4, Exp. s.n.). Of
obvious imperial origin, Coya Guarmi took on the powers of
local goddesses: she was the divine source of agricultural gen-
eration and household productivity. Coya Guarmi carried two
conopas of chili pepper (aji) with her from Cuzco, and these
were revered for their powers to generate the prized condi-
ment. Coya Guarmi’s native “sister” in the village of Copa was
the sponsor of chicha (corn beer), Aca Guarmi (Chicha
Woman). When these two were brought together during
house-roofing ceremonies—‘‘were made sisters,” in the words
of an accused idol-worshipper (AAL:Leg. 4, Exp. s.n., f. 39)—
the well-being and fertility of household endeavors was en-
sured. Coya Guarmi also found a brother/husband, who had
been renowned as a local hero, in her adopted village. Cope-
fans considered themselves to be their descendants.

According to village lore, Mama de Cuzco arrived at San
Gerénimo de Copa accompanied by her two conopas of chili
pepper. Once in Copa, she found family in the protector of chi-
cha as well as a husband with whom she engendered the vil-
lage’s mortal ancestors. The Incas’ world view was beginning
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to master the ways in which Copenans understood their daily
experiences.

Earthly power relations were woven into the imperial hier-
archy of goddesses dominated by the Moon. Like the Moon,
the earthly queen was called Coya (Valera 1950:136). The sa-
cred queen was the mother of the mortal one. Thus the Inca
queen had a divine edge over all other women—a cosmic su-
periority that matched the rights and privileges of class. The
Inca vision of the cosmos recognized that not all mortal
women were the same. These social inequalities of class
formed the basis of a hierarchical religious structure through
which the queen and other women from the Inca nobility
wielded their power.

The Inca vision of the nature of the world explicitly inter-
twined divine hierarchy and political hierarchy. Dividing the
universe into spheres of gender, the Incas remained faithful to
Andean conceptions of the cosmos while incorporating the
realities of class. Imperial politics transformed the nature of
the gender-specific organizations that characterized religious
life in the ayllu. Now the queen, standing at the pinnacle of im-
perial structures governing women, dominated women’s reli-
gious activities. After the Inca conquest of the Andes, the tra-
ditional separation of religious experience along gender
lines—ritually displayed by the worship of female deities and
ancestors by women and male deities and ancestors by men—
embodied the class character of an imperial society.

What do the chroniclers have to say about the women’s or-
ganizations of the empire? Not accustomed to a split of reli-
gious activity into gender-halfs, nor expecting to find women
officiating during sacred ceremonies, nor searching out
women as informants, Spanish monographs of Inca life do not
abound with accounts of women serving as priestesses in im-
perial religion. Like their colonial counterparts, today’s recon-
structors of Inca history have tended to ignore religious activ-
ities controlled by women. Yet these organizations were
important means by which the Incas, transforming kin-based
gender ideologies, extended their rule over conquered peoples.
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In any case, however scanty the information that chroniclers
have left us, it does confirm that the Coya presided over wom-
en’s religious organizations in which women, priestesses, cel-
ebrated the empire’s female deities.

Inca ideologies of gender parallelism place the royal daugh-
ter of the Moon at the head of all the empire’s women, in coun-
terpoint to the Inca, who as the Sun’s son, presides over the
empire’s men. Guaman Poma, in his account of the relation be-
tween the empire’s nobility and the supreme gods of Cuzco,
describes their sacred tie and the religious practice which af-
firmed it in precisely these terms:

During the offerings that were made at the rising of the sun,
... [when] the sun’s rays penetrated the windows [of Cori-
cancha], lighting up the entire temple . . . the Inca would po-
sition himself in the middle, kneeling, directing his hands
and face toward the sun or the image of the Sun, and he
would pray, receiving a response from the devils or huacas
regarding the different requests he made when saying these
prayers. Behind him, his sorcerer—high priests, Uallaviza
and Condeviza, executed the same ceremonies; and at the
same time . . . the principal lords who were present prayed,
adoring the Sun. . ..

The Incas had another shrine where offerings were made
to the Moon, called Pumap chupan ... where sacrifices
were made in honor of the Moon, the god of women. And
the Coya entered this shrine to render offerings accom-
panied by her sorceresses, just as the Inca; and praying, she
would request what she desired [1956,1:185, 187, I:f. 432].

The Coya, as daughter of the Moon and representative of all
womankind, enjoyed the same relation to her divine mother
that the Inca had with his father the Sun. Like gendered mir-
rors, the Inca worshipped the Sun assisted by the male high
priests of the empire, as the Coya prayed to the Moon, accom-
panied by her “sorceresses,” or select priestesses. The Coya,
then, as the leader of all women, gave reverence to the mother
of all women, aided by female ministers who officiated in the
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lunar cult. The queen, with her “sorceresses,” asked for divine
help to ensure the continued well-being of those whom she
represented. Guaman Poma himself draws the comparison be-
tween the queen, who on behalf of women intercedes with the
consecrated source of female powers, and the Inca, who me-
diates for the empire’s men. He equates them as delegates of
womankind and mankind to the deities of like gender in the
imperial cosmos.

Other accounts that describe women officiating in imperial
ceremonies point to their special role in religious festivities
honoring the goddess of all women. These narratives make it
clear that women were priests of the empire’s cult to the
Moon. Molina’s portrayal of the Inca festival of Capac raymi
includes the following passage:

They also took out an image of a woman, which was the
huaca of the Moon, which was called Pacsamama [Moon
Mother]. Women were entrusted with this image, and con-
sequently when it was taken out of the house of the Sun,
which is where they had her shrine, women carried [the im-
age] on their shoulders. The reason why women were re-
sponsible for it was because they said it was a woman, which
is what the statue resembled [1943:49].

Echoing Molina, Cobo is even more explicit:

They imagined that the Moon took the form of a woman,
and thus her statue, which was in the Temple of the Sun, had
that form; it was entrusted to women who exercised the of-
fice of priestesses; and when it was taken out, these same
women carried it on their shoulders [1964, 11:159].

In addition to the shrine in Cuzco, an important temple to
the lunar goddess was constructed on Coati (or Coata), the Is-
land of the Moon in Lake Titicaca. Here, too, a woman was
the principal officiant of the Moon, whose powers she was said
to embody:

[After having constructed the Temple to the Sun on another
island in Lake Titicaca ... the Incas] judging that they
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would not have completely satisfied their obligation . . . if
they did not designate a woman for him . . . found a good
place to realize their aim which was the Island of Coata or
Coyata, a name derived from Coya; and there they built a
sumptuous temple where they placed a statue of a woman
.. . which represented the Moon. . . .

The priests and ministers of this shrine [of the Sun] and
that of Coata communicated greatly witheach other. . . and
there were frequent missions from one island to the other
. . . the ministers of both shrines pretending that the wife of
the Sun, . . . the Moon, sent him messages which the Sun re-
turned with caresses of tender affection and reciprocal love
... and in order actually to represent this, in the one shrine
the principal male minister represented the personage of the
Sun, and in the other the woman represented the personage
of the Moon [Cobo 1964, 11:193].

Religious cults were integrated with the politics of the em-
pire through the worship of the mummies of the kings and
queens of Cuzco. The Incas deemed the adoration of their
ancestors to be a criterion for the successful maintenance of
the empire (see Conrad and Demarest 1983); imperial ideol-
ogy declared that imperial ancestor worship was necessary for
the well-being of all the Andean peoples. Chroniclers high-
lighted ancestral cults of the Inca kings. However, with analyt-
ical hindsight making us aware that the Incas explained the
functioning of universe and society in terms of parallel hierar-
chies of gender—coupled with our knowledge that parallel
rites structured imperial religious organization—the relatively
scarce mention of royal ancestral cults to Inca queens takes on
new weight.

Although sparse, these references show that cults to ances-
tor-heroines girded imperial politics and religion. In the eyes of
the Cuzco elite, women, led by mortal queens, made an indis-
pensable contribution to the sustenance of the Andean world
by reverencing the empire’s deceased coyas.

Molina, more than any other chronicler, documents the rit-
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ual importance of the empire’s ancestral queens during the
principal festivals held by the Cuzco elite. Processions of the
mummies of coyas, along with those of the Inca kings taken
from the Temple of the Sun, were essential to imperial ritual;
and both sets of ancestors were placed in positions of honor in
Cuzco’s public square (Molina 1943:32, §6).

The Andean field where Mama Huaco supposedly sowed
the first seed of corn was earmarked to ensure her continued
veneration (Molina 1943:67). The lands of legendary heroine-
ancestors, like those of king-heroes, stayed on in the service of
their imperial possessors. In his discussion of the sumptuous
ceremonies involved in the burial of Mama Ocllo, Cieza sug-
gests that, as with Inca kings, the lands and treasures of the liv-
ing coyas remained intact after their deaths to support ances-
tral cults devoted to them (Cieza 1959:247; cf. Guaman Poma
1956, 1:98). How else to explain what Estete saw when he en-
tered Cuzco for the first time?

We found in certain temples on the outskirts of the city,
many life-sized statues and figures of gold and silver, all cast
in the form of a woman. . . . [O]f these there were more than
twenty statues of gold and silver, [and] these must have been
made in the likeness of noblewomen, now dead, because
each one of them had in its service pages and ladies-in-wait-
ing, as if they had been alive; and they served [the statues)]
. . . with such obedience and respect, as if they were really
alive, and cooked for them in such elaborate fashion, as if,
in effect, they were going to eat [1968:393].

Estete was not the only conquistador who was overwhelmed
by the golden images of the empire’s “great ladies.” The sec-
retary of Pizarro’s expedition party, Sancho de la Hoz, gives a
similar account in his list of objects that were melted and sent

to Spanish coffers:

. .. and ten or twelve statues of women, the same size as the
women of that land, all made of fine gold, so beautiful and
well made they looked as if they were alive. These were
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highly venerated, as if they were the mistresses of all the
world and alive; and they were dressed in beautiful and fine
clothing, and they were adored as gods; and they were fed
and spoken to as if they were women in the flesh. All these
[statues] were entered in the royal tax of His Majesty. In ad-
dition, there was another one of silver, of the same size
(1968:320].

These “mistresses’” might preside over ““all the world,” but
their place in the imperial cosmological scheme of things tied
them to sacred beings of like gender. Garcilaso’s description of
the chapel devoted to the Moon, located in the Temple of the
Sun, makes evident that the worship of Inca male and female
ancestors followed ideologies of gender parallelism:

The first of these rooms [next to the main shrine of the Sun)]
was dedicated to the Moon, the bride of the Sun, and for this
reason, it was nearest to the main building. It was com-
pletely paneled with silver, and a likeness of the Moon, with
the face of a woman, decorated it [this room] in the same
way that the Sun decorated the larger building. . .. They
called her Mamagquilla, which means our mother the Moon.
The bodies of queens were laid away in this Temple, just as
those of the kings were kept in the other [1961:116].

The rulers of the Andes structured cults to their ancestors
along lines of gender parallelism, while their generational
proximity to the preeminent gods and goddesses of the Andes
blessed their “civilizing” mission. The spatial disposition of
the Inca royalty in death gave concrete form to this vision.

Inca politics and Inca religion were further intermeshed
through gender-linked ancestor cults. We have already ex-
plored how the Incas tried to impose their vision of the world
on the peoples they conquered, by manipulating the meanings
attributed to imperial goddesses as well as the ritual structures
that gave them expression. We will now want to sharpen our
sights on the webs of power in which noblewomen strung their
peasant counterparts.
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Although both Guaman Poma and Muria speak of the “ju-
risdictions” of Inca noblewomen, they unfortunately do not
provide much detail about what their spheres of authority
might have been (Guaman Poma 1956, 1:90-105; Murta
1946:267). But they do offer some clues. Like the Inca who
had to demonstrate his ability to rule as a precondition for se-
lection, the woman who ultimately was to become queen had
to prove herself capable of leadership and responsibility.
Rights to the office of Inca were not inherited. The man who
wore the mascaypacha, or royal insignia, had to prove himself
the most able from a pool of noble contenders. This selection
process was often phrased in terms of the Sun’s designation of
the Inca ruler out of a group of claimants to the title (Guaman
Poma 1956, 1:219). The Coya was “chosen” in a similar man-
ner. When one Inca, Capac Yupanqui, married a woman who
later became insane, he asked the Sun’s permission to wed
someone else who would be truly capable of helping him gov-
ern (Guaman Poma 1956, 1:75, 95, 219).

According to Muria, when Inca kings had to leave the cap-
ital in order to lead their armies in battle, queens ruled in their
absence (1946:97, 99). This chronicler, more attuned than
most to the women of the Inca nobility, provided another in-
dication of the Coya’s role in the government of the empire. If
the Inca’s privy council, composed of delegates from the em-
pire’s four provincial subdivisions, could not reach an accord,
the matter was turned over to the queen (Muria 1946:352).
Three coyas in particular, Mama Huaco, Mama Ocllo, and
Mama Anahuarque, were described as having important pow-
ers, advising their husbands as well as their sons in the affairs
of government (Cieza 1959:247; Cobo 1964, 11:67, 87; Gua-
man Poma 1956,1:90).¢

¢ Interestingly, these three coyas were the wives of those Inca kings (Manco
Capac, Topa Inca, and Pachacuti) who had preeminence in the structural con-
struction of social history by which the Incas interpreted their past. That these
three coyas were singled out by the chroniclers, in their occidental and chron-
ological rendition of Inca history, as having significant roles in government
might relate to the dictates of the Inca model of parallelism, whereby these
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Nevertheless, the Coya is most commonly referred to as the
““queen of woman,” which suggests that her authority centered
on jurisdiction over the empire’s female constituency. As offi-
cial ruler of all of her gender, the queen commanded the re-
spect of women from the Cuzco nobility as well as from the
provinces (Murta 1946:235). During imperial festivals, the
parallel structure of authority was ritually expressed by men
honoring and kissing the hand of the Inca, while women paid
obeisance to and kissed the hand of the Coya (Valera
1950:172).

One way the Cuzco elite could construct and cement power
relations was through the exchange of women; for, as the em-
blem of male imperial force, the Inca enjoyed the prerogative
to distribute non-Inca women in marriage (see Chapter V, be-
low). Yet Murda challenges any assumption that this was ex-
clusively a male prerogative. He reports that the queen also
had the authority and responsibility to marry her female sub-
jects to the appropriate men of the empire:

The palace of the queen was located in this enormous con-
struction, and it was almost as large as the Inca’s; and since
she held a preeminent office, she went about dressed with
ornaments of cumbi [finely woven cloth] which represented
the position she held in the palace. She had shrines, baths,
and gardens, both for herself and for her siustas, who were
like ladies-in-waiting, of which there were more than two
hundred. She was responsible for marrying them to lords
who achieved honorable offices under the Inca. It was truly
marvelous when the great queen walked about; she was
served, in every way, with the majesty shown toward the
Inca [1946:181].

In its portrayal of the sumptuary privileges to which the queen
was entitled, this passage suggests how the Coya wielded

women would be given structural equivalence to their king-husbands.
Maria Rostworowski de Diez Canseco (1983) discusses the employ of dual-
ism 1n Andean political structures.
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power over other women. The queen, like the Inca, was at the
apex of a power structure that was expressed in terms of con-
trol over women’s marriage rights.

The Incas set the imperial wheels of asymmetric obligation
in motion by generous giveaways. Clinging to norms of gen-
erosity in order to hide relations of class exploitation behind a
cloak of chiefly prerogative, the lords of Cuzco nudged those
subjugated by them into the Inca-dominated networks of
power. The coyas enjoyed the fruits of a productive base re-
served for their use, which gave them the means to live lavishly
and throw huge feasts—the hallmark of chiefly generosity
(Muria 1946:85, 87, 90, 94; Cieza 1959:240; Guaman Poma
1956, 1:91, 104; Rostworowski 1962:135-37, 141-59; Villa-
nueva 1970:21, 35-37, 39, 46-47,51-52).

Moreover, provincial leaders and lower-ranking members
of the Cuzco nobility also gave the queen gifts (Guaman Poma
1956, 1:247). Both the receipt of gifts from social inferiors and
the ability to reciprocate with sumptuous feasts, which openly
displayed who was beholden to whom, indicate that the
queen—independently of the Inca—was able to bind others
into a web of obligation through which power relations were
articulated.

We are faced with a difficult question: what kinds of links
were forged by queens, and with whom? Did coyas use their
generosity to create alliances with other noblewomen as well
as with women of privileged groups in the provinces? Unfor-
tunately, we have little direct evidence of what queens actually
did with their wealth. Muria, however, does document the
queen’s generosity toward her female subjects and ladies-in-
waiting, many of whom were women of the Cuzco nobility
and daughters of provincial curacas (1946:85, 87, 90, 94, 95).
Was this display of largesse the sugar coating around a female
structure of imperial politics?

Guaman Poma gives us a glimpse into a gender-linked chain
of authority realized through obligations that the queen’s lar-
gesse would have created. One of the few chroniclers of Que-
chua origin to write about pre-Columbian Andean society,
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Guaman Poma often manifests a particularly Andean (as op-
posed to Spanish) perception of the universe (see Ossio
1973:153-216; Wachtel 1973:163-228). We should recall that
he was the chronicler whose drawings of Andean social life
and ritual were characterized by parallel structures; see Fig-
ures 2-4. Because his world view was flavored by native con-
cepts, Guaman Poma’s presentation of the hierarchy of power
that governed the empire becomes particularly illuminating.
Unlike other commentators on Andean life, when Guaman
Poma describes political hierarchies, he offers parallel lists of
political ranks occupied by men or women. In other words, his
description of the political organization of Inca society divides
men and women into two parallel hierarchies internally
ranked by criteria of social status and birth (1956, 1:9, 108,
123,127,135, 11:66,69,92,111:11, 22-24, 46,153, 250). The
chain of power extends from the Inca and Coya to the nobility
of Cuzco, to the non-Inca Cuzco nobility, to several ranks of
provincial nobility, to local ethnic leaders, and finally ends
with commoners who have positions of authority within the
ayllu. According to Guaman Poma’s delineation (1956, 11:69,
I1:104, 146), the same organization of ranks existed for
women as for men. Furthermore, he stresses that women and
men alike were entitled to varying degrees of services, lands,
and herds in accord with their status in Inca society. Guaman
Poma’s rendering of the organization of imperial power rela-
tions points to parallel gender-hierarchies of rank—extending
from the Inca and Coya to local community leaders—as struc-
turing the empire’s politics.

Children of curacas were brought into the center of imperial
power through the royal schools established in Cuzco for the
sons of the Inca nobility and provincial headmen (Garcilaso
1961:144,245; Murta 1946:148, 166, 169). In these schools,
young men were indoctrinated into the ideology of the empire,
learning Inca history and philosophy, military skills, and tech-
niques of government. Part of the training entailed a period of
apprenticeship—or servitude—to the Inca or other men of the
royal dynasty. The goal of this training was to prepare the elite
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for future roles in the empire’s political apparatus and to cre-
ate a loyal succeeding generation of provincial leaders. No cu-
raca could take office without being previously schooled in
Cuzco and approved by the Inca elite (Ortiz de Zaniga 1967,
1:24, 26).

Parallel institutions were established for women, although
they were not recognized or designated as such by the chroni-
clers. Sons of local headmen were instructed in Inca lore and
management through a period of apprenticeship to Cuzco no-
blemen; so were their daughters. The queen, and women of the
Inca aristocracy as well, were surrounded by, and had author-
ity over, young women of the Cuzco nobility and daughters of
local leaders (Cobo 1964, 11:141; Guaman Poma 1956, 1:94;
Murita 1946:81, 85, 93, 181). These young women were
learning appropriate skills and tasks of government, following
the same training process as their male counterparts. In other
words, service owed to female members of the royal dynasty
incorporated women of varying social ranks in the empire into
a structure of authority headed by the Coya. Bonds of alle-
giance and obligation were thus forged between women: be-
tween women of different ranks within the Inca nobility, and
between them and women from the provinces who, as daugh-
ters of local leaders, would impose their newly acquired pro-
Cuzco sentiments on women of the peasantry.

There is a myth in the corpus of Inca historical legend which
teaches that Andean channels of authority should follow gen-
der lines. This legend tells of the Inca conquest of the Guarco
ayllu, which was under the jurisdiction of a woman:

Topa Inca, accompanied by lords and men of war left Cuzco
... taking with him the Coya, who enjoyed viewing her
kingdom in the company of her husband. When the Inca in-
spector, Apu Achache [the brother of the Inca], arrived in
Guarco, the ruler of the tribe, who was a widow, began to
impede him from taking a census of his vassals, saying that
she would not allow the Inca to rule over her dominion.
Upon hearing the news, the Inca laughed and said that he
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was being hounded by women. The Coya asked him, “What
women?”’; and he responded, “You and that widow, for if it
were not for you, I would easily stop her from making such
problems.” The queen then asked the Inca to give her per-
mission; for she proposed to subjugate that woman without
costing the life of one soldier. . . . The queen took on the re-
sponsibility, and she dispatched the royal inspector . . . or-
dering him to tell the cacica that he had the Inca’s and Co-
ya’s promise that they wanted to reserve the entire province
for her, and that she should prepare a solemn festival for
them in the sea. The widow, believing that this information
was true, conceded what was asked, and she ordered all the
inhabitants of the village to go out to sea on their rafts to cel-
ebrate on the specific day that was stipulated by the inspec-
tor. And once [the villagers were] in the ocean, two Inca cap-
tains entered the village and took it over; when the cacica
and her vassals saw that from the sea, they had no alterna-
tive but to acknowledge defeat. The captains captured the
cacica and took her to the Coya, in order to present her to
the queen [Cobo 1964, 11:87].

According to legend, the king would not be the appropriate
conqueror of this female ruler who refused to acquiesce in the
power of Cuzco: the Coya insisted on undertaking her submis-
sion. By means of a clever ruse, the queen conquered the rebel-
lious province without bloodshed. Note, too, that when the ca-
cica surrendered to the Incas, she offered homage to the Coya
and not to Topa Inca. Mythically sanctioned relations of au-
thority observed the Andean preference for gender segrega-
tion.

Relations of authority—the intricacies of allegiance and ob-
ligation that wove together the queen, provincial headwomen,
and peasant women in a hierarchy of power—were conse-
crated in the Inca Andes. After all, the queen was the daughter
of the Moon: any relation she entered into was imbued with
the force of imperial religion. Like imperial politics, imperial
religion was evangelistic. The Incas sent their goddesses to the
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provinces, and provincials proved their loyalty by organizing
structures of worship around them. Peasant women estab-
lished cults to Guarmi Paso (Woman Moon), and the cults
drew these segments of Andean women into the queen’s hier-
archy of power. An extirpator of idolatry discovered them in
villages of the Jauja Valley.

.. . and [while I] was engaged in the religious instruction of
Mito, I put under guard several Indian women, idolators,
having discovered an idol which they call Guarmi Paso, who
is adored by many Indian women from these villages [Du-
viols 1971:367].

The cult of Guarmi Paso did not stop at community bounda-
ries. The loyalties made concrete in her adoration cast aside
ayllu frontiers for imperial allegiance.

For one month out of the empire’s twelve-month year, the
queen ritually celebrated the power hierarchy she dominated.
All the empire deferred to her and her divine mother during
Coya raymi, the official imperial festival honoring simultane-
ously the Moon and the queen. Coya raymi, which coincided
with the September equinox, marked the beginning of both the
new agricultural cycle and the rainy season. It was a time when
female concerns, as Andean society so defined them, were
given voice. Inca ideology bestowed Inca goddesses with con-
trolling powers over earthly fertility and human generation; so
now the empire’s queen and noblewomen, worshipping the
empire’s preeminent goddess, ritually took on the concerns of
all Andean womanhood. Hierarchy was made clear.

Coya raymi was also a time when women, through their rit-
ual organizations, displayed their strength. It was women who
hosted the month’s celebrations, to which they invited men:

The Incas made sacrifices in the month of Capac Inti raymi
[festival to the Lord Sun]; their wives and the queen, in the
festival of Quilla [Moon] raymi [Guaman Poma 1956,
1:187].
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Coya raymi, ... a grand festival, was celebrated to the
Moon, queen of all the planets and stars of the sky, wife and
mistress of the Sun; all the women took part in the celebra-
tions and festivals that were held during the month, espe-
cially the queens, princesses, noblewomen, and other prin-
cipal and noted women who were obliged to invite men to
these festivals [Guaman Poma 1956,1:176].

Noblewomen rejoiced during Coya raymi: it was their time to
host others, their time to display the power they could wield.
But Coya raymi also pointed to the limits of that power.

Imperial ideology was ever attempting to mask hierarchies
of class and of gender. Structures of gender parallelism ap-
peared to be structures of gender equality. The royal wedding
ceremony is a case in point. During this festival, the equality of
queen and king and their purported joint rule over the Andes
were ritually unfolded. The king presented the Coya with a gift
of cloth, saying: “Just as you will be mistress over this piece of
clothing, in like fashion you will be mistress over all the rest,
asl am” (Muria 1946:235).

But the queen was not the “mistress over all the rest.”” She
may have lived sumptuously. She may have enjoyed independ-
ent rights to imperial wealth. But her rights, like those of other
women, were increasingly constrained as the building of An-
dean empire was indebted to and paid homage to the accom-
plishments of men. Coya raymi made women’s strengths man-
ifest, but Coya raymi took place only once a year.
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Ideologies of Conquest in the Ayllu

Although they all have their own huacas . ..
they all hold the Rayo to be their principal hu-
aca,towhom they dedicate all their fetuses pro-
duced by miscarriage, breech-births, and those
born two in one belly [twins]; they have con-
structed shrines [with them] in the heights
above the village. . . . They hold these [shrines]
in high esteem and call them conopas, which
means household gods.

[Hernandez Principe (1621) 1923:65]

There were also some called ““children of Thun-
der,” given birth to by women who affirmed
they had been impregnated by Thunder and
had then given birth. These were also marked
out for [religious office].

[Polo (1554) 1916:34]

Andean peoples ordered the world around them through
prisms of gender. Their gender ideologies, however, con-
structed different meanings out of distinctions of sex. If gender
parallelism played with values of equality, another gender sys-
tem, the ““conquest hierarchy,”! explicitly denied those values.

The symbolic bonding of men with conquest was deeply
embedded in Andean culture. It formed the cornerstone of a
gender ideology that held women to be inferior: the conquest
hierarchy used symbols of gender to express the relation of
conqueror to vanquished. In the ayllu, the conquest hierarchy
used gender as a metaphor for ranking the various descent
groups that made up a community. In the empire, the conquest

! The conquest hierarchy, as a structure of Andean organization, was first
investigated by Zuidema (1964:40-41, 168, 173; 1973; n.d.).
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hierarchy furthered imperial politics, as noblemen’s control
over the disposition of women from vanquished ayllus was es-
sential to the organization of the empire itself. This process of
transformation, a process which generated the Inca genderi-
zation of class relations, is what we will be unraveling here.

RANKING DESCENT GROUPS

Wherekinship still dominated the fabric of life, the conquest
hierarchy labeled and ranked the descent groups which consti-
tuted an ayllu. The building blocks of this ranking structure
were opposing sets of symbols: celestial forces (male/con-
queror/outsider/divine) were juxtaposed with earthly forces
(female/conquered/original inhabitant/divine). This symbolic
duality could be extended to form a three-tiered ranking struc-
ture when “male conquerors” produced an intermediary de-
scent group, symbolized as their children from secondary mar-
riages with “female subjects.”” The conquest hierarchy, then,
marked out a prestige hierarchy through which an ayllu or-
dered its constituent kin groups (see Zuidema 1964:40-41,
1973:16, n.d.:6).

Highland villagers in the Departments of Lima and Ancash
phrased this classification in terms of descent from mythical
ancestors. The legendary founder of a descent group known as
the llacuds (llachuds) was said to have come from afar to con-
quer the original inhabitants of the region. The descendants of
the first settlers were called llactas or huaris (guaris), whose
ancestors had supposedly been conquered by the llacuases (see
Duviols 1973). Llacuases often claimed the god of thunder and
lightning, Illapa, as kin (Herndndez Principe 1923:26, 51);
while the llactas adored divine relatives associated with the
earth, symbolizing their local origin (Hernidndez Principe
1923:34,37, 58, 66; Zuidema 1973:16). Whatever the partic-
ular names of community gods and goddesses, Padre Arriaga
(1968:117-18) discovered these ayllu divisions to be common
throughout the Peruvian sierra he traversed in the late six-
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teenth and early seventeenth centuries.2 Here is his advice to
priests sent out to eradicate idolatrous practices:

...in a town in the sierra, the Indian should be asked if he
is a llacuaz or huari, for they call huari or llactayoc anyone
native to the town of his ancestors and who [has] no recol-
lection of having come from outside. All whose fathers and
ancestors were born elsewhere they call llacuazes, even if
they themselves were born in the town. This distinction is
preserved in many districts, and the llacuazes, like persons
newly arrived from somewhere else, have fewer huacas. In-
stead, they often fervently worship and venerate their
malquis which, as previously noted, are.the mummies of
their ancestors. They also worship huaris, that is, the
founders of the earth or the persons to whom it first be-

2 The particularly rich documentation of Peru’s north-central Andes reveals
how the conquest hierarchy was a model of social organization for many com-
munities in that region; it thus provides a structure that helps make sense of
the internal organization of ayllus in other parts of the Andes for which our
evidence is not so plentiful. The ayllus in the colonial reduccion (forced settle-
ment) of Sarhua, in the Department of Ayacucho, for example, distinguished
themselves on the basis of an “outsider”/*original inhabitant” opposition,
even though they did not use the same northern terms “llacuds”/*“llacta” to
denote these differences in rank (Earls and Silverblatt 1978a). Twentieth-cen-
tury Sarhuinos still use the criterion of “outsider”/“original inhabitant” to
classify the two major ayllus that compose the community. Those who claim
that their ancestors came from outside the village to live in Sarhua worship a
male saint, John the Baptist, as their patron; whereas the ayllu which asserts
that their progenitors were the village’s original inhabitants adores the female
Virgin of the Assumption.

These manuscripts from the north-central Andes detail the structures wit-
nessed by Spanish clerics in the late sixteenth and early seventeenth centuries.
Nevertheless, we can assume that these structures reflected those which ex-
isted before the Cuzco expansion, since the Inca conquest left internal ayllu
organization relatively undisturbed. Zuidema, who analyzed the ancestor
cults that structured the seventeenth-century Ancash village of Allauca, ex-
plained how the llactalllacuds division was extended to form a three-tiered
ranking system. In this village, the ancestors of the llacuases were called hua-
cas, while those of the llactas were designated mallquis; an intermediary
group, descendants of the exogamic union of these ancestors, called their pro-
genitors huacas/mallquis (1973:23).
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longed and who were its first populators. These have many
huacas and they tell fables about them. ... For these and
other reasons, there are generally divisions and enmities be-
tween the clans and factions [1968:117-18].

Llacta descent groups throughout the north-central Andes
adored Huari (Guari) hero-divinities as the “first dwellers in
the land” (Arriaga 1968:23) or as “the first founders of this
territory”’ (Herndndez Principe 1923:27). These “native” gods
also bestowed gifts of agriculture to their descendents and
were worshipped for their role in organizing cultivation and
instituting agricultural practices and techniques. The accused
idolators of Pimachi explained their devotion in this way:

.. .[they]adored and rendered cult to the god Guari. . . and
before cleaning the irrigation canals, they made offerings for
water and health and plentiful corn . .. and when the Indi-
ans lived without a king or anyone to order them ... and
when there was warfare between them over land to culti-
vate, [Guari] appeared to them and he plowed all the fields
and he distributed irrigation canals to all the kin groups, so
that they no longer killed each other. . . . [A]nd the Guaris,
who were giants, . . . plowed and made the furrows in the
fields and made the irrigation canals [Duviols 1971:369,
374].

Huaris were culture heroes who created order not only by har-
moniously distributing resources, but by teaching humankind
how to make better use of land and water. Andean cosmology
linked them to agricultural production, fertility, and the gen-
erative forces of the earth.

The descriptions of Huari which the Spanish have left us do
not present a clear picture of this deity’s gender. While Huari
is sometimes portrayed as hermaphroditic (Duviols
1971:374), Huari is female when contrasted as an ancestor of
the descent group of “original inhabitants” to the “conqueror
progenitors” of the llacuds.? For this reason, the Huari-ances-

¥ This 1s another example of the relativistic and contextually determined na-
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tor of the llactas in Allauca was said to have been a goddess
who had sexual relations with a descendant of the conqueror-
Illapa, Apo Ingacha. The progenitress, known as Huari Car-
hua, was born in a lake, revealing her bonds with the mother
of all waters (Herndndez Principe 1923:37). Further, one of
the renowned female ministers of Allauca, accused by Hernan-
dez Principe of idol worshipping, took the name of that god-
dess-heroine as her own (1923:37).

Andean thought gave meaning to the symbolic matrix of
“femaleness,” agricultural fertility, and a community’s origi-
nal inhabitants by contrasting it with the symbolic matrix of
conquest. Projected onto internal ayllu organization, llactas
were continuously counterposed to the llacuases. As Hernan-
dez Principe noted of one Ancash village whose inhabitants he
interrogated:

In this town, like the rest . . . the ayllus of the llactas and the
llachuases are mixed together and are in conflict or in op-
position; the llachuases say they are children of the Rayo
(lightning] and Trueno [thunder], and they adore them
[1923:51].

The llacuases, as opposed to the llactas, traced their origin
to the god of thunder and lightning. Rayo (Spanish for Illapa)
or his sons, who were also founders of llacuds ayllus, were said
to come from afar, sometimes from Lake Titicaca. According
to some legends, they were heroes of the puna and herding,
which further distinguished them from their cultivation-ori-
ented llacta counterparts (Herndndez Principe 1923:26, 27).
The llacuases were identified as conquerors, being the “sons”
(churi = son, male speaker) of a masculine divinity who em-
bodied the concept of conquest (Duviols 1971:375; Hernan-
dez Principe 1923:26-27). One llacuds descendant from the
village of Allauca responded to his inquisitor:

ture of Andean thought. Asan androgynous being, Huari possibly symbolized
the interrelation of male and female forces necessary for generation and fertil-

ity.
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... [he heard from his ancestors that] the llaguazes [lla-
cuases] lived in the punas and that they came from Titicaca,
and they are the sons of the Rayo and in the puna they sus-
tained themselves with meat from guanacos, llamas, [and]
tarucas [deer); and the guaris, seeing that the llaguazes were
coming, went out with drums and their ancient dances . . .
and (illegible) . . . that they would live together for which
reason they are called sons of the Rayo because they said
that he had reared them [Duviols 1971:375].

The blocks of metaphor on which the conquest hierarchy
rested constituted a scale of social ranking against which com-
munity kin groups were measured. In ayllu social structure, the
conquest hierarchy was a prestige hierarchy. It functioned to
order and to classify. Higher-ranking descent groups enjoyed
prerogatives of status: preferred positions in ceremonys, ritual
deference, representation as “first among equals.” Although
conquest figured strongly in many ayllus’ myths of their past,
the ayllus that had been subjugated in legend did not comprise
a conquered class, in the sense of losing control over their
means of production; nor were they dominated by force (see
Spalding 1967:140). Within the frame of local political organ-
ization, the “conquering” ayllu was not entitled to any prerog-
atives, by virtue of its status, over the labor or productive re-
sources of a llacta ayllu. After all, the ties that bound them
together were still those of kin (Spalding 1967:11-14).*

4 These conclusions are supported by Karen Spalding’s research in Huaro-
chiri (1967, 1984), where there also existed abundant myths of “conqueror”
ayllus (Avila 1966:77-84). Again, I am presenting a generalized model of pre-
Inca social structure. Some ayllus at the time of the Inca conquest (e.g. Chimu)
were organized as states and consequently were structured by social class. In
these cases, the “‘conquering” group did have prerogatives over the productive
resources and means of production of those they conquered. More to the
point, however, I hold deep reservations about the possibility of reconstruct-
ing a history of local conquest on the basis of these myths and legends of ori-
gin. Some historians (e.g. Duviols 1973), who have interpreted these myths lit-
erally, claim that they refer to actual events of the Wari Empire (circa 800) and
the subsequent Late Intermediate Period, which was marked by inter-ayllu
hostilities and conflict. I argue that the conquest hierarchy is better understood
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The god of the “conquerors” was privileged to stand for the
community as a whole. Part of the advantage his descendants
enjoyed was rooted in their kinship to the god of lightning or
his progeny. All the villagers of Recuay, including the “con-
quered,” paid homage to Rayo as their most important divin-
ity. The preeminence of the god of the “‘conquerors” was made
visible through the community’s ritual practice: llactas, whose
principal ancestor-huacas were of local origin, as well as lla-
cuases built household altars to him (Hernidndez Principe
1923:26, 27). Herndndez Principe relates:

Although they all have their own huacas . . . they all hold the
Rayo to be their principal huaca, to whom they dedicate all
their fetuses produced by miscarriage, breech-births, and
those born two in one belly [twins]; they have constructed
shrines [with them)] in the heights above the village. . . . They
hold these [shrines] in high esteem, and call them conopas,
which means household gods [1923:65].

When the llactas and llacuases of the northern sierra ritually
affirmed their friendship and alliance, they made joint sacri-
fices to the god of lightning, the emblem of their unity (Her-
nindez Principe 1923:27). As privileged descendants of Rayo,
“conquerors” could ritually stand for their community as a
whole. As we will see, conditions of empire translated this pre-
rogative of status into a prerogative of power.

Let us look more closely at the gender attributes entailed in

as a model of the internal organization of ayllus, a code through which various
descent groups that constituted a larger political entity were differentiated and
ranked. This is not to deny that the history of the Andes prior to the Inca con-
quest was riddled by conflict and intergroup warfare. I simply am not con-
vinced that we can know or reconstruct that history on the basis of these
myths. Three hundred years after these feats of conquest supposedly took
place, three separate ayllus that had been forced to resettle together in the re-
duccion of Ocros consciously organized a new relationship between them-
selves—using the conquest hierarchy as a model (Hernindez Principe
1923:51-58).
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the conquest hierarchy, for they too will critically shape im-
perial policy. “Conquerors” were conceptualized as male. Fur-
ther, only men as “conquerors” could enter into secondary
marriages with “conquered” women and thus be founders of
intermediary descent groups. Myths of conquest collected by
Father Francisco de Avila in the villages of Huarochiri cele-
brate male hero-conquerors as founders of ayllus (Avila
1966:77-84). One myth explicitly teaches that the logic of An-
dean social categories refuses women the right to be con-
queror-founders of intermediate descent groups. This legend
recounts the story of Llacxamisa, one of the five brothers who
defeated the lowland Yuncas:

The Yuncas lived in the fields of bushes of Concha. While
they inhabited these lands, other men appeared from Yau-
rillancha. . .. Thus it is said that the men of Concha were
bornin Yaurillancha, that they were born in the number of five
brothers, that they burst forth from underneath the earth.
The names of these five men, beginning with the eldest, were
Llacxamisa, who came with his sister, Conucuyo; then Pau-
quirbuxi, and then Llamantaya. The other two, Huaylla and
Calla remained a bit behind. . . . [W]hen they arrived at the
place where their brothers had gone, they found that the
others had already distributed the land . . . and everything
that was possible to distribute. . . . The Yuncas were living
happily when the three brothers were born. . . . The Yuncas
saw Llacxamisa with his stone cap and were frightened and
thought they should leave: ““If these three men catch up with
us, they will kill us all.” The Yuncas fled, abandoning their
village and their fields. ... One of the Yuncas took the
wrong child with him and left behind his own son, Yasali, in
the village. The three brothers had scarcely arrived when
they began to distribute the houses and all the belongings
and useful things. While looking for the fields, Llacxamisa
found the boy. “My son, do not worry, you will live with
me. If my brothers want to kill you, I will defend you. In ex-
change you will herd my llamas.” . . . When Yasali, the shep-
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herd, was taking care of the llamas, he met Conucuyo,
Llacxamisa’s sister. She came from Yaurillancha. They met
and copulated. ... All of Llacxamisa’s descendant’s died.
When he was about to die, he adopted the father of the chil-
dren of Conucuyo—Yasali, him and his children [Avila
1966:171-81].

Only men could be legitimate founders of lineages based on
conquest; only men, as heads of conqueror lineages, could in-
itiate exogamic unions with conquered peoples. Andean cate-
gories of social structure, coupled with Andean metaphor, at-
tributed social power to men.

Creating kinship, Llacxamisa (““‘conqueror’), became the
fictive father of a descent group in which marriage to a woman
of the “conquered” was implied. Through this marriage, his
adopted children and their descendants were raised to form a
middle-ranking kin group. Conucuyo, Llacxamisa’s sister,
could not symbolically represent her “conqueror” ayllu enter-
ing into an exogamic union with a “conquered” people. The
“conquered” had to be conceptualized as female. Conse-
quently, in the myth, Llacxamisa became the father of Yasali,
the “conquered,” through an implicit marriage to a woman
from the Yuncas. Only in this way could he properly establish
a ranked hierarchy based on the association of men with con-
quest and women with the vanquished. The original relations
that the myth established, defined through a female conqueror,
violated the deeper Andean sense of the tie between gender im-
agery and power. Myth was compelled to change them.

WOMEN AND THE GOD OF CONQUEST

While the division of communities into llacuds and llacta de-
scent groups often marked out lines of tension within Andean
politics, these internal conflicts did not stem from the lla-
cuases’ ability to make demands on the production or re-
sources of the llactas. Nor did this classification have any bear-
ing on the actual structure of gender relations in the ayllu.
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Membership in the “conqueror’” descent group did not entitle
men to control over women of the “conquered.” Nevertheless,
although the conquest hierarchy did not refer to relations be-
tween men and women as it defined lactalllacuds divisions
within the ayllu, it did direct relations between women and
gods. Moreover, the special tie that existed between women
and the god of conquest, when analyzed through the struc-
tured prism of the conquest hierarchy, projects a pattern that
would later be utilized by the Inca elite in the process of empire
building.

Many chroniclers and priests noted that women could be
chosen to assume positions in native religious life through the
ability of Rayo to impregnate them or have a special relation-
ship with them. Illapa was said to speak to women while they
were dreaming or to copulate with them when they were herd-
ing in the puna (Arriaga 1968:31, 168; Cobo 1964, 11:226;
Guaman Poma 1956, 1:121; Muria 1946:286). Polo de On-
degardo, in his reports to the viceroy, explained:

... Those who were in charge of sacrifices . . . were elected
in this way. If any male or female was born in the country-
side when it was thundering, they were paid special atten-
tion . . . and called Chuquiilla [a name for Illapa or Rayo],
and when they were old they were ordered to take that post,
for it was believed that any sacrifice made by their hands
would be more accepted. There were also some called “chil-
dren of Thunder,” given birth to by women who affirmed
they had been impregnated by Thunder and had then given
birth. These were also marked out for [religious office]. The
same for two or three born from one belly and finally all
those whom nature gave more than what was normal or
common (believing that this had a mysterious origin) were
set aside for this [1916:34].

Cobo adds that

some women made it understood that while out in the coun-
tryside in a storm, Thunder made them pregnant, and at the
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end of eight months they gave birth to [stones] with great
pain, and that in dreams they were told that the ‘“fate”
which they predicted with them would be certain [1964,
11:226].

Thus, women who begot sacred stones or who had “ex-
traordinary” births (twins, breech-births, harelipped children)
had experienced a special tie with the supernatural and its de-
ity of conquest. Andean culture called the products of their
union “Illapa’s children.” The gods destined these children to
become officiants in the service of native deities.

Upon giving birth to twins or other infants considered out-
side the norm of human procreation, the mother or sometimes
both parents had to participate in elaborate rituals (Guaman
Poma 1956, 111:121; Herndndez Principe 1923:53). The Span-
ish clerics who witnessed these rites often mistook them for
rites of penance because of the fasting and abstention which
was part of the ceremony. Arriaga comments:

they believe that twins are a sacrilegious and abominable
thing, although they say that one of them is the son of light-
ning. They do penance on this account as if they had com-
mitted a terrible sin. Usually the father and mother both fast
for many days, . . . eating neither salt nor pepper nor having
intercourse at that time. In [other cases], both father and
mother lie down on one side and remain without moving for
five days. One foot is folded under them, and alima bean. . .
is placed under the knee, until with the effect of perspiration
it begins to grow. For the next five days they do the same
thing on the other side, all the while fasting as described.
When this penance is over, the relatives go hunting for a
deer, and after cutting it up they make a kind of canopy of
the skin. The penitents pass beneath this with ropes around
their necks, which they must wear for many days [1968:53].

Fasting and abstention from intercourse signaled all Andean
religious ceremonies, including rites of passage, which were
imbued with sacred meaning. Arriaga’s commentary detects
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the ritual celebration of the change in status experienced by
parents who participated in the birth of twins, Illapa’s chil-
dren.

Guaman Poma describes the rites he witnessed in the village
of Asquem, when a woman, along with her child conceived by
Rayo, were ritually celebrated by the village’s inhabitants.
After “penance,” fasting, and a one-month period of isolation
on a mountain peak away from the village, the child was sac-
rificed to the “Rayo Santiago.”® Afterward, the mother was
joyfully brought back to the village accompanied by music,
singing, and dancing. The entire community glorified her new
status during a five-day revelry (Guaman Poma 1956, 111:121).

Hernédndez Principe’s retelling of the ceremonies surround-
ing the first ritual hair cutting of one of Illapa’s young daugh-
ters portrays how the station of human parents was trans-
formed by their extraordinary alliance with the god of
conquest:

Seven or eight years ago, Don Pedro Ventura went to this
site [caves where his ancestors were buried] with sorcerers®
and his daughter, who was four or five years old, following
the orders of one of his caciques. The mother of the girl as
well as the cacique’s mother went along, bringing chicha,
cuyes [guinea pigs] and other offerings, and with the consent
of his great-great-grandfather, cacique Poma, he gave the
girl a new name, one which he determined after having con-
sulted the fates through spiders, saying that the parents of
the girl had conceived her by virtue of Rayo, whose name he
gave her as well as the parents of the girl, for being worthy
of having such a child, erasing the Christian name which
they had received in baptism, permitting them to be called
by the aforesaid heathen name. And the sorcerer-priest of-
fered a patacon [coin] so that in the same manner everyone
in the village would make offerings as they did during this

5 After the Spanish conquest, Rayo was syncretized with Santiago.

¢ Hechicero = sorcerer. This term was used by chroniclers and clerics to de-
note any officiant of an Andean religion.
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celebration and hair-cutting ceremony . . . which they per-
form with a thousand heathen rites instead of our baptism.
. . . And having done this, they returned to these burial caves
from the village and offered the cut hair to the cacique Poma
[1923:53].

Both the young girl and her parents assume a new name,
Rayo. The rite of renaming celebrated the new, consecrated
bond of kinship which tied mortals to the divine ancestor of
the conqueror-founder of ayllus. Carrying his name, they were
bound to him. It was an emblem of their devotion. Other idol-
smashers noted that many officiants of the outlawed indige-
nous religion took on the name of the deity into whose service
they were dedicated; once aware of these idolatries, priests
prohibited Andean Indians from using the names of huacas or
calling themselves after the god of lightning (Arriaga 1968:31,
168, 169). The new-name ceremony held in Ocros ritually dis-
played the distinctive relation to the conqueror-deity which
the girl and her parents came to hold. We should note that the
child’s hair and other ritual objects were offered to the cacique
Poma, who was, as we will see, an important curaca of this
ayllu and a direct descendant, through the male line, of one of
Rayo’s sons who founded a llacuds lineage.

One way of making Andean sense out of this phenomenon
is through the prism of the conquest hierarchy. The renaming
ritual and hair-cutting ceremony dedicated to Rayo and one of
his descendants marked the formation of an intermediary sta-
tus—equidistant between the human world and the supernat-
ural world. It thus comprehended the same structural relations
as the conquest hierarchy when it distinguished a three-tiered
ranking system of social groups: the superior class (Rayo, mas-
culine deity of conquest) has children in a subordinate class
(mortal women), and the product of their exogamic union ac-
quires a status which is halfway between these two groups
(children of Rayo)—the religious officiants and intercessors
between humankind and the supernatural.

More to the point, this aspect of the conquest hierarchy’s at-
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tribution in provincial communities embraced the form
through which the Inca elite took peasant women from their
communities of birth and placed them under imperial jurisdic-
tion. In the ayllu, women were consecrated to the service of
Rayo—a masculine, nonlocal deity who was associated with
conquest—by becoming his wives. By this means, women
could acquire a quasi-sacred status as the mediators and inter-
cessors between the human world and the sacred world.
Arriaga described such a “wedding”:

... In a town in the province of Conchucos, visited by Li-
centiate Juan Delgado, there was a girl about fourteen years
of age, of rare beauty. For this reason her parents and the
caciques dedicated her to the service of a stone huaca named
Chanca, which had the face of a person. They married her to
this huaca, and everyone in town celebrated her wedding.
... They offered their sacrifices by the hand of this girl and
considered it a proper and a lucky thing to do. They thought
that sacrifices thus performed would be most acceptable to
the huacas. The girl preserved her virginity as the other min-
isters had commanded her to do, for by marrying her to the
huaca they had invested her with the sacred office of priest-
ess. She was held in the greatest reverence and regarded as a
divine and superior being [1968:36-37].

As we shall see, the Incas expressed the severance of women
from their vanquished natal communities in terms of the spe-
cial relation they would obtain with the Sun. They were now
the wives of the Sun—the male deity who was the emblem of
Inca conquest. As the Sun’s wives, these women, too, became
holy.
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Transformations: The Conquest Hierarchy
and Imperial Rule

Not even the Inca paid much attention to the
worship of the Moon, since women were in
charge of the cult to her, as was the case regard-
ing [the cult to] Mama Huaco . . . , and for this
reason men would not have paid attention to
that daughter of cacique Poma, Tanta Carhua,
if it had not been for the fact that she was con-
secrated to the Sun. . . .[T)he young girl [Tanta
Carhua] said, “Finish now with me, for the cel-
ebrations which were made in my honor in
Cuzco were more than enough”; they then
took her . . . to a high mountain, the crest and
last outreach of the lands of the Inca, and hav-
ing made her resting place, they lowered her
into it and walled her in alive.

[Hernadndez Principe (1621) 1923:53, 62]

AN ANDEAN INSTITUTION OF CONQUEST

Having rights over all the empire’s women, the Inca chose
some to be the Sun’s wives. Inca noblemen’s control over An-
dean women was inextricably linked to Inca control over all
Andean peoples. True to the ideology of the conquest hier-
archy, the Incas intertwined gender hierarchy and the forma-
tion of class as they consolidated imperial rule.

Imperial politics transformed the conquest hierarchy into an
institution whose jurisdiction over the destiny of Andean
women helped fulfill imperial needs. The rendering of chaste
women to the Inca elite represented a glaring change in gender
relations. I am talking here about the most famous of all Inca
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women: the acllas or mamaconas, the virginal “wives of the
Sun.”

No other group of women was the focus of so much re-
corded attention as the acllas, whom the Spanish equated with
Rome’s vestal virgins or with the nuns of the Roman Catholic
Church. The chroniclers tell us that, once a year, a male agent
of the Inca would inspect villages which had been incorporated
into the empire. In the name of the Inca, he would choose
chaste girls to fill the acllas’ ranks. These girls had various des-
tinies: those who were to remain celibate were attached to the
empire’s chief divinities and officiated in their rituals; others,
whom the chroniclers looked upon as concubines in a sultan’s
harem, eventually became the emperor’s wives or the wives of
other men to whom the Inca gave them. In any case, until their
futures were decided for them by the empire’s male elite, the
acllas’ sexuality was guarded. They were separated from their
communities of origin and housed in the acllawasi, located in
the state-run capital of each province. There they were taught
“women’s tasks”—spinning, weaving, and the preparation of
chicha and special foods. (See Cieza 1959:95, 192, 213; Cobo
1964, 11:134, 231-32; Guaman Poma 1956, 1:137, 216-18;
Muria 1946:156, 248-55; Polo 1917a:91-92; Valera
1950:167-70.)

The chroniclers tell us that the acllas were organized hier-
archically. Andean notions of physical perfection as well as the
social rank of an aclla’s family determined her status. Many
were the daughters of the headmen (curacas) of peoples con-
quered by the Incas. Moreover, an aclla’s final destination was
shaped by her rank: the most prestigious wives of the Sun were
destined to be chaste priestesses of the solar or other imperial
cults, if they did not enter the Inca’s entourage as secondary
wives. Lower-ranking acllas served less important deities or
were bestowed by the Inca as rewards to other men. Although
many remained in the acllawasi of their provinces, the most es-
teemed were sent to Cuzco. At the time of their initial selection
some, those who were considered to be the embodiment of
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physical and moral perfection, were offered as sacrifices in cru-
cial state rituals.

Father Bernabé Cobo, who dedicated many pages of his
chronicle to describing the acllas, wrote:

They were chosen in this manner: a judge, named by the
Inca, was sent to every province with the task of choosing
young girls, watching over them, and sending them to Cuzco
when they were of age. . . . [H]e was called apupanaca [lit-
erally “head of the panaca,” the royal descent group]. He
chose the most beautiful, and they were called acllas. . ..
There was a home for them in each governing center [of the
empire]. . . . They were reared there until they were fourteen
years old in the company of mamaconas, who were “‘cho-
sen”” women, dedicated to the service of their gods, like
nuns; and they taught these girls all of the feminine tasks like
spinning and weaving wool and cotton, preparing food and
chicha. . . . They were maintained by rents from land con-
secrated to their religion; and there were also major-domos
who were responsible for providing them with what they
needed and for vigilantly watching over them to ensure that
they remained virgins.

The commissioned official, who selected this tribute each
year for the festival of Raymi, chose girls from these houses
who were thirteen or fourteen years old . . . and took them
to Cuzco, in accord with the number each province had to
send that year. Brought together in that city, they were pre-
sented to the Inca, who then distributed them according to
the needs at that time, and in this order: some were sent to
the monasteries of the mamaconas to replace those who
died, and these professed to that condition, living perpetu-
ally in seclusion and in chastity, dedicated to the service of
the temples of the Sun, Thunder, and [all] the gods who were
entitled to the service of women. Another large number were
designated to be killed in the sacrifices made in the course of
the year—such as those for the Inca’s health or when he
went personally to war—and it was a requirement that these

83



CHAPTER V

be virgins. The most noble and beautiful were reserved to be
his servants and concubines, and a large quantity of them
were distributed among his captains and relatives, thus re-
munerating the services they performed for him with this
sort of price. He also distributed them to the caciques of
each province. In each principal village and capital where
there was a temple dedicated to the Sun, there was built next
to it a house of seclusion, acllaguasi [acllawasi), the home of
the chosen where many virgins, called mamaconas, the No-
ble Mothers, lived. . . . [I]n some, the number reached two
hundred.

Girls ten to twelve years old were enclosed in these mon-
asteries, not because of their own devotion, or that of their
fathers, but because of the will of the Inca and the rites of his
religion; and these [girls] were gathered as tribute through-
out the entire kingdom . . . and they were the most beautiful
and noble. . .. These tributed girls lived with the mama-
conas until they reached the age when the Inca disposed of
them. They were called acllas because they belonged to the
entire empire and there they learned things regarding their
religion, rites and ceremonies, as well as the duties appro-
priate for women. . . . Their daily occupations were to care
for the service and cult of the temples; they spun and wove
very fine cloth . .. to dress the idols and offer as sacrifices
and make into clothing for the Inca. They made highly es-
teemed chicha to offer to the gods. . . . Those who lived in
the temple in Cuzco . . . offered food to the Sun . .. saying,
“Eat, Sun, what your wives have cooked.” . .. They some-
times left Cuzco, to be present at other places when offerings
were made to the Sun and if they left [Cuzco] to make these
sacrifices, it was because they exercised a great role, as the
wives of the Sun. ... They had to remain virginal; if they
were caught [with a man] both were killed, unless it was the
Inca, who occasionally spent nights there. . . .

The manner of consecrating these virgins to their gods
was that they were betrothed to them, with special ceremo-
nies, and from then on they were called, and considered to
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be, their wives. Some had a higher status than others; and in
each house there was one with a higher rank, who was held
to be the wife of the Sun, or of the god to whom she was con-
secrated, and this one was always of the noblest lineage,
such that in the principal temple of Cuzco, the wife of the
Sun was usually a sister of the king himself [Cobo 1964,
11:231-32).

Students of the Inca empire have offered various interpreta-
tions of the acllas; but most have considered their virginity—
or, better said, the fact that their sexual behavior was con-
trolled by the Inca elite—to be of secondary importance (see
Zuidema 1964:225). John Murra equated the acllas or ma-
maconas with other groups of peasants who were alienated
from their communities of origin to work full time for the Inca
elite. The acllas were the state’s weavers, and they were re-
nowned throughout the empire for their extremely fine cloth,
used in ceremony and distributed as gifts (Murra 1956:228). 1
do not want to deny their crucial role in the Inca economy (see
Silverblatt 1976 and 1981:12-45). The significance of the
acllas for the Inca empire, however, did not lie solely in their
function as imperial weavers. To get a handle on that signifi-
cance, we have to begin by taking seriously the imperial ide-
ology that clothed their selection: the acllas had to be virgins
when chosen; and they were, in name, the wives of the Sun—
divine symbol of the conquering empire—or the wives of the
Inca. By not playing down Inca ideology, we are forced to look
at the acllas as participating in a set of social relations which
bounded and structured an imperial political system.

I am arguing here that the rendering of virgins to the Inca’s
service—provincial girls alienated from their communities as
wives of the Inca or wives of the Sun—marked one of the ma-
jor structural transformations to emerge as the Incas built their
Andean empire. Further, the Inca mode of institutionalizing
virginity was a critical dimension of the process whereby the
Cuzco rulers forged control over other Andean cultures. That
is, the institution of the aclla or mamacona was intrinsic to im-
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perial political and ideological structures which ordered rela-
tions of conquest.

INcAs, WOMEN, AND THE HIERARCHY OF CONQUEST

The ability of a male agent of the Inca to enter villages and
confiscate acllas implies something about relations between
the Cuzco elite and women in general. So we might begin by
asking how the Incas could, at least in theory, claim the right
to determine the disposition of all the empire’s women, and on
what grounds they did so.

Here I would like to reiterate and extend some of Zuidema’s
insights into Andean and Inca social structure (1964:40-41,
168,173 and n.d.). As we have seen, Zuidema coined the term
““conquest hierarchy” for a structure marking out the ranks of
social groups that together constituted a:larger sociopolitical
unit at the ayllu level (Zuidema 1973 and n.d.). The male/fe-
male opposition upon which the conquest hierarchy rested
was used to indicate a symbolic relationship between a group
of conquerors and those who were conquered. Further, the re-
lation between these categories was expressed via terms of
marriage alliance: male conquerors wedded conquered
women, and an intermediary status between the two was con-
ceptualized as the product of their union. This paradigm stip-
ulated rank and formed a logic through which social categories
were ordered. I would add that although these conceptual cat-
egories, as applied in local-level political organization, proba-
bly had no basis in a social relation of male elite dominance
over women, the ranking scheme contained the potential for
defining women as conquered subjects who could be manipu-
lated by conquerors. Glaringly, as the Incas consolidated their
control over the Andes, the significance of the conquest hier-
archy was transformed to define a hierarchy of power—not
simply one of prestige.

The Incas used the conquest hierarchy to structure the polit-
ical organization of the empire (Zuidema 1964, 1972). Its se-
mantic logic dictated that the elite be conceptualized as “male
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conquerors” of all non-Inca populations, symbolized as “con-
quered women.” In keeping with the paradigm, elite males, in
addition to endogamous marriages, could contract secondary
alliances with non-Inca women from subjugated groups. Their
progeny—equidistant between the elite and the peasantry—
held a middle position in imperial political ranks. As Zuidema
has pointed out (n.d.:5), the Inca legitimized his right to deter-
mine the marriage of conquered women by claiming that all
women were his sisters (see Garcilaso 1961:305). Royal mar-
riage was between brother and sister; and as his sisters, all
women entered the category of potential spouse. In effect,
then, the imperial politicization of the conquest hierarchy al-
lowed the Inca to consider women as alienable goods. Al-
though most marriages between commoners were contracted
without state interference, this construct, I contend, was the
means by which the Inca or his male agents selected certain
young women and placed them under the empire’s jurisdic-
tion. The institution of the aclla, in terms of the analysis pre-
sented here, was generated by the imperial deployment of the
conquest hierarchy.

CHOSEN WOMEN AS POLITICAL PAWNS

One of the most important functions of the Inca as “poten-
tial spouse of all women” lay in his ability to create or buttress
political alliances through the receipt and distribution of
acllas. And, as I have mentioned, many were distributed as sec-
ondary wives to men of the Inca nobility—to the state’s bu-
reaucrats and warriors—to ensure loyalty to the Cuzco re-
gime. Others were given to headmen of conquered or aligned
non-Inca populations in order to cement political ties (Garci-
laso 1961:132; Cieza 1959:60, 74, 160). Women, now under
the Inca’s direct control, were distributed as rewards to grease
the political and economic apparatus of the empire.

We should not forget that these “rewards” were loaded.
There is no question that the interests of the Inca rulers were
cultivated within the walls of the acllawasi, and that those
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acllas who were distributed as secondary wives to provincial
headmen represented Cuzco’s designs. Constant reminders of
Inca elite power, they would serve to check any anti-imperial
sentiments a curaca might harbor.

Since the Inca, the embodiment of imperial authority, was in
principle the only person empowered with the right to transfer
women, the possession of more than one wife was a privilege
that only the state could bestow. Imbued with the prestige of
power, having secondary wives became a singular honor
(Cobo 1964, 11:120, 122, 133). Cobo, talking about the re-
wards that the Inca might grant his subjects, commented that
the “most esteemed” of all the gifts distributed by him

were the young women which the Inca had gathered as trib-
ute. . . . For to receive a young woman, given by the hands
of the Inca, was held as a singular favor, because there was
nothing which these Indians esteemed more than to have
many wives, and they could not have another wife in addi-
tion to the legitimate one, except by dispensation of the king
[1964,11:120, 133].

If men felt especially honored by the reward of a wife by the
state, many also perceived it to be in their best interests to give
their daughters in marriage to the Inca. For local headmen
could thereby ensure the state’s favor as well as obligate
Cuzco. The story of the marriage of the Inca Lluqui Yupanqui
to the daughter of the headman of the Oma ayllu is a case in
point:

Lluqui Yupanqui. . . decided to marry . . . and to do this he
called Pachachulla Viracocha, who was one of the lords of
Guaro, and ordered him to go to the village of Oma, a little
more than two leagues from Cuzco, to ask that a daughter
of one of their lords be his wife; and this lord, after receiving
the message, was extremely flattered and with the consent of
the rest of the headmen, gave her to him.

The name of this lady was Mama Carhua, and she was so
beautiful that her father did not want to marry her to any-
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one, judging that no one could be worthy of her. But when
the principal leaders of Oma saw that it was the Inca, the son
of the Sun, who asked for her, they took this marriage to be
a great blessing. They sent her with an entourage to Cuzco,
and all along the road they placed flowers and set up plat-
forms and hung elaborate banners. It took four days to get
to Cuzco because the Inca had ordered them to stop every
half-league to celebrate her and have banquets in her honor.
When she approached, the king went out to receive her with

much dancing and singing, accompanied by all the nobility
of his court [Cobo 1964, 11:69].

Since the marriage of a daughter to the “son of the Sun”
meant that the father would receive political, economic, and
ritual benefits, Garcilaso’s comment should not surprise us:

If [an Inca prince] happened to desire some pretty woman,
the Inca knew that he had only to ask her father, who not
only would not refuse to let him have her, but would also
consider this opportunity to give satisfaction to his sover-
eign as a great honor and good fortune [1961:63].

Women, “from among the many who were kept in each
province in the name of the Inca” (Cieza 1959:61), had be-
come objects in the empire’s machinery of government.
Through them, the men who gave them or to whom they were
given, as well as their ayllus, became bound into imperial
power relations. The acceptance and donation of women was
an honor that was difficult for many curacas to refuse.

We should not lose sight of the fact that men (as sexual ob-
jects) were not rendered to the imperial elite. On the contrary,
the conquest hierarchy was predicated on the ability of the
Inca and, by royal dispensation, of other men to engage in po-
lygynous marriages, a privilege not extended to women. Nei-
ther the queen nor any other woman could legitimately marry
more than one man at a time. The Coya, therefore, could not
initiate a “‘conquest hierarchy”’; she could not engage in the
multiple marriages necessary to cement a hierarchy of social
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groups founded on conquest and forged by means of second-
ary marriage alliances.

CHOSEN WOMEN As EMBLEMS OoF Cuzco’s POWER

Let us turn from political mechanics to political ideology in
order to clarify how the institution of the aclla became an em-
blem of Cuzco’s dominance as well as a manifestation of its
power. First of all, the imperial control of local marriage in
general—an aspect of its control of the disposition of
women—was an expression of Inca political domination.
Many chroniclers commented that the Incas celebrated yearly
mass marriages in the villages they conquered (Guaman Poma
1956, 1:179; Ortiz de Zuniga 1967, 1:53). I contend that when
a male representative of the Inca elite formally “distributed
women for marriage,” he was ritually affirming the theoretical
control the Inca could exert over all women. For in spite of
Inca ritual, marriages contracted between men and women of
vanquished groups were in effect conducted according to pre-
conquest marriage practices. As Muria observed, “the parents
of girls married them to whomever they wanted, but with the
permission of the king” (1946:418). Thus, the yearly distri-
bution of peasant women under the auspices of the Inca was a
symbol of Cuzco’s potential dispositionary rights over all
women—and by extension over the entire population that was
now subject to imperial rule. These mass marriages were a
yearly ritualized reminder of imperial domination, expressed
through the idiom of the Inca’s control over the distribution of
women in marriage.

We should reconsider, then, the semantics of the conquest
hierarchy, for it was through this social optic that relations of
conquest were expressed: conquerors, represented as male,
marry the conquered, symbolized as female. Imperial legend
tells us that the first Inca, Manco Capac, received women as sec-
ondary wives from all the tribes he subjugated (Zuidema
n.d.:6). Peasants from the Limna highlands told the priest Fran-
cisco de Avila that the Inca Huayna Capac demanded that

90



TRANSFORMATIONS

adult men from throughout the empire send him an “her-
mana” (sister) for his concubinage (Avila 1966:92). Note the
character of the olive branch which the Incas sent to a people
they had vanquished in battle:

... finally at theend of the three years, the Huarcos were be-
coming weakened and as the Inca knew it, he sent them em-
issaries once more to tell them that they all ought to be
friends and comrades, and that all he wanted was to wed his
sons to their daughters, and base all confederation on equal-
ity [Cieza 1959:343].

Marriage became a metaphor for conquest; and the fused re-
lations of marriage and conquest were expressed with the sym-
bols that structured the social categories of the conquest hier-
archy: the Inca would wed his sons to the daughters of
conquered people. Marriage alliances might wear a cloak of
equality, but the cultural cipher which gave those marriages
meaning was an ideological expression of imperial power re-
lations.

In contrast to most non-Inca women, however, the acllas
were directly touched by the Inca’s theoretical control over all
whose gender they shared. It should be clear, in light of what
mass marriages and marriage alliance signified, that those
women who were actually selected as wives of the Inca or Sun,
were participating in an institution—anchored in the conquest
hierarchy—that dramatically underscored the symbolic repre-
sentation joining male elite control over marriage and political
conquest.

The aclla then, as an institution, was an imperial precipitate
of the structural forms through which the Incas consolidated
their conquest of the Andes; the chroniclers confirm this. Upon
conquering a new territory, the Incas demanded that a temple
be constructed for the Sun, the divine emblem of the conquer-
ing empire, and that acllas—in the name of the Inca and the
Sun—be selected from the newly subjugated populations (Gar-
cilaso 1961:238, 299, 301, 302, 307). The astute observer
Cieza de Le6n reaffirmed that after subduing a new region the
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Incas immediately saw to it that a temple be constructed for
the Sun, an acllawasi built, and women assigned to it in the
name of the Inca:

[After a victorious campaign] ... when the Inca had ap-
pointed a governor with a garrison of soldiers ... if the
provinces were large, he at once ordered a temple built to the
Sun and women assigned to it as in the others [1959:160].

This dual pattern—the building of a temple to worship the
Sun (divine symbol of the Inca imperial system) and the con-
struction of residences for the chosen women (primarily of lo-
cal origin and often daughters of vanquished curacas), who
would enter into the divinity’s service—marked the subjuga-
tion of every new territory. Thus the temple to the imperial so-
lar cult, accompanied by the delegation of acllas, exemplified
relations of conquest and were permanent signs of an ayllu’s
subjugation to Cuzco.

Moreover, when a group rebelled against Inca domination,
one of the first signs of submission demanded by the Incas was
that the defeated render women to the Cuzco elite as wives of
the Sun (Murda 1946:191). Inca power was displayed by
means of the seizure of acllas, who were then distributed
throughout the empire by the lords of Cuzco. In fact, one of the
most severe punishments the Inca victors imposed on rebel-
lious groups was to demand wives of the Sun. An insubordi-
nate faction of the Colla kingdom was ordered to give food
and women to the Cuzco garrison (Cieza 1968:207). Murida
described the punishment meted out to the Huancavelicas,
Cayampitaetos, and Pastos:

because they were very rebellious people and had rebelled
against Topa Inca and Guayna Capac . .. [the latter] ...
took many of their unmarried women and distributed them
throughout the entire kingdom, placing them in [the em-
pire’s] storage houses [1946:191].

The ““storage houses” that Murua refers to were the acllawasi,
the homes of the acllas. Thus “marriage” could be converted
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into punishment and an obvious display of dominance. In this
manner, the estrangement of women from their ayllus of origin
to become wives of the Sun laid bare the power of Inca rulers
as conquerors.

Not surprisingly, vanquished peoples also perceived the ren-
dering of women to the empire as a form of tribute owed the
victorious king. We have already seen the word tribute applied
to the appropriation of provincial women in Cobo’s descrip-
tion of the aclla. However, “tribute” was also the word used
by the curacas of polities as distant as the Lupaka and Chu-
pachu, when asked by Spanish inspectors in the sixteenth cen-
tury to describe the demands made on them by their Inca rul-
ers. In his list of tribute owed to Cuzco, Pedro Cutinbo, a
governor of Lupaka, included the Indian men who were
drafted for imperial corvée labor along with the ““virgins” who
were sent to serve the Inca and the empire’s gods (Diez de San
Miguel 1964:39, 81, 93, 106). Ortiz de Ziniga, who inspected
the Chupachu, recorded that Inca tribute encompassed ‘“‘the
indias for the Inca, daughters of caciques for mamaconas and
others for the service of the Temple of the Sun” (1967, 1:47).
These women, born into the Chupachu and then estranged
from their communities of origin by Cuzco rulers, were then
sent to the Inca provincial capitals of Gudnuco and Bombén,
as well as to the principal acllawasi in Cuzco itself (Ortiz de
Zuniga 1967,1:37).

It was often the daughters and female relatives of curacas
who were demanded as “tribute” by the representatives of the
Inca (Ortiz de Zuniga 1967, 1:37, 47; Cieza 1959:294; Garci-
laso 1961:315; P. Pizarro 1968:497; H. Pizarro 1968:126).
While establishing bonds between Cuzco and the conquered
provinces, the hierarchical and unequal nature of these alli-
ances formed through “marriage to the Inca” exemplified re-
lations of conquest; and they were perceived as such by many
local headmen (Cobo 1964, 11:134).

One of the more obvious means by which marriage to pro-
vincial women symbolized conquest was the state’s insistence
that the secondary wives of the Inca, and their daughters, re-

93



CHAPTER V

tain the names of their provinces of origin. The social category
Aiusta, often translated as “‘princess,” required that these
women, who were not full descendants of the Inca royalty, be
called by the name of their natal land (Guardia Mayorga
1971:103; Cobo 1964, 11:84; Pachacuti Yamqui 1950:224).

Given the semantic structure of the conquest hierarchy, sec-
ondary marriages contracted with non-Inca women became a
continuous metaphor expressing the dominance of Cuzco.
Upon conquering an ayllu, the Inca ordered that its principal
huaca be brought to Cuzco, where it was then kept with the
mummy of the sovereign who was responsible for this victory
(Polo 1917a:96); in a not dissimilar gesture of domination,
when a secondary wife of the Inca was buried in Cuzco, earth
was brought from her original homeland and placed in her
grave (Polo 1917a:111). Moreover, on top of the grave was
emblazoned the royal insignia of the Inca (Muria 1946:258).

The acllas were no longer considered to be members of the
communities in which they were born; the ties of kinship that
formed the fabric of the ayllu’s social identity were no longer
extended to them. The acllas had been transformed into con-
quered subjects of Cuzco. Even in death, the Inca’s acllas ex-
emplified their conquered status along with that of their prov-
inces of birth.

Embodying relations of conquest, acllas ritually validated
the status of their fathers, who became intermediaries in im-
perial politics. The dramatic history of one aclla—who,
through her sacrifice to the cult of the Sun, consecrated the
bond between her father, a curaca, and the Cuzco regime—il-
lustrates this process. The event took place in Urcon, an ayllu
located near Recuay in the Department of Ancash. We owe its
description to Herndndez Principe, who early in the seven-
teenth century was sent to this sierra zone in order to eradicate
idolatrous practices. His account was to serve as a guide for
other priests undertaking similar missions.

Tanta Carhua’s sacrifice to the solar cult of Cuzco and her
subsequent deification signaled her father’s, i.e. Caque (Ca-
cique) Poma’s, new position in the imperial power structure.
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For by dedicating Tanta Carhua to the primary god of the In-
cas—the divine symbol of the conquering state—Caque Poma
was formally recognized by Cuzco as the curaca of his ayllu
and as the link connecting his community, Urcon, with the em-
pire’s political center. The ritual took place at the Convite de
capacocha (Festival of the Sacrificed), during which youth
from all over the empire—who held positions analogous to
Tanta Carhua’s—converged in Cuzco. Not only did this ritual
process mark Caque Poma’s elevation in status, it also af-
firmed that subsequent curacas representing Urcon to the em-
pire’s power structure would be chosen from among Caque
Poma’s lineal descendants. Thus the sacrifice of Tanta Carhua
ritually asserted her father’s, and her father’s descendants’,new
role as the nexus between Urcon and Cuzco while dramatizing
the community’s subordination to Cuzco:

This Caque Poma had a daughter ten years of age whose ex-
treme beauty was extolled throughout, and ever since she
showed that she was going to be [beautiful], he dedicated
her to be sacrificed to the Sun, which meant to the Inca, [so]
that by Caque Poma’s goingto Cuzco he would get the royal
notification that within a few days he would receive the
“throne” (d#0) and title of cacique on account of his afore-
mentioned daughter [Herndndez Principe 1923:62].

When listing Caque Poma’s ancestors and descendants,
Hernédndez Principe had this to say about him:

. it will be necessary to mention [Caque Poma] several
times because of his having dedicated and sacrificed his only
daughter to the Sun at the famous festival of the capacocha;
and the Inca gave her the name Tanta Carhua, and by means
of this privilege, the governorship has passed down from
one to the other, until [it was assumed by] this one who is at
present ruling [1923:52].

Herndndez Principe warned other priests who were trying to
root out Andean idolatries to beware of the relationship be-
tween the capacocha and the position of ayllu headman:
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you would be well advised to inquire about the way in which
it was done, because it is certain that you will find among the
caciques and governors that it was by means of them [the ca-
pacochas] that they received the governorship [1923:63].

The festival of the capacocha was celebrated in Cuzco during
Inti raymi. Inti raymi was the state festival in honor of the Sun.
The aclla-capacochas, who represented the four divisions of
the empire, traveled to Cuzco. Accompanied by the principal
huacas of their homeland as well as by their curacas, the ca-
pacochas led the political and divine representatives of con-
quered provinces in a pilgrimage of homage to their Inca rul-
ers. After the acllas gave reverence to the chief gods of the
Incas—the Sun and Lightning—and to the mummies of the
royal dynasty, the Inca, in turn, honored the aclla-capacochas.
Some of the capacochas were sacrificed to the Sun or to Hua-
nacauri, the legendary brother of Manco Capac (founder of
the Inca dynasty), whose shrine was associated with the rites
of passage through which youth of the Inca nobility entered
manhood. Those who remained were sent back to their prov-
inces of origin. There they would be sacrificed to the Sun, fol-
lowing the ritual established in Cuzco. In addition to raising
the capacochas’ fathers to a position in imperial government,
the Inca ordered members of their vanquished ayllus to wor-
ship them and to assign lands and priests for these royally in-
spired cults. The capacochas sacrificed in their provincial
homelands were designated by the Inca as the huaca guardi-
ans, or divine custodians, of their communities, now under
Cuzco’s rule.

Let us turn to Herndndez Principe’s extraordinary descrip-
tion of these events:

It was the custom, in their paganism, to celebrate the festival
of the capacocha every four years, choosing four children,
between ten and twelve years old, without a blemish, of con-
summate beauty, children of the nobility. . .. They would
celebrate the festival; and these four acllas who are the
“chosen” were privileged, they were taken to Cuzco from
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the four parts of Peru: Collasuyo, Antisuyo, Contisuyo, and
Chinchaisuyo. All left in good time, traveling on all the
roads; it was a sight to behold, how they were greeted, walk-
ing in procession with their huacas; the capacochas arrived
in Cuzco accompanied by the principal huaca of their home-
lands and by their caciques and indios. They entered Cuzco
together, just around the festival of Inti raymi. Everyone
from Cuzco who anticipated their arrival went out to receive
them. The [acllas] entered by the main square, and the Inca
was already seated there on his golden throne; and in order
were the statues of the Sun, [and of] Lightning-Thunder, and
the embalmed Incas who were [attended by] their priests.
They marched around the principal square twice, worship-
ping the statues and the Inca, who with a joyful countenance
greeted them; and when they approached him, [the Inca]
spoke with secret words to the Sun, saying ... “Receive
these chosen ones for your service.” The Inca offered aged
chicha to the Sun, specially brewed for this occasion, which
the Coya, accompanied by princesses, had brought in two
golden pitchers. The Inca rubbed a ground powder over his
entire body, to partake of his divinity. The high priest
slaughtered a white sheep [i.e. llama] whose blood he mixed
with the dough of flour and of white corn, called sancu, and
he administered communion to the Inca and those of his
counsel. . . . He distributed morsels of the llama to the Sun.
The Incas feted the “chosen”; and this festival lasted for
days, and they slaughtered one hundred thousand llamas.
When this festival was over, they took the capacochas
who were to remain in Cuzco to the huaca of Huanacauri or
to the house of the Sun, and putting her [sic] to sleep, they
lowered her into a cistern without water, and underneath, to
one side, they made a small space; they walled her in alive,
asleep. . . . The Inca ordered that the rest [of them] be taken
back to their homelands, and they did the same with them,
privileging their fathers and making them governors; and
(he ordered] that there be priests to attend her for the devo-
tion that would be made each year [to the] capacocha, who
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served as guardians and custodians of the entire province
(1923:60-61).

Tanta Carhua, leading a procession of the principal huacas
of her province and accompanied by her father and other
headmen from her homeland, was celebrated as an aclla-ca-
pacocha by the Inca in Cuzco. Returning from the festivities
held in her honor, she was buried alive within a hilltop in Aixa,
which were royal lands bordering the ayllu of Urcon. Over-
whelmed, ecstatic, exhilarated by her experience in the impe-
rial capital, Tanta Carhua must have partaken of the divinity
which was bestowed upon her by the son of the Sun. The elders
of Ocros told Herndndez Principe of Tanta Carhua’s last
words and of her final acts:

... the young girl said, “Finish now with me, for the cele-
brations which were made in my honor in Cuzco were more
than enough”; they then took her from the site of Aixa, to a
high mountain, the crest and last outreach of the lands of the

Inca, and having made her resting place, they lowered her
into it and walled her in alive [1923:62].

Tanta Carhua’s burial in the “lands of the Inca” that bordered
those of her natal ayllu solemnized Cuzco’s domination over
her community.

The Inca decreed that the capacochas returning to their na-
tive lands be adored as divinities, the protector huacas of their
communities. In accordance with the Inca’s decree, a cult was
formed for the adoration of Tanta Carhua. Lands were ear-
marked for the support of this cult; herds were set aside.
Priests were designated to officiate at festivals in her honor and
to represent Tanta Carhua to the headmen of the surrounding
ayllus, who were especially devoted to her. These ministers
were her kinsmen—the descendants of her youngest brother:

Each year they cultivated fields for her festival, and they sac-
rificed cuyes [guinea pigs], and from an wusnu, which is a
platform, they gave her drink.

But although those of her ayllu Urcon adored her, as well
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as others who lived in the hills which are in view, the ca-
ciques, her owners, adored her and communicated with her
by means of witches since it was difficult to go to this site.
The first [witch] was Condor Capcha, the youngest of
Caque Poma’s seven sons and the capacocha Tanta Car-
hua’s brother, . . . and he was succeeded in office by his kins-
men [Herndndez Principe 1923:63].

The old people of Ocros told Herndndez Principe (1923:62)
that they would turn to Tanta Carhua when they were sick or
in need of help. After praying to her, Tanta Carhua would re-
spond to them through her priests, giving advice to those who
worshipped her. These priests, when speaking in Tanta Car-
hua’s name, would simulate her voice by talking in falsetto as
if they were women.

The rituals that were performed in Tanta Carhua’s honor
underscored the relationship between the aclla and her father.
When Tanta Carhua was invoked, so was Caque Poma, for
whom an ancestral cult was also established. Tanta Carhua
was called to in these words, ‘“Come here with your father,
Caque Poma” (Herndndez Principe 1923:63).

In his zeal to eradicate the pagan practices of this commu-
nity, Herndndez Principe hunted for Tanta Carhua’s tomb:

I went with much fear and distrust . . . and tired and fed up
by the precariousness of the track, I lost my courage . . . but
[finally] I recognized the site because of the sacrifices of lla-
mas and the altars from where she was invoked and because
of the elders who told me that from this point, and from
there, the now-dead ministers spoke to her. . . . We labored
there for almost the entire day . . . and [in a shaft], made in
the manner of a well, very well leveled out, in a space like a
cupboard at the bottom, [we found] the capacocha seated,
in the way of her pagan ancestors, with jewels in the shape
of tiny pots and jugs and silver pins and silver charms, very
beautiful. She was, by now, decomposed; and so was the fine
clothingin which she was dressed, when she came to this site
[1923:62].

99



CHAPTER YV

Thus ends the history of the aclla-capacocha of Urcon.
Tanta Carhua had become one of the most venerated huacas
of her region. She had become a goddess. Perhaps, because she
was a woman, Tanta Carhua embodied the forces of fertility
to her adherents; for her powers were related to corn produc-
tion and health. Nevertheless, the basis of Tanta Carhua’s cult
lay in her exemplification of the new relations that had been
formed between her homeland and Cuzco. She was the means
by which her father, and by extension the other local headmen
of the region—her most ardent adorers—were linked to the
center of imperial power. The aclla, Tanta Carhua, the incar-
nation of relations of conquest, was transformed into a divine
object in Cuzco’s cult of the Sun.!

The delegation and appropriation of acllas was the symbol
par excellence of the force of Inca domination. The acllas were
permanent signs of an ayllu’s subordination to Cuzco. If one
of the clearest manifestations of Inca dominion lay in their
right to take women from conquered communities, then, not
surprisingly, the vanquished despised this glaring manifesta-
tion of their powerlessness. This intrusion on the part of Inca
rulers became a blatant symbol of an ayllu’s loss of freedom
and autonomy. One curaca, when pressured by the Incas to be
incorporated into the imperial system, expressed this equa-
tion—the loss of liberty and the rendering of women to the em-
pire—in the following manner:

Foreign tyranny is at our gates. . . . If we yield to the Inca,
we shall be obliged to give up our former freedom, our best
land, our most beautiful women and girls, our customs, our
laws. . .. [W]e shall become for all time [this tyrant’s] vas-
sals and servitors [Garcilaso 1961:319].

Of all the obligations and demands that the conquering Incas
could make on this headman, that which he regretted most

1 Zuidema (1973, 1977b) has also discussed the capacocha rites in his anal-
ysis of Herndndez Principe’s manuscript.
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was to ‘“‘give into [the Inca’s] service his daughters and most
beautiful women” (Cieza 1959:296).

VIRGINITY, HOLINESS, AND CONQUEST

Several characteristics distinguished the acllas from other
people who were extricated from their natal ayllus and placed
in full service to the state. Foremost, perhaps, was the demand
of chastity: the acllas as potential wives of the Inca or Sun had
to be virgins when chosen. According to Garcilaso, this ex-
plains why they were selected at such a young age, before
reaching puberty (1961:105). Cobo reiterates that the apu-
panaca, the male agent of the Inca who was empowered to
nominate acllas in the provinces, would chogse only virgins,
“for it was a requisite, without which he would not select
them” (1964, 11: 134). Moreover, once chosen, the aclla’s chas-
tity was vigilantly guarded (Garcilaso 1961:105; Cobo 1964,
11:134). The acllawasis were policed by male gatekeepers who
had the task of ensuring that no man, except the Inca or those
granted royal dispensation, could enter them (Muria
1946:422).

Those acllas who did commit adultery were severely pun-
ished. The chronicles abound with stories of the severe verdicts
meted out to women and their “partners in sin” who dared
break the Inca interdiction against sexual relations. “Those
who committed adultery (which was considered a great sacri-
lege) were hanged or burned alive,” stated Cieza (1959:21-
22). The noblemen of Cuzco, who were his informants, told
Cieza that

four of them made evil use of their bodies with certain of the
gatekeepers whose duty it was to guard them, and when this
was learned, they were seized, together with their partners
in adultery, and the high priests ordered them all put to
death [1959:214).

Significantly, control over women’s sexuality was an impo-
sition associated only with this institution governed by the
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Cuzco male elite,? for the imperial prescription of chastity for
the aclla contrasted sharply with the ayllu’s norms regarding
premarital sex. The chroniclers were well aware that premari-
tal sex was both accepted and encouraged by the Andean peas-
antry (Arriaga 1968:55, 58; Cieza 1945:156; Polo 1917b:
202). Pedro Pizarro, commenting on the sexual practices he
observed among Andean peasants, remarked:

Peasant women are faithful to their husbands after they
marry; but before then, their fathers did not pay any atten-

tion if they were good or bad; nor was it considered to be
shameful among them [1968:579].

The Spanish Jesuit Arriaga expressed his horror of the sex-
ual customs he encountered in the sixteenth century:

Another common abuse among the Indians of today is to
have carnal knowledge of each other several times before
marriage, and it is rare for them not to do so. . . . In a town
that I was passing through an Indian boy asked me to marry
him to his betrothed. One of her brothers, however, ob-
jected strongly, giving no other reason except that they had
never slept together [1968:55].

Another Jesuit, Acosta, adds:

There is another grave error . . . which is deeply rooted in
the heart of the barbarians. Virginity, which is viewed with
esteem and honor by all men, is deprecated by those barbar-
ians as something vile. Except for the virgins consecrated to
the Sun or to the Inca, all other women are considered of less
value while they are virgin, and thus, whenever possible,
they give themselves to the first man they find [1954:603].

2 For an interesting treatment of the relation between the development of
state societies and prescriptions of female virginity, see Ortner (1978). See
Ortner and Whitehead (1981) and Brown and Buchbinder (1976) for discus-
stons of the relations between gender and prestige, and Dubisch (1986) for dis-
cussions of gender and power in Greece.
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Thus, the requirement that the aclla remain chaste was a de-
mand which, in the Andes, could only have expressed the in-
terests of the Inca rulers who governed the institution.

In this regard, again, it is significant that the acllas were no
longer considered members of the communities in which they
were born. For these women had been transformed into sub-
jects of Cuzco (Murtia 1946:258). The acllas were forbidden
to all men—including those from their native lands—except
the Inca or those whom he favored. By precluding the acllas’
ability to marry men from their natal ayllu, by guarding their
virginity, the Inca ensured that their procreative potential
would be determined by the rulers of the empire.

Secondly, the acllas played crucial roles in imperial religious
life. As opposed to other state retainers, these women were im-
bued with holy qualities. The estrangement of the acllas from
their homelands was expressed in terms of their potential func-
tion in Inca sacred ceremony: they were designated as wives of
the Sun, or wives of the Inca, the incarnation of the Sun in this
world. This denomination was a key factor in determining
their special status. The Sun’s wives were not merely factory
workers for the state; the acllas were the Sun’s priestesses.

Paradoxically, even though the “marriage” of the acllas to
the Inca or to the Sun was a central element in the construction
of a political hierarchy based on conquest, these women were
highly revered throughout the empire. Murida described their
lifestyle as well as the esteem with which they were held by the
Inca and other male members of the Cuzco nobility:

... in general, all of these aforementioned women [regard-
less of the rank they held within the institution] lived the life
of great queens and ladies, and a life of tremendous pleasure
and amusement, and they were very highly regarded, es-
teemed, and loved by the Inca and by the Great Lords
[1946:259).

The testimony of a Spaniard who witnessed the extraordinary
respect shown toward the wives of the Inca Atahualpa was re-
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corded in a legal suit of 1555. His account is evidence of Inca
norms stipulating that acllas be held in extreme reverence and
of the elevated social rank they occupied:

Atahualpa had his wives. . . and he treated them as such. . .
and thus they were held to be and were known as his own
wives, for they were set aside and designated as such. . ..
They were honored and held in awe and respect . . . to such
a degree that this witness saw and was given to understand
that no principal cacique or Indian, except if he were going
to serve and honor them, would dare look at their faces . . .
and thus Indian men and women greatly venerated them,
and this witness saw that they kept this custom even many
days after Atahualpa’s death. . . and this law was held to be
supreme among the natives [Oberem 1968:89].

This special behavior and reverence was derived from the
acllas’ unique status in Inca religious life. As wives of the im-
perial god of conquest, these women, as Cobo remarked, “‘be-
longed to the entire empire” (1964, 11:146, 156). Theirrole as
imperial priestesses in a patriarchal cult—a cult to which some
of them were sacrificed—was an expression of their holiness.

What did it mean to be a priestess of the Sun? The acllas, we
discover, exercised pivotal roles in all of the empire’s celebra-
tions in honor of this god and—by extension—in liturgical
practices dedicated to the other gods of the empire, who were
under his command (Cobo 1964, 11:232-33). The acllas’ im-
portance in state ceremonies was marked by the positions they
occupied in Inca ritual space. During imperial festivities, the
acllas or mamaconas would walk in procession with the em-
pire’s male priests—the priests forming one line while the
acllas formed one parallel to them (Murtia 1946:387). To-
gether they would perform sacrifices and make offerings to the
state’s huacas and implore them to foretell the events of the
coming year. As priestesses, the mamaconas could voice and
interpret the predictions of the gods (Cieza 1959:192). In ad-
dition, along with the priests, the acllas bore the burden of up-
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holding the morality and normative order of the empire (Cieza
1959:213).

Thirdly, as the embodiment of relations of conquest, the
acllas were delegated certain ceremonial tasks in which bonds
between Cuzco and the provinces were reinforced and accen-
tuated. This role was perhaps best exemplified during the fes-
tival of Situa, when the priests and warriors of the Inca dynasty
ritually purified Cuzco. During the entire month in which Situa
was celebrated, mamaconas distributed bits of holy bread to
the “foreigners”—those of non-Inca origin—and to the gods
accompanying them in the imperial capital. They also took
holy bread to other provincial deities and ayllu headmen
throughout the Andes. This communion solemnized the re-
newal of alliances and the exaction of a loyalty based on
obeisance to the Inca conquerors and their god:

This month the mamaconas of the Sun brought out a great
quantity of balls of bread made with the blood left from cer-
tain sacrifices; and they gave a morsel to each of the foreign-
ers [in Cuzco] ... and they also sent them to the foreign
shrines of the entire kingdom, and to several curacas as a
sign of confederation and loyalty to the Sun and to the Inca
[Polo 1916:23].

But the acllas were more than officiants of Inca ritual: they
were holy. As wives of the Sun, they partook of his divinity.
The acllas were called “sainted people”’; they were known as
“sacred mothers” throughout the territory of the Incas (Cieza
1959:182; Cobo 1964, 11:232). A fable recounted by Muria
reveals how the acllas were adored by the Inca’s subjects.
When the wives of the Sun living in a provincial acllawasi
walked about the countryside, people knelt in front of them,
venerating them “like goddesses on earth” (Muria 1946:427).

In a society in which social category was made manifest by
sumptuary privilege, the divine status of the acllas was marked
by the similarity of privileges they received to those granted to
the Sun and his priests. The acllawasi in Cuzco was described
by Garcilaso as being in every particular as luxurious as the
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Temple of the Sun (1961:130). Objects sanctified by Inca cul-
ture, such as the ears of corn grown in the islands of Lake Ti-
ticaca, were ‘“divided . . . between the temples of the Sun and
the convents for virgin women, throughout the Empire, so that
all should receive their share of this miraculous grain, which
seemed to have come from heaven” (Garcilaso 1961:122).
Thus by virtue of their divinity, “the wives of the Sun and mis-
tresses of all the land” (Murda 1946:421) were granted the
same privileges, the same material indices of holiness as the
Sun.

Similarly, during the period of civil war, between the Inca
half-brothers Atahualpa and Huascar, that preceded the Span-
ish conquest, the two sites in Cuzco that were spared by Ata-
hualpa’s victorious troops were the Temple of the Sun and the
residence of the mamaconas:

[Atahualpa’s general] continued his pursuit until he arrived
at Cuzco. They sacked the city disregarding the veneration
in which it was held by the entire populace of Tahuantin-
suyu [the Inca empire]; only the Temple of the Sun and the
home of the mamaconas, virgins dedicated to him, were ex-
empt [Cobo 1964, 11:98].

These events were repeated after the Spanish conquest. During
the native revolt led by Manco Inca against Spanish rule, the
entire city of Cuzco was intentionally set on fire in an attempt
to rout the Spanish. Only the Temple of the Sun and the aclla-
wasi were left untouched (Garcilaso 1959:268). Thus, history
demonstrated the sacred reverence in which the acllas were
held.

Why, then, were the ideological structures through which an
aclla was separated from her homeland so different from those
governing the manner in which other classes of men and
women became full-time state retainers? I believe the key lies
in the empire’s designs to intervene in the process of social re-
production itself. The Inca’s latent control over women—not
only their labor, but their role as the potential reproducers of
society—formed a critical dimension of the process through
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which the empire consolidated its power in the Andes. This la-
tent control was actualized in the institution of the aclla; and
the stipulation of virginity, a condition whose maintenance
and change was exclusively in the hands of the male elite, was
a logical extension of this aspect of imperial domination.

The sexual proscription that the Inca imposed on the acllas
was a means of negating their capacity to help reproduce their
natal communities. The alienation of women deprived the
ayllu of control over its own temporal continuity. From the
perspective of the conquered, women, as the symbolic embod-
iment of local continuity, came to represent local autonomy.
The control that the Inca theoretically could exert over
women, and its particular realization in the institution of the
aclla (where women’s sexuality was in fact monitored) served
to exemplify imperial control over all aspects of provincial so-
cial reproduction.

Was there a relation between the acllas’ representation or
embodiment of Inca relations of conquest and their consecra-
tion? Inca ideology, which proclaimed the acllas to be the most
sacred women of the empire, had transformed the ‘“con-
quered”’—the women who stood for all outsiders—into the
“holy.” By making the acllas into the empire’s “holy mothers,”
the Incas transformed virgins into their opposite, thus mediat-
ing, expressing, and controlling the contradictory relations
that conquest engendered. Moreover, this ideology, when
shared by the conquered, cloaked their fundamental loss of
control over their own reproduction and autonomous social
creation.

Virgin women were secluded in Inca society; superficially,
therefore, the acllas might appear to be equivalent to nuns,
vestal virgins, or the women in a sultan’s harem. But the sig-
nificance of virginity in the Andes was different. It can be best
understood in relation to the Andean social structure, the con-
quest hierarchy; the meaning of virginity was tied integrally to
the particular way in which gender symbolism, marriage, and
relations of conquest were fused to structure the Inca domi-
nation of other Andean cultures.
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Gender and class spiraled: gender gave form to class rela-
tions in the imperialized Andes, while the Incas molded gender
distinctions into approximate images of the class relations they
imposed. Gender hierarchy and class formation were merged,
perhaps irretrievably, as the Incas forged their Andean empire.
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Under the Spanish: Native Noblewomen
Enter the Market Economy

... and a certain Indian woman, Isabel, disho-

nored me with insulting words, ignoring the

fact that [ am the honorable wife of a Spaniard,
and a woman of quality and nobility.

[Dofa Paula Mama Guaco Nusta,

ADC:ACC, Top. 9, Leg. 5]

The Spanish landed on Peru’s northern coast in 1532. Thus be-
gan the Spanish conquest of the Andes and the process of col-
onization which irrevocably altered the lifeways of Andean
peoples. Conquest was not new to the Andes. The empire that
the Spanish encountered was the second large-scale imperial
system in which coastal and highland cultures had been sub-
jugated by a more powerful Andean people. However, the ex-
periences of the conquered under Spanish rule were radically
different from those under Inca rule. Although the Cuzco elite,
at the apex of a highly stratified society, enjoyed political and
economic privileges denied to the peasantry, institutions and
norms rooted in the Inca political economy tempered the rela-
tionship between conquerors and conquered and provided
peasant men and women with the insurance that their social
and economic needs would be met. The Incas struggled to im-
pose their vision of the world on those whom they vanquished.
Yet, that vision was one that conquered peoples could make
sense of.

The Spanish invasion imposed alien economic, political, re-
ligious, and conceptual structures on Andean society. The
economy of Spain, oriented toward the emerging market econ-
omy of Europe, saw in its New World colonies the opportuni-
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ties to accumulate great wealth; and the economic institutions
imposed on the colonies reflected the need of the Spanish econ-
omy to amass profit. Thus guided by an economic system in
which production was colored by the dictates of the market,
colonial institutions tended to break down the kin relations
that underlay pre-Columbian socioeconomic organization.
The ideological underpinnings of these institutions embodied
an evaluation of the universe—the quality of the relationship
between society and nature, between social groups, between
women and men—that was totally foreign to the Andean peo-
ples who were colonized. Buttressed by a world view in which
nature and humanity were becoming increasingly defined in
relation to their market value, and by a religious ideology that
divided the world into competing forces of good and evil, colo-
nial secular and religious authorities systematically attacked
the religious and social foundations of Andean culture. The
colonial process, then, was an attack on indigenous social re-
lationships, which were structured by principles of reciprocity
and redistribution, as well as on the ideology that molded
those relationships. It was a battle to dismantle those struc-
tures which maintained pre-Columbian indigenous society,
and to replace them with organizational forms that would
bind the newly conquered peoples to their colonizers. Never-
theless, the creation of a colonial society, the transformation of
pre-Hispanic Andean culture and its reorientation to Euro-
pean modes, took centuries (see Spalding 1974).

Yet, the history of Spain in the Andes was not just a history
of the decimation of native structures. For Andean peoples did
not passively yield to colonial powers: they struggled, within
the constraints imposed by colonial rule, to defend pre-Colum-
bian lifeways and, thus, to defend their very existence. The his-
tory of conquest is also the history of indigenous peoples strug-
gling to contain, modify, resist, or adapt to the dismantling
effects of colonial institutions. The dialectic between the de-
structive external forces of colonialism and the indigenous
modes of organization—their structures of defense—will be
the framework through which we understand the transforma-
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tions experienced by Andean culture and their concomitant ef-
fects on native women. However much the institutions of colo-
nialism exploited Andean society as a whole, the structures
Spain brought to the Andes imposed a special burden on
women.

LEARNING THE NEwW RULES

At the time of the conquest of the Inca empire, feudal or feu-
dal-like institutions dominated the political economy of the
Iberian peninsula. This was a crucial dimension in the creation
of a colonial society in the Andes, since the same norms that
regulated Spanish society were brought to the Americas as a
model for the goverance of the New World’s peoples. Al-
though the Spanish did not encounter a feudal social order like
their own in the Inca empire, they nevertheless were con-
fronted with the problem of colonizing a highly stratified so-
ciety in which social status and privilege were clearly defined.

The stated principle behind Spanish rule was that native cus-
tom and tradition be respected unless it contradicted the laws
of the mother country (Borah and Cook 1966:957). Ideally, an
amalgam of Iberian and Inca tradition should have structured
colonial relations; in fact, though, the institutions to emerge
were heavily weighted in favor of Spanish law and practice,
since the needs of Spain dominated the formation of Peru. This
is most clearly evidenced, perhaps, when we look at the insti-
tutions imposed by the conquerors in their attempt to reorgan-
ize the allocation and disposition of land and labor in the An-
des.

The Spanish conquest introduced to the Andes new concepts
of property ownership and land tenure, along with a complex
legal system through which these forms were maintained and
transmitted. Following their own feudal traditions, which
were adjusted with respect to the social hierarchy of the empire
they had conquered, the Spanish defined the differential rights
and privileges of the social categories which were to constitute
Andean colonial society. Descendants of the Inca dynasty, as

111



CHAPTER VI

well as descendants of the upper strata of the provinces, were
classified as the equivalent of Iberian hidalgos, the Spanish
landed gentry (Morner 1967:41). By virtue of their colonial hi-
dalgo status, these children of the Cuzco elite and non-Inca
curacas were entitled to certain economic privileges which
were denied to the ordinary Indian (indios del comun). These
indios del comun, commoners whose ancestors were members
of pre-Hispanic ayllus, were equated by Spanish law to the
lowest rank of Spanish society, that of “free vassal.” The point
to be made here is that the differential privileges which Spanish
colonial law stipulated for the members of indigenous society
bore directly on their capacity to participate in the colonial
economy. Moreover, these privileges made it possible for
members of the indigenous elite to make claims on the eco-
nomic resources of Andean society which had been prohibited
to them under Inca structures of economic organization (see
Spalding 1974). Thus, structural changes induced by the colo-
nial process provided radically new opportunities for the
members of the indigenous elite to accumulate wealth—op-
portunities that could have arisen only with the destruction of
pre-Hispanic forms of property relations and their replace-
ment with mercantilist institutions.!

Spanish property laws were rooted in rights of private own-
ership of land, and the variations in privilege afforded by the
colonial regime to its indigenous subjects were directly related
to differences in property rights. I have already noted that
Spanish law gave the Inca elite as well as non-Inca provincial
rulers the status of European nobility. This status made them
exempt from Spanish tribute and labor demands as well as
from the regulations limiting the consumptuary rights of most
Indians (Roel 1970:310; Spalding 1974:37). For the Spanish
Crown also guaranteed the indigenous elite privileges of main-
taining personal patrimonies in land and of receiving labor

1 Spalding, in her collected essays De indio a campesino (1974), presents a

detailed analysis of these new opportunities for mobility and wealth open to
the indigenous elite.
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services according to the social rank and position of authority
they held.

In imposing colonial rule over the Andes, the Spanish dis-
mantled the structures of power that members of the Inca elite
had controlled before the conquest. Nevertheless, the colonial
Inca elite, by virtue of their privileges as surrogate knights of
Castile—which included rights to private property—were able
to take advantage of the new system of wealth introduced by
the colonial regime. That they were able to do so is reflected in
Spalding’s observation that some members of the indigenous
nobility, the descendants of the Inca elite in particular, inte-
grated the richest echelons of Spanish colonial society
(1974:175).

Curacas, who were entitled to similar privileges as those
who claimed royal Inca descent, played a pivotal role in the po-
litical structures imposed by the Spanish. They were the inter-
mediaries between the Indian commoners and the Spanish, en-
suring that the demands made by the Spanish on the Andean
peasantry were fulfilled. Responsible for the collection of trib-
ute owed to the secular and ecclesiastical agents of the colonial
regime, as well as for enforcing the labor drafts, the curacas
could use their position for personal gain (Spalding 1974:37-
50; Roel 1970:263). For example, the titles to communal
lands in which Indian commoners had usufruct rights were
often held in trust in the name of their curaca. Manipulating
this situation, unscrupulous local headmen claimed that they
in fact were the owners of these communal peasant fields and
could sell such land to other noble Indians or Spaniards. In-
dian commoners, entitled only to use-rights in communal
landholdings, were classed as legal minors and were incapable
of entering into contractual relations without the prior consent
of a representative of Spanish authority. In contrast, curacas as
well as descendants of the Inca elite could freely engage in busi-
ness transactions in colonial society. Women of the native elite
were likewise privileged members of colonial society, and we
will now turn to their participation in colonial mercantilist ac-
tivities.
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I have stressed that one of the privileges bestowed on the in-
digenous nobility by the Spanish regime was the right to claim
personal ownership of land. After the Spanish conquest, mem-
bers of the native elite began to assert their private rights to
particular fields which they avowed had ‘““belonged to’’ one of
their royal ancestors. In other words, by affirming their de-
scent from a specific Inca sovereign, members of the indige-
nous elite attempted to lay claim to lands which that monarch
was said to have “owned” before the arrival of the Spanish. It
should be obvious that these personal claims made on the so-
called private property of Inca rulers were in conflict with the
traditional structures that governed land and property rela-
tions during the reign of the Incas. “Private property,” as de-
fined in European society, did not exist in the Andes; fields
“pertaining to” a particular ruler were not “inherited” by a de-
scendant (Rostworowski 1962, 1970). Although it has been
suggested that a kind of private property was emerging in the
later stages of the empire (Murra 1956:72), no equivalent of
European property relations had crystallized by the time of the
Spanish conquest. An Inca monarch, for example, might claim
rights to the produce of certain fields, but upon his or her death
that production reverted to the control of the sovereign’s entire
descent group, the panaca. With the implantation of Spanish
property laws, however, the constraints that governed and de-
fined the traditional relation between individuals and their
productive resources were broken. Living in a radically altered
social and economic universe, members of the Inca elite, draw-
ing on their privileges derived from Spain, began to manipulate
these new property forms for their personal gain. Women who
claimed royal descent were no exception. Documents from the
archives of the Department of Cuzco bear witness to the fact
that women of the Inca elite participated in the land grab.

Women descendants of the Cuzco nobility were entitled to
the privileges in land afforded by Spaniards to all members of
the indigenous elite; by virtue of their royal descent, noble-
women were entitled to claim personal rights over agricultural
fields. Sixteenth-century representatives of the Spanish Crown,
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in an attempt to systematize the distribution of land to their in-
digenous subjects, conducted censuses whereby rights to agri-
cultural plots were formally distributed. One such medicién y
reparticién of lands, in Cuzco’s Yucay Valley, exemplifies the
privileges that women of noble descent received from the
Crown. Other than commoner widows, who were formally
granted usufruct rights in the communal lands of their ayllus,
the only women to be registered as recipients of plots were
those who claimed noble birth. These women, however, as de-
scendants of the Inca dynasty, did not just receive use-rights,
but actual titles of ownership. They could, therefore, person-
ally dispose of their fields according to the dictates of Spanish
law (ADC:AHU, Leg. IV, V, VII).

We also have documentation revealing that, as far back as
the sixteenth century, women of royal ancestry entered into
commercial transactions in which the lands they had claimed
or inherited were sold in the colonial marketplace (ADC:ACC,
Top. 8, Leg. 1; Top. 10, Leg. 21). In the seventeenth and eight-
eenth centuries, the period for which notarial records are more
abundant, indigenous women were frequently recorded as
parties in the buying and selling of lands in the Yucay Valley
and in other areas of the Department of Cuzco (ADC:AUP,
Proto. 1-2, f. 33, 176, 190, 273, 403, 499, 523, 637). Almost
without exception, those who entered into formal business
dealings asserted their descent either from the Inca nobility or
from provincial leaders who had resettled in Cuzco.

The process through which land in the Andes was trans-
formed into a private possession—whether the owners were
Spanish peninsulars or men and women of the colonial indig-
enous elite—severely affected the institutions that had shaped
the lifeways of pre-Columbian Andean peoples. One structure
undermined by the politico-religious policies of the Spanish re-
gime and by the privatization of land was the women’s organ-
izations that governed female political and religious authority.
Lands that, under the regime of the Incas, were destined to
maintain political and religious institutions dominated by
women passed into private hands. This transformation thus
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curtailed an Andean tradition of independent women’s polit-
ico-religious activities, albeit one controlled by Cuzco’s female
elite. It is perhaps ironic that women who claimed private
ownership of land by virtue of their royal ancestry could use
their Spanish privileges to lay claim to those very lands which
had supported the autonomous female cults.

Severalrich fields in the Valley of Yucay that, in the Spanish
wording, had “belonged to” or “bordered on” those “belong-
ing to” the Inca queens, were considered by Dona Angelina
Yupanqui Coya to be her personal possessions. Known as
Anas before the Spanish conquest, she was from the highest
ranks of the Cuzco nobility: the historian Domingo Angulo
said that she was the daughter of Huayna Capac, whereas Gar-
cilaso gives her father as Atahualpa (Rostworowski
1962:135). In a document published by Maria Rostworowski
as well as in a manuscript I discovered in the archives of the
Department of Cuzco, Dona Angelina based her rights to lands
in Yucay and in the heights of San Blas on her descent from
Topa Yupanqui and Coya Mama Anahuarque (Rostworowski
1962:135; ADC:ACC, Top. 24, Leg. 1). Dona Angelina, a
concubine of Francisco Pizarro, with whom she had a child,
and the wife of the Spanish scribe and chronicler Juan de Be-
tanzos, manipulated the access to property bestowed her
through Spanish law as well as her personal relationships with
Spanish men to obtain a secure position in colonial society. In
a similar process, the daughters of Don Francisco Chilchi of
Yucay inherited the Challaguasi fields, which had been under
the dominion of the coyas before the Spanish conquest (Villa-
nueva 1970:46; ADC:AHU, Leg. IV).

It was the indigenous peasantry, the indios del comin, who
suffered most from the introduction of relations of private
property to the Andes. Although the Crown had formally
granted Indian commoners use-rights to lands that were held
under communal jurisdiction, they were to see that land
base—desperately needed to maintain themselves as well as to
meet colonial tribute demands—quickly eroded. In the colo-
nial Andes, land was wealth. Thus, despite the official guar-
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antees regarding these supposedly inalienable communal
fields, those members of colonial society who could own land
as a personal possession strove mightily to wrest this resource
from communal control. Indigenous women who were privi-
leged by colonial society participated in this drive to usurp
land from the nonprivileged indigenous community; tragi-
cally, moreover, it was peasant women who proved most vul-
nerable to losing their lands.

Colonial civil tribunals heard many legal suits in which com-
moners contested the attempts to usurp their holdings made by
those who could own private property in land. Within this cor-
pus of legal documents, one finds records of disputes between
women who, by virtue of their descent from the Cuzco or pro-
vincial nobility, made personal claims on communal land, and
indigenous commoners who argued that these claims were not
justified.

In Yucay, Dofia Gabriela Pricién’s claims to certain agricul-
tural plots in the valley were challenged by the Indian com-
moner Carlos Flores. Dona Gabriela asserted that several
fields had been privately owned by her parents. Avowing that
these fields were not under the jurisdiction of the indios del co-
min, she claimed to be sole owner as her parents’ legitimate
heir. Contradicting her claim, Flores argued that the lands in
question were part of the communal holdings titled to indige-
nous commoners and, as such, could be used only by one who
was a ‘“descendant of a tribute-paying Indian” (ADC:AUP,
Exp. Siglo XVIII, Leg. 15-2). Lands in the Cuzquefan parish
of San Blas were the object of many legal battles carried out
between those who asserted descendancy from the Inca lineage
and commoners who contested their claims to private owner-
ship. Dofia Ana Choquerimay Chimo Ocllo Nusta, who con-
spicuously carried her indigenous title of nobility (susta),
based her claim to private ownership on descent from Pacha-
cuti Inca. She was a party in many suits over San Blas lands
against tribute-paying Indians who contested her claims
(ADC:ACC, Top. 9, Leg. 8). Other women who asserted Inca
ancestry, the “titled”” pallas (a female rank indicating descent
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from the Cuzco elite) Maria Sissa Ocllo, Leonor Chimo Ocllo,
and Isabel Choquerimay, also engaged in legal battles with the
commoners of San Blas at the close of the sixteenth century
(ADC:ACC, Top. 9, Leg. 8).

As favored members of the conquered caste, indigenous
women who asserted noble privileges, like their male counter-
parts, played an ambiguous role in colonial society. Their priv-
ileged status in colonial Peru was dependent on the dispensa-
tions granted them by the Crown; yet, these privileges were
based on their descent from the superior ranks of a society
their benefactors had conquered. Denied full access to the
Spanish world, but privileged by it; needing to avow their in-
digenous ancestry to obtain these benefits, yet separated by an
enormous social and economic gap from the commoners who
shared their ancestry, the position of native women (and men)
who formed the elite of the conquered was laden with contra-
dictions. These contradictions were compounded as elite
women became the wives of men of the caste that conquered
them.

The ambiguities inherent in the position of privileged native
women were succinctly manifested in a legal suit over land
whose ownership was disputed by Dofia Paula Mama Guaco
Nusta, and the “india” commoner, Isabel. Declaring descent
from the Inca monarch Topa Inga, Dofia Paula Mama Guaco
Nusta, as well as her mother Dona Madelena Mama Guaco
(among others), asserted that plots of land in the hills above
the city of Cuzco were their personal possession. “Indians”
from the parish of San Blas challenged them. The commoners
based their claim to these fields on descent from the yana-
conas, who cultivated lands that were ascribed to particular
royal sovereigns and who were traditionally given rights to
certain fields for their own subsistence. In her sworn testimony
to the Crown, Dofia Paula Mama Guaco Nusta voiced the fol-
lowing complaint, explaining that when she had gone to ex-
amine her and her mother’s property in the contested region of
Callixpuquio, she discovered several “indios” plowing her

fields:
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... and a certain Indian woman, Isabel, dishonored me with
insulting words, ignoring the fact that I am the honorable
wife of a Spaniard, and a woman of quality and nobility
[ADC:ACC, Top. 9, Leg. S].

Through her own words and name, Dofia Paula exposed the
contradictions experienced by indigenous women of the con-
quered caste. On the one hand, her claim to these fields was
based on her direct descent from the Inca dynasty. Dona Paula,
we should note, conspiciously carried the Inca title Nusta.
Moreover, her surname, “Mama Guaco,” was the name of one
of the most important queens in Cuzquenan historical legend.
Mama Guaco was also the appellation of her mother, Dona
Madelena, and the passing down of surnames from mother to
daughter along gender-specific lines is an Andean (as opposed
to Spanish) pattern of surname transmission. On the other
hand, Dona Paula Mama Guaco relied on her marriage to
flaunt her superiority over the Indian commoner, Isabel. By
dint of her marital ties with a Spaniard, Dofa Paula had ac-
quired prestige and had assumed the characteristics of one
who had entered the top echelon of a caste society: crossing the
barrier of caste, the wife Dona Paula became “honorable” and
a “woman of quality.”

SPANISH LAW VERSUS ANDEAN CUSTOM

Spanish law and Andean custom conflicted in many spheres.
One of these arenas of irreconcilability had to do with the sta-
tus of women vis-a-vis land tenure and property rights.

Spanish law classified married women as legal minors. This
meant that any legal transaction into which a woman entered
had to have the prior authorization of a man, who acted as her
“tutor.” All transactions involving goods that a woman inher-
ited or brought into a marriage through dowry had to be con-
ducted with the consent and permission of her male tutor. Al-
though women had customary rights over these goods, they
were legally under the tutelage of their husbands. According to
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Spanish law, wives could not freely dispose of their property,
and Andean custom contradicted the law in this area. Andean
tradition, still followed today, maintained that women, re-
gardless of marital status, held independent rights over all
goods, including lands, that might be inherited or otherwise
acquired. The concept of joint or common property did not ex-
Ist.

Conflicts generated by this contradiction surfaced in more
than one litigation filed in the Cuzco archives; many pointed
to the different status that law and custom bestowed on
women owing to rights over the disposition of goods. In these
litigations, women of the indigenous elite protested against
unilateral economic transactions that their husbands had ne-
gotiated. Ana Suta Pongo Pifia was party to one suit over the
propriety of the sale of an agricultural field. Dona Ana, as a de-
scendant of native rulers, had inherited several fields in the Yu-
cay Valley. Her husband, taking advantage of his tutor status,
sold some of the land his wife had inherited, without asking
her permission. Formally protesting the validity of the sale,
Dona Ana argued that her husband had conducted the trans-
action without her knowledge and consent (ADC:AUP, Exp.
Siglo XVIII, Leg. 11-2; also see BN:B1488).

The will left by Juana Chimbo contains perhaps the strong-
est statement of the rejection by native noblewomen of the im-
positions and constraints of Spanish law. This married woman
preferred to deed her inheritance to Clara Payco, “for having
served her like a sister,” and to Antonia Chimbo, her god-
daughter, who was “more like a real daughter.” Juana Chimbo
denied her husband any inheritance, justifying her choice of
heirs in the following stipulation: “because I have no kinsmen,
and my husband has no rights whatsoever over my lands”
(ADC:ACC, Top. 10, Leg. 21).

Spanish law worked to women’s disadvantage. This preju-
dice must have been felt acutely by indigenous women who, by
tradition, enjoyed dispositionary rights over their lands. De-
spite the imposition of Spanish systems of land tenure and in-
heritance, however, men and women of native origin could
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manipulate Spanish forms to incorporate pre-Conquest pat-
terns. Thus we find colonial documents that reveal ways in
which indigenous inheritance patterns were maintained, albeit
within the official constraints imposed by Spanish law. In
1595, for example, when lands were formally distributed to
the indigenous elite and commoners of the Yucay Valley, Don
Alonso Topa Cusigualpa, who claimed Inca ancestry, was
granted lands for his personal use. Included in the designation
of fields titled to him, was one “topo” [tupu] of land that had
been formally granted to his wife. Thus Leona Tocto Sicsa, un-
der her husband’s name, was officially allocated a plot of land
that she had inherited from Beatriz Sicsa (who in all probabil-
ity was her mother). In this manner, the pre-Hispanic tradition
of parallel transmission rights to land—from mother to daugh-
ter—was recognized in colonial land allocations. We should
note, though, that Dona Leona did not directly receive title
to her land; rather, it was allocated to her by means of her
husband, in accord with the constraints of Spanish law which
required him to maintain powers of tutelage over his wife’s
possessions. A similar case was registered in a late-sixteenth-
century record in which the Crown formally granted titles to
land. Don Alonso Puirana, cacique of the ayllu of yanaconas
in Yucay, was granted two and one-half “topos” of land, “‘one
of which was given him for having been married to the daugh-
ter of Gualparoca,” a descendant of the Inca dynasty
(ADC:AHU, Leg. V; also see Zuidema 1967a).

Married noblewomen of indigenous descent who were en-
titled to personal possessions in land thus had to manipulate
Spanish law, which classified them as legal minors, in order to
maintain the customs which had once molded the transmission
of their ancestors’ property rights. If they wanted to dispose of
their property in accord with traditional patterns of inherit-
ance, indigenous noblewomen had to conduct transactions
through their male affines. One case in point: a noblewoman,
resident in the Valley of Yucay, willed land to one of her
daughters who had not yet attained majority (ADC:AUP,
Proto. y Exp., Proto. 1-2, f. 700). In her will, Dofia Ursula Co-
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rimanya stipulated that her son-in-law, Don Januario Yuga-
chiguan, be her daughter’s (his wife’s) tutor. This son-in-law
was also granted tutorial rights over the lands of his wife’s
young sister. Dona Ursula declared Don Januario responsible
for all future business dealings involving her estate, such as the
collection or payment of debts. Although she also had a son,
Dona Ursula, by legally entrusting her son-in-law with the
handling of her estate, was in fact delegating the responsibility
to her elder daughter. With male affines as a cover, Dona Ur-
sula was attempting to follow indigenous norms in which eco-
nomic obligations and benefits were transmitted along lines of
gender. Nevertheless, we should remember that while women
could in this fashion try to maintain the patterns that charac-
terized the lives of their ancestors, the imposition of Spanish
legal codes provided men with the opportunity to take advan-
tage of their wives and other female kin and affines. Hence the
anger and indignation registered by Dona Ana Suta Pongo
Pifia and Dona Juana Chimbo in colonial litigations.

The history of European conquest reveals how the privi-
leged among colonized peoples will exploit new opportunities
for personal gain, generated by colonial relations, which did
not exist in their traditional cultures. Again, women who
claimed descent from the Cuzco elite were no exception. Yet,
we must remember that in spite of their privileges, these
women were subjugated members of a patriarchal colonial so-
ciety. Although the coyas may have been renowned during the
reign of the Incas as the agronomist-geneticists of the empire
(Muruda 1946:87; Silverblatt 1981:25-34), the special schools
established by the Spanish for descendants of the indigenous
elite were open only to men (Arriaga 1968:12; Herndndez
Principe 1923:78; Esquivel y Navia 1901:42). Today we mar-
vel at the extraordinary weavings produced by women of the
Inca lineage; yet, their colonial daughters could not gain entry
into indigenous artisan guilds (Spalding 1974:177, 83). Before
the Spanish conquest, the Inca queens headed a political net-
work that connected women throughout the empire, but the
Crown denied native noblewomen positions within the struc-
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tures of colonial government established for descendants of
the Inca elite (Roel 1970:310). The memory of very different
life experiences and potentials for action, of what it meant to
be a woman in Andean society before the arrival of the Span-
iards, was not lost among upper-class women of the conquered
caste. It should not surprise us that these women clung to the
memory of their ancestresses’ past, that they flaunted their
identification with that memory through dress and posture.
Thus Rowe, describing colonial paintings drawn more than
two hundred years after the Spanish invasion writes:

... in several of the women’s portraits, their dress so accu-
rately replicates Inca style, that if it were not for the way in
which the landscape was represented in the background, we
would have to conclude that we were dealing with person-
ages living at the time of the Conquest [1976:23].

The identification that female descendants of the Inca dy-
nasty felt with their past was to burst forth in political move-
ments which in part attempted to re-create the social and po-
litical organization of the vanquished Inca empire. Women of
noble birth played crucial roles in the great indigenous rebel-
lion of the eighteenth century led by Tupac Amaru and his
wife, Micaela Bastides. One of the most powerful and devoted
leaders of this rebellion was the curaca Tomasa Tito Conde-
mayta, who held the post of provincial chief of Acomayo, in
the Department of Cuzco. Not only an active planner and
counselor of military strategy and logistics, Donla Tomasa was
an officer in the insurgent army. Indeed, she was at the head of
a brigade of women soldiers who achieved fame by success-
fully defending the Bridge of Acos against Spanish troops (Val-
carcel 1947).

However, this indigenous rebellion—which sought to over-
throw the insidious institutions of the colonial social order—
embodied contradictions reflecting the ambiguity of a mass
movement led by the privileged. The arrest of colonial abuses
might give rise to a more just society; yet, the society that the
elite envisioned was still a hierarchical one, in which they
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would maintain an amalgam of the privileges derived from
their Inca past and from the despised Spanish regime (Flores
1976:278-80). We cannot know precisely how the peasant fol-
lowers of this movement judged its leaders who glorified their
Inca ancestry. Certainly the abuses they suffered at the hands
of the privileged members of their own group were as deeply
loathed as those imposed by peninsulars. Thus, while some
women of the native elite were praised as heroic participants
in the fight against the colonial regime, others were despised
for their participation in, and manipulation of, colonial insti-
tutions for personal gain. One of the severest attacks by the in-
digenous peasant followers of Tupac Amaru was that against
the houses and estate of Dona Antonia Chuquicallata, a
wealthy woman from the native nobility of Azdngaro (Flores
1976:282).

Although some indigenous women, those who claimed de-
scent from the privileged ranks of pre-Columbian society,
were able to take advantage of the new sources of wealth
opened up by the Spanish conquest, their history represents
only a tiny percentage of the Andean peoples. The great ma-
jority of the colonized were brutally mistreated under colonial
rule. Moreover, even though men and women of the peasantry
both suffered under the Spanish yoke, we shall see that the bur-
dens placed on women were not only different, but more in-
tense.
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Women of the Peasantry

The priests want money, money, and more
money, so they force women to serve them as
spinners, weavers, cooks, breadmakers. ...
The priests and corregidores make false accu-
sations, declaring that Indian women are living
in concubinage, and that they have committed
a sin against God; these accusations are usually
made because of the insinuation of the priest
.. . especially if these women have had a child,
or answered him defiantly, or if they did not
want to work for him voluntarily. Then they
oblige the women to work without pay, as if it
were a punishment or penance. . . . Women had
honor . . . during the epoch of the Incas in spite
of the fact that they were idolatrous, but now
the clergy and the parish priests are the ones
who first violate them and lead them to sin.
[Guaman Poma (1613) 1956, 11:175, 34]

EcoNomic BURDENS

The Inca and Spanish systems that garnered labor and trib-
ute from the peasantry were as different as the principles that
oriented their respective economies. The surpluses required to
support the empire’s nonproductive members were acquired
by taxing the labor of the peasantry, under a system in which
the elite were obliged to feast and redistribute goods to the la-
borers and were prohibited from appropriating any goods pro-
duced on the peasantry’s lands or provided from their herds.
Further, the rulers of the empire were culturally bound to en-
sure the well-being of those drafted for periodic corvée labor
in the mines, army, or state-run public works. Built-in institu-
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tional and ideological mechanisms tempered the relationship
between rulers and commoners, while the norms of reciprocity
that operated in the kin-based ayllus ensured that families
whose members were temporarily obliged to leave the ayllu to
perform services for the empire were supported and cared for.
The Inca designation of the household as the minimal unit li-
able for tribute was consonant with the Andean norm of the
necessary interdependence of male and female labor, and it
helped guarantee that any commoner on whom tribute obli-
gations fell would still have the support of the spouse as well
as kin or affines to soften the burden of services demanded by
the state (see Murra 1956:164-71).

The goal of Spanish tribute and labor demands, on the other
hand, was intrinsically tied to a radically different economic
system. Goods were produced not for use, but for their ex-
change value on the European market. No built-in mecha-
nisms existed to ensure the well-being of the laborer or to re-
strain the exploitation of nature. These existed only as a means
to accumulate wealth for criollo and peninsular authorities,
merchants, clerics, and the coffers of Spain. It was because of
the intensive labor needed to produce the goods valued in Eu-
ropean and colonial markets that the new regime was so dev-
astating to indigenous society and so fundamentally inhu-
mane. “What is carried to Spain from Peru,” noted one
Spaniard in the seventeenth century, “is not silver, but the
blood and sweat of Indians” (Taussig n.d.:50).

Under the colonial system, in contrast to the Inca system.of
tribute appropriation, all indigenous men of “common origin”
between the ages of eighteen and fifty—regardless of marital
status—were subject to tribute demands. These demands often
took the form of labor services. Indian peasants were forced to
‘work in mines or obrajes (proto-factories, sweatshops) or were
obliged to perform personal services for colonial authorities—
for the magistrates (corregidores), clergy, or encomenderos
who had almost unlimited access to the labor of the indigenous
peasants in their jurisdiction.

Taxation was also part of colonial tribute. In the early years
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of colonial rule, taxes consisted of levies on goods; however,
with time, peasants were required to fulfill their tribute obli-
gations in money. In addition the Church, as an institution,
was entitled to charge tithes based on a percentage of all pro-
duce of European origin. Priests could also collect personal
fees for the celebration of masses, marriages, baptisms, and
other Catholicrites. Particularly resented by the peasantry was
the quasi-legal repartimiento de mercancias; this forced distri-
bution of merchandise, imposed by the corregidores, obliged
commoners to purchase often useless goods at highly inflated
prices. All these taxes, fees, and purchase obligations which
were imposed on the peasantry had the effect of forcing Indian
men and women to participate in the market economy (Spald-
ing 1974:116).

As Spalding has pointed out (1974:50-52), the indigenous
peasantry perceived the Spanish tributary regimen to be dou-
bly exploitative, compared with the pre-Conquest Andean sys-
tem. The Spanish Crown_expropriated lands that had once
served to underwrite the Inca empire’s civil and religious insti-
tutions, thereby removing the land base which the peasantry
could have used to meet tribute demands. Nevertheless, Spain
demanded that Indians pay for the construction of state facili-
ties and for the maintenance of the new state religion as well as
contribute toward the support of the mother country and its
colonial governing apparatus. This revenue had to come, then,
from the produce of the peasantry’s own lands, which under
the Inca regime could not be taxed by Cuzco.

In addition to ignoring the Inca decree—that production
from fields or other material factors under peasant jurisdiction
was inviolable—the Spanish tribute system disregarded the
deeply embedded Andean concept of the household unit, the
complement of female and male labor, as the minimal entity
liable for tribute. Those curacas who were still obliged to op-
erate within the arena of Andean values had to distort this in-
digenous norm in order to meet colonial tribute demands.
Some betrothed young men before they had reached the appro-
priate age—determined in Andean culture by productive ca-
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pacity—for marriage and entrance into adulthood. Others
obliged men to wed girls who were well below the accepted age
in order to maintain the appearance that they were tributing
married men. But this ruse was shattered in practice: the young
men were physically incapable of fulfilling their economic ob-
ligations, while the girls were too young to contribute ade-
quately as partners in a male-female work team. Representa-
tives of the Crown, sent to conduct inspections of the status of
Indians vis-a-vis the colonial regime, recorded the complaints
of male tribute-paying peasants who were abused by their cu-
raca’s shams:

... the cacique Don Gomez oppressed them [male Indian
commoners] by giving them as wives girls who were not
ready to work and who could not help them. ... The ca-
cique Gomez oppressed them while distributing tribute ob-
ligations, for . . . some of the married men are only eighteen
or twenty years old . . . and if he married a fifteen-year-old
Indian to a young girl, he would burden him with the same
tribute obligations as he would an able-bodied native man
[Ortiz de Ziniga 1967,1:73, 78].

Moreover, other curacas, hard-pressed by the impositions of
colonial taxation, completely ignored the pre-Hispanic requi-
site that tribute be levied only on married men. Indians com-
plained bitterly to Ortiz that their headmen were taxing bach-
elors as well as widowers. Their discontent lay in the fact that
these had no partners to help them:

... old men and bachelors are unjustly taxed because they
do not have wives to work in the fields while they are occu-
pied with tribute demands. . . . [T]he old men and bachelors
among them are forced to work to meet tribute demands,
not having wives who cook for them and watch over their
houses and land [Ortiz de Ztniga 1972, 11:30]. [They com-
plained that] the curaca demanded tribute of single men, be-
cause single men do not have wives to help them as married
men do, and [he did this] because there are few Indians and
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the taxes are many, and to meet payment he could do noth-
ing else [Ortiz de Ziniga 1967, 1:90].

As tribute demands increased, peasant women also bore the
burdens of Spanish taxes. If before the Conquest only married
women were responsible for weaving cloth for the empire,
thereafter the curacas levied a tax in cloth on all. Wool was dis-
tributed to single women and widows in order to fulfill the de-
mands for textiles imposed by colonial authorities (Diez de San
Miguel 1964:75). Spanish observers, commenting on the in-
creased workload shouldered by the native peasantry since the
colonization of the Andes, were well aware that it was through
the additional contributions of those who under the Incas had
been exempt from labor services—namely, women and the
elderly—that colonial exigencies were met. Ortiz de Zuniga
writes:

during the time of the Inca they had less work because nei-
ther women nor old people labored with respect to tribute,
and they cultivated the fields of those who worked to fulfill
tribute obligations, and now everyone must do so [1972,
I1:35].

Under the Incas, peasant women, while not formally regis-
tered in tribute rolls, did contribute to the fulfillment of labor
demands made by their rulers; but they did so in an economic
system in which exactions were tempered. Under Spanish law,
native women were formally exempt from tribute; however,
attempts to moderate the exactions made on the peasantry
were disregarded by colonial authorities. Since the Spanish
needed women’s labor, it was taken in spite of legal encum-
brances. Thus women, illegally, were viewed by the Spanish as
fair game for tribute, and curacas, unable to meet tribute de-
mands through men’s labor, were forced to turn to women (see
Figure 7). This transformation of the peasant woman’s eco-
nomic station was at the heart of Guaman Poma’s denuncia-
tion:
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Indian women, widows, single women, young girls, and the
elderly are not obliged to weave clothing for tribute, nor to
spin or weave for the encomenderos, magistrates, priests,
lieutenants, major-domos, Spaniards, or for any other per-
son, except for their community, in accord with the dictates
of the ancient laws and customs which they had in the time
of the Incas, and by ordinance of Viceroy Toledo. The tax
corresponding to clothing should be levied on the male In-
dian tributary and not on the Indian woman, according to a
law to the effect that the woman is not to be a tributary, and
it is thus determined in the general inspections which are
made of Indian tributaries, in accord with the law [1956,
I11:130].

The Spanish tribute regimen had other prejudicial conse-
quences on peasant women. One of its effects was to under-
mine traditional patterns of land tenure and inheritance
whereby women maintained independent access to lands. Ow-
ing to Spanish law and the nature of the tributary system itself,
men from the Spanish elite, as well as from the native peas-
antry, were induced to wrest from women their pre-Hispanic
rights to autonomous control over productive resources.

Let us now turn to the impact of colonial decrees which were
supposed to smooth out the operation of the Spanish tributary
system. After the mayhem of the first forty years of colonial
rule, the Viceroy Francisco Toledo systematized the forced re-
settlement of indigenous peoples into villages modeled on the
Spanish ideal of town planning. By mandating that native peo-
ples abandon their dispersed dwellings in the inaccessible
punas to live in the reducciones, Toledo had hit upon a for-
mula for facilitating not only religious indoctrination but,
more important, the collection of tribute (Roel 1970:89-91).
One of the effects of this campaign was to break down the so-
cietal relations that had governed the pre-Columbian ayllu and
to replace them with new social forms compatible with the or-
ganization of the reduccién (the colonial ayllu). This, in con-
junction with the tremendous population decline that native
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Andean peoples suffered after the Conquest, induced men and
women from different colonial ayllus to intermarry—a mar-
riage pattern that contrasted sharply with the pre-Hispanic
norm of ayllu endogamy. Colonial ayllu exogamy had its toll
on indigenous women, who found themselves doubly taxed.
Because of the pressures of the colonial tributary system,
women were now taxed both by the curacas of their natal ay-
llus in which they held land and by the curacas of their
husband’s ayllus (Diez de San Miguel 1964:221).! Toledo at-
tempted to straighten out the confusion resulting from inter-
ayllu betrothals as well as to moderate the injustices of con-
flicting tribute claims made on women who married outside.
He did so by mandating that a couple be subject only to the
tribute demands of the husband’s curaca while obliging them
to reside in the husband’s ayllu. Moreover, children were now
to be considered members of their father’s kin group only
(Spalding 1967:122).

Spanish law and tributary practices thus undermined indig-
enous structures of social organization shaped by principles of
parallel descent. The Spanish solution to exogamy ended up
strengthening patrilineal and patrilocal ties at the expense of
relations expressed through matrilineal filiation and matrilo-
cal residence. Spanish law thus tended to erode pre-Conquest
descent structures and inheritance patterns which had unified
women.

Sometimes, ayllus themselves tried to resolve the potential
conflicts derived from intergroup marriages. One ayllu for-
mula stipulated that daughters would inherit lands belonging
to women who married exogamously, while sons would hold
claim to their father’s property (Spalding 1967:126). These
ayllus, in other words, reverted to or upheld the Andean tra-
dition of parallel descent.

! The conflicts stemming from ayllu exogamy lend support to my argument
that Andean women traditionally had independent rights to lands, and that
these rights were not lost at marriage. If married women did not have inde-
pendent access to land by virtue of their ay/lu membership, there would have
been no basis for these inter-ayllu conflicts.

132



WOMEN OF THE PEASANTRY

At times, even peasant men spearheaded the drive to wrest
the autonomous right to land from the women who lived with
them. Although male heads of household were given usufruct
privileges to communal fields in the Crown’s formal distribu-
tion of commoner land rights (see ADC:AHU, Leg. I, IV, V),
beneath the legal surface, peasants often maintained pre-Con-
quest traditions of women’s independent rights to resources
(see ADC:AHU, Leg. III). When Spanish legal practice came to
terms with indigenous tradition in Ecuador, the result, with re-
spect to colonial tribute demands, was that produce garnered
from “female lands” could not be applied toward the fulfill-
ment of tax obligations. But as tribute burdens increased, the
men from at least one village (Zuidema 1972:20) found that
their lands did not produce enough to meet ‘these exactions.
One man began to use his wife’s lands, which she had inherited
from her mother, in order to fulfill his tax payment. His actions
generated a legal battle, in which men expressed their desire to
abolish the Andean tradition that afforded women autono-
mous rights to land. In other words, it was in the interests of
the men from this indigenous village to do away with the pre-
Hispanic structure of parallel transmission because it was no
longer compatible with the tribute system imposed by the
Spanish. Although only one example, it elucidates the ways in
which the colonial tribute system eroded pre-Conquest norms
of gender relations. Tragically, peasant men participated in the
destruction of the principles that guided the social and eco-
nomic life of their forebears—principles which guaranteed
that women and men alike had independent rights to society’s
resources (see ADC:AHU, Leg. II).

We have witnessed the clash between Spanish law and indig-
enous custom and the ensuing process through which colonial
institutions undermined the rights of peasant women. Spanish
law defined women as minors, so lands inherited by them were
under the legal jurisdiction of their spouses. Colonial laws reg-
ulating the land tenure of commoners dictated that the male
head of household be granted, in usufruct, the fields to support
not only himself, but his wife and children. The Crown thus
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gave men an advantage, and some did manipulate it to assume
control over their wives’ and other women’s lands. But their
attempts were resisted. At times, local headmen of colonial
ayllus fought the assays of individuals who tried to usurp
women’s traditional prerogative (Spalding 1974:126).
Women themselves protested against the attempts made to un-
dermine their claims to independent jurisdiction over material
resources (ADC: AUP, Exp. Siglo XVIII, Leg. 11-2; ACC, Top.
10, Leg. 21; BN:B1488). As colonization advanced in the An-
des, indigenous men and women witnessed their communal
lands being encroached upon by a Spanish and indigenous elite
engaged in building agricultural estates; unfortunately, be-
cause of the unfavored position in which the colonial system
placed women, they were rendered much more vulnerable
than men to being dispossessed of lands and resources
(BN:B1488; BN:C3967). As Guaman Poma observed, no
matter how much colonial authorities and the privileged mem-
bers of indigenous society robbed peasant men, “they robbed
poor Indian women much more” (1956, 111:98).

We have examined several ways in which colonial tributary
mechanisms and economic institutions transformed the stand-
ing of peasant women and impinged on their economic capa-
bilities. Let us further explore the special burdens that the
colonial economys, tied into the European market, placed on
their shoulders.

From the beginning of the Spanish conquest, representatives
of the colonial regime recognized their need for access to wom-
en’s labor in order to produce goods destined for colonial and
European markets. One of these goods was textiles. Since the
inception of colonization, peasant women were brutally ex-
ploited by encomenderos and, later, by magistrates and the
owners of landed estates and obrajes. The first forms of an in-
dustrial labor draft emerged in the encomienda itself, when
colonial “barons” demanded a tribute in cloth. In order to en-
sure their control over women’s labor, many began locking
women in corrales or other chambers and forcing them to spin
and weave. These women were so severely exploited that, in
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1549, a royal decree was issued specifically prohibiting the
continuation of this practice (Roel 1970:135). However, the
structure of colonial institutions, and the increasing pressures
they exerted to augment tribute and wealth, overpowered de-
crees meant to moderate the peasants’ load. Thus, this 1549
decree became only one of many advanced (and effectively ig-
nored) in order to alleviate the burden of the colonized.

One hundred and fifty years later, the judge responsible for
overseeing indigenous affairs in Cuzco was imprisoned be-
cause he had a private jail in his house; there he had put
women whom he forced to spin and to weave cloth (Esquivel y
Navia 1901:185). Having a voracious desire for their labor,
colonial administrators commonly abused women. The corre-
gidores, most of whom envisioned their stay in the colonies as
a way to make quick money, obliged women to weave clothing
for them at less than half the free market rate (Rowe
1957:163). Guaman Poma gives us this description of how
women were mistreated by colonial authorities who made
them virtual prisoners in order to exploit their labor for the
production of market goods:

In the village of Hatun Lucanas, the corregidor’s lieutenant
kept in his kitchen a half-dozen single maidens, as well as a
dozen Indian women who were performing mita service,
who were forced to work spinning and weaving; and he em-
ployed them as bakers and chicha brewers; the priest who
accompanied him did the same thing. Seeing the impossibil-
ity of remedying these abuses, and so as not to be left behind,
the mayor kept three Indian women in his service [1956,
IL:111].

Moreover, the structure of the colonial institutions which
extracted surpluses from the peasantry was such that it forced
women to sell their labor. Spanish tribute dermands and taxes
were so high that the compensation men received for their
work was insufficient to fulfill their tax obligations. Conse-
quently, women were obliged to enter the labor force; often,
that meant work in the textile sweatshops. The economist Vir-

135



CHAPTER VII

gilio Roel has pointed out (1970:137) that the exhorbitant de-
mands of the colonial tax structure propelled women to weave
in the obrajes. They had little choice. So while their husbands
and male kin were away laboring to fulfill colonial mita obli-
gations, women particularly, out of necessity, had to work for
the obrajes in their homes—in exchange for grossly depressed
wages—in order to meet tribute levies.

Caught in a similar trap, women who accompanied their
husbands on work drafts away from the village were also ob-
ligated to sell their labor. The most common and loathed of
colonial labor drafts was that for work in the mines. As mi-
tayos, peasant workers were paid wages; it has been calcu-
lated, however, that the wages men received were equivalent to
about one-sixth of the money needed for subsistence. Since mi-
tayos were often accompanied by their wives and children,
Rowe suggests that one way of compensating for this differ-
ence between earning capacity and basic needs was for the la-
borer’s wife and children to work as well (1957:173). Having
to work for bare survival, women could be treated as virtual
slaves by colonial men of business.

The years following the Spanish conquest were shaken by a
tremendous population decline (Cook 1975:xii; 1981). The
native mortality rate alone placed added burdens on the living,
as colonial tribute demands were not adjusted to account for
demographic changes (Roel 1970:207-210). Thus, Toledo in
1572 registered 1,068,697 tribute-paying Indians, who con-
tributed approximately 1,384,228 pesos per year to colonial
coffers. Twenty years later, Viceroy Garcia Hurtado de Men-
doza still collected 1,434,420 pesos, even though the number
of tribute-paying Indians had declined over two-thirds to
311,252 (Roel 1970:229).

Although the entire indigenous peasantry witnessed an
alarming increase in tribute levies, the burdens were not shared
equally by men and women. Men had a way out. By leaving his
community of origin and taking up residence in an urban cen-
ter, in another village, or on one of the growing number of ha-
ciendas, a man could avoid both mita and tribute obligations.
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The high incidence of rural migration and escape (fuga) was a
dramatic demonstration that peasant men preferred to aban-
don their natal communities than to be subject to such de-
mands (Roel 1970:137, 334). Since tribute and labor quotas
were not reformulated in relation to demographic changes, the
weight on those who remained necessarily increased. In effect,
then, women (along with the elderly and children)—those who
stayed behind—increasingly shouldered the load of colonial
tribute and labor services. By law, women were exempt from
mita drafts and from paying tribute. In fact, however, by the
end of the sixteenth century and throughout the seventeenth
and eighteenth centuries, women were not only liable to be
drafted for labor services, but were paying tribute as well
(Guaman Poma 1956, 111:33, 64, 90, 133; Roel 1970:208).
More bluntly than any other commentator on colonial so-
ciety, the indigenous chronicler Guaman Poma de Ayala de-
picts in painful detail the systematic destruction of the institu-
tions which governed social existence in the Andes prior to the
Spanish conquest. Basing his critique of Spanish colonial soci-
ety on a comparison with the quality of life enjoyed by indig-
enous peoples before and during Inca rule, Guaman Poma de-
scribes how the indigenous institutions governing political,
economic, and social life were transformed and perverted by
the pressures of the new regime. Within this context, Guaman
Poma outlines the vulnerable position in which Andean
women were placed as the norms and structures governing in-
tergender relations before the Conquest—when women and
their labor were highly respected and valued—were eroded by
European values and institutions. He gives example after ex-
ample of how native women, whether married, single, or wid-
owed, were forced to work under highly exploitative condi-
tions for colonial administrators, landowners, magistrates,
and clergy. Guaman Poma poignantly underscores the fact
that Western institutions, particularly when placed in a colo-
nial context, were especially brutalizing and dehumanizing to
colonized women (1956, 11:224, 251, 220, I1I:55, 98, 270):
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It is customary for priests to exchange parishes; thus, any
priest who wants to take revenge on a curaca or on Indians
will change with another priest whom he will order to rob
and cruelly punish the Indian men and women of his parish.
They are rounded up and locked in a building by the priest’s
replacement, especially single women, widows, and even
married women; they are forced to weave and spin; in this
way they take their vengeance out on poor Indians. . . . The
parish priests force women to spin and weave, particularly
widows and single women. Under the pretext that they are
living in sin, the priests force them to work without paying
them for their labor {1956, 11:157, 152].

Nor does Guaman Poma spare indigenous political author-
ities. These male officeholders, intermediaries between the
world of the conquerors and the world of the colonized, often
allied themselves with their Spanish masters to the detriment
of their fellow Indian commoners. Following suit, they too be-
gan to abuse women in ways that would have been unthinka-
ble before the Conquest:

The village mayors, aldermen, and constables invoke much
harm, imposing punishments; because of this, those who are
wronged detest them, especially the poor Indian women
who are mistreated. . . . [T]hey become curaca or ayllu lead-
ers without having titles or rights [to these posts]. Then they
form a gang of Indian toughs, with whom they begin to rob
and commit banditry, going from house to house and taking
all they can from the poor Indian men, and much more still
from the poor Indian women, making off with all their
goods, and the corregidores give their consent, because it is
done under the pretext of charging mita [1956, I11:55, 98].

SEXUAL ABUSE

The injustices suffered by indigenous women were not lim-
ited to economic exploitation. It was not just the fact that
women’s lands and herds were more easily confiscated, or that
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they were forced to work under virtual slave conditions, or
that they increasingly bore the brunt of the Crown’s taxes and
labor drafts that prompted Guaman Poma’s rage. Native
women were also sexually abused. For a society in which pre-
marital sex was encouraged, but only under circumstances in
which both partners consented; in a culture where relations
between men and women were conceived of as ayni (balance),
the rape and forced concubinage of women carried out by
Spanish and indigenous authorities was an abomination:

In the mines, Indian women are employed as cooks and are
made into concubines; under the pretext that they have to
work in the kitchen, some daughters of Indian men are kid-
napped and are forced into service, being raped by the men
who run the mines or by their assistants, who even dare to
rape married women, and in order to do so, they order their
husbands to go work in the mines at night . . . so they can
freely commit these atrocities [Guaman Poma 1956, 11: 117].

For many indigenous women, the theft of their lands and
their bodies was a dual yoke thrust on them in the dehuman-
izing process of Spanish colonization:

In the Indian villages, the encomenderos, their sons, broth-
ers, and major-domos rape single women, married women,
all women, whom they pervert, converting them into pros-
titutes. These men, as well as their servants, blacks, mesti-
zos, and Indians [yanaconas] wreck the lives of these
women, destroying their possessions, land and food [Gua-
man Poma 1956, 11:144].

In Guaman Poma’s eyes, priests were the most vicious per-
petrators of the dehumanization of women (see Figures 8 and
9). The terrible irony of their hypocrisy—their damning of in-
digenous practices as idolatrous, while they created a ““sancti-
fied” colonial hell for women—was denounced repeatedly by
the chronicler (1956, 11:191, 141, 1:49). Under the guise of
teaching women the catechism or delegating penance, priests
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forced women to serve them as laborers, mistresses, and pros-
titutes:

... Priests are supposed to educate boys only, but they get
girls as well, and the parish priests take advantage of this in
order to have concubines at their disposal and consequently
dozens of children, augmenting the number of mestizos.
Moreover, under this pretext, they force Indian women to
work, isolating them from Indian men, saying that in this
way they train the women and make them Christians, and
that is also why the number of Indians in this kingdom does
not increase, nor will it ever increase. . . . The priests want
money, money, and more money, so they force women to
serve them as spinners, weavers, cooks, breadmakers. . . .
The priests and corregidores make false accusations, declar-
ing that Indian women are living in concubinage, and that
they have committed a sin against God; these accusations
are usually made because of the insinuation of the priest . . .
especially if these women have had a child, or answered him
defiantly, or if they did not want to work for him voluntar-
ily. Then they oblige the women to work without pay, as if
it were a punishment or penance. If they complain . . . and
the complaint has been made to the royal inspector, they or-
der the women to his house, where they are forced to work
even more. Thus, there is no one who takes these women’s
side. If they continue to complain, they pay no attention,
claiming that the women are living in sin . . . and in this way
these authorities take revenge on the Indian woman who
preferred to be with an Indian man. . .. Women had honor
.. . during the epoch of the Incas in spite of the fact that they
were idolatrous, but now the clergy and the parish priests
are the ones who first violate them and lead them to sin
[Guaman Poma 1956, 11:61, 175, 34].

Guaman Poma’s words reveal the colonial pressures which
destroyed the fabric of indigenous social life, as well as the
ways in which women, exploited for their labor and abused
sexually, were manipulated by men holding positions of au-
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thority in the Spanish world (see Figure 10). He witnessed the
population decline of those of his caste, and he identified the
disintegrating powers of colonialism—powers which under-
mined the socioeconomic and cultural order of Andean peo-
ples—as the primary cause. And he also saw that, in this proc-
ess of disintegration, indigenous women were rendered
particularly vulnerable; for in the unrestrained milieu of colo-
nial society, Western norms and institutions governing gender
relations could develop to grotesque extremes.

The transformation of indigenous women into prostitutes
was one of the tragic by-products of this imposition of Western
gender traditions onto Andean society. Guaman Poma de-
scribes the terrible process whereby indigenous women were
beguiled and seduced by men of authority, then used by them
and debased by them. The tragedy, though, lies in the fact that
these women became caught in a trap from which there was no
escape, becoming outsiders and pariahs to their own commu-
nities. Dependent on the Spanish and their collaborators, most
women had little choice but to participate in their own debase-
ment:

Now, women who are handed over to the priests and other
Spaniards do not want to marry Indian men, nor do the men
want to marry them; and for this reason young women are
converted into common prostitutes, and married women
into bellicose prostitutes and adultresses, who live outside
their communities. . . . [F]acilitating and protecting illicit re-
lations . . . their very fathers and mothers reach an accord
with the parish priests, who first rewarding these girls and
deceiving them, violate them and afterward hand them over
to other Spaniards who convert them into prostitutes, and as
such they are handed over to other men, followed by the fis-
cales [Indian agents of priests], sacristans, and cantors; and
finally, completely practiced in this manner, they go to the
tambos [inns] to look for Spaniards, with whom they sin
and since all the young boys see them, they go looking for
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them, and thus they can no longer get married in their own
village (1956, 111:115].

Guaman Poma related this phenomenon to the deterioration
of native cultural relations as a whole. Furthermore, this dete-
rioration, as he saw it, ultimately threatened the very ability of
indigenous society to survive. This is why Guaman Poma
warns against the growing mestizization of indigenous soci-
ety—the “growing number of mestizos and cholos” (1956,
11:61, 93, 96, 100, 214, 111:75, 115)—which he directly links
to the visible abandonment of native villages, as well as to the
alarming decline in the indigenous population.

The gross distortion in the character of interpersonal life,
which Guaman Poma roots in the colonization process as a
whole, seemed all the more sordid when compared with the
quality of life that marked pre-Columbian Andean societies.
The increased drunkenness that he observed, the high inci-
dence of wife beating and personal violence in general, were
manifestations of the deterioration of a once ordered and hu-
mane indigenous culture. He comments:

At present, in this life, more Indian drunks exist than in the
old times. In the epoch of the Incas, there were none [to
speak of]; for they were immediately subjected to [tradi-
tional] justice. The Inca ordered. . . that those who were ter-
rible drunks, who spoke in an evil way, who slapped women

in the face, who fought with anyone or with their wives, be
brought to justice [1956, 111:98].

The interpersonal tensions decried by the chronicler were
generated by the colonial forces which gnawed away at the tra-
ditional balances in Andean society. Guaman Poma points to
many aspects of native life which were subsequently under-
mined, and the breakdown of kinship and marriage norms was
one. Perhaps he exaggerates in the following passage, but the
collapse of the rules underlying Andean kinship reflected the
inability of kinship relations in general to maintain the social
existence of native communities:
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Once drunk, they become idolators and fornicate with their
sisters, mothers, and married women; and women, when
they are drunk, they themselves search out men without
worrying if they are with their fathers or brothers [1956,
I11:102).

The breakdown of the constraints of pre-Columbian social
relations could be manipulated by some women of the indige-
nous peasantry. They used the contacts that their sexuality of-
fered to gain favors from men in positions of power, while
casting aside their communities’ traditions of authority. Pros-
titution or concubinage was a path that some native women
chose to add a measure of security to their meager lives. But,
as Guaman Poma pointed out, this path had repercussions on
the lives of those women who chose to remain in the ayllu and
follow Andean custom:

Receiving favors from Spaniards, [these women)] take ad-
vantage of this to become great braggarts, prostitutes, and
evil women. They fear neither God nor authority. . . . Living
with Spaniards . . . they become fond of receiving gifts; they
serve neither God nor the king; they do not obey judges or
their caciques, their fathers, mothers, or husbands. ...
[T]hey no longer want to marry Indian men [1956, 111:95].

... The encomenderos ... are absolute lords, reserving
some women for their personal service whom they make
their lovers, and [these women] no longer help in meeting
tribute demands or labor obligations, thereby prejudicing
and disadvantaging the well-being of the community, plac-
ing all the workload on other Indian women. The encomen-
deros fornicate with single women and widows, and they ex-
empt them, because of this, from all work, such as making
clothing, attending fields, herds, and other things, [thus]
prejudicing the honorable women who find themselves bur-
dened with tasks; while the former give birth to mestizos,
the poor Indian women find themselves obliged to work
more [1956, 11:147].
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There was another side, then, to the dehumanizing gender
relations of colonial society. Women might sell their bodies for
security and advantage, but they did so in a context in which
the structures defining relations between men and women
were controlled by men; they were only pawns, dependent on
the men who ultimately debased them. Colonial pressures
were destroying the ayni—the mutual obligations and comple-
mentarity—that characterized much of the interaction of
women and men before the Conquest. The imposition of colo-
nial institutions on indigenous society often promoted all the
worst aspects of Western norms governing gender relations:
native men came to “own’’ their female relatives. Indeed, men
desperate to avoid service in the mines or elsewhere, or men
unable to meet their tribute quotas, pawned their female rela-
tives to Spaniards (Guaman Poma 1956, 11:127). A priest, Fray
Buenaventura de Salinas, appalled by the absolute degradation
that indigenous women suffered, included the following ac-
count in his chronicle of the New World:

[mitayos] pawn, rent their daughters and wives to the direc-
tors of mines, to soldiers, and to mestizos for fifty or sixty
pesos in order to free themselves of their obligation to work
in the mines. [A priest] had banned a soldier from his
church, for the soldier had entered it in order to collect his
pawn, a lovely Indian youth, sixteen years old. [The soldier]
then went to the priest and magistrate demanding justice,
saying: Lord Magistrate, Isabel ... has been pawned for
seventy pesos by her father whom I freed from labor service,
and until my money is returned, I do not have to turn her
over; rather, I can make use of her as I wish. And thus the
magistrate let him take her ... while she was sobbing,
crying that the Spaniard wanted to force her to live with
him, that how was it possible that the Church did not help
her at all, and that having been born free in her native land,
they made her a slave to sin [Roel 1970:109].

No wonder Guaman Poma thought “the world was turned up-
side-down” (1956, 11:62, 154, 111:84).
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Political Disfranchisement

... the corregidores, priests, and encomende-
ros . . . take from women and their daughters,
who should legitimately govern, the rights they
had since the time of the Incas, dispossessing
them of their titles in order to favor rich Indian
men.

[Guaman Poma (1613) 1956, 11:92]

In the years just after the Conquest, the Spanish debated incor-
porating members of the Inca elite into colonial government.
Final Spanish policy was against this plan and dictated the
complete dismantlement of the power structure headed by the
Cuzco nobility (Kubler 1946:341-47). However, once Spanish
control became entrenched in the Andes, colonial authorities
still faced the problem of how to govern (and profit from) the
native peasantry. The pre-Hispanic ayllus were very dispersed,
thus impeding the collection of tribute as well as the indoctri-
nation of indios into the new imperial religion. The Spanish,
moreover, were sensitive to the dangers that the ayllus might
pose to their regime if allowed to function as they had before
the Conquest. The pre-Hispanic ayllu would keep indigenous
traditions alive, and the colonists were quite aware that this
might threaten the success of their enterprise. For these rea-
sons, native peoples were forced in the mid-sixteenth century
to regroup into nucleated settlements called reducciones (Roel
1970:94).

Colonial administrators had to elaborate a plan that would
hitch indigenous peasantries to Spain’s political and economic
machinery. The Spanish model of political control modified
the existing politicoeconomic traditions of indigenous com-
moners to fit the needs of the colonial enterprise. A system of
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indirect rule was imposed: the colonial authorities recognized
curacas as leaders of their respective communities (the colonial
ayllus), while also installing political and religious institutions
for local government which were patterned after those of
Spain (Kubler 1946:341-47).

THE CuracA’s NEw ROLE

Curacas became the designated intermediaries between the
worlds of the conquered caste and their masters. They, like the
Inca elite, were granted a colonial social status equivalent to
that of the European nobility. Consequently, they were re-
lieved of tribute obligations and had the privilege of maintain-
ing private estates. These privileges, however, were given with
obligations attached. In exchange for the benefits of noble
rank, curacas were expected to ensure that the colonial de-
mands on the peasantry were met. The curaca was responsible
for collecting tribute and taxes, organizing and selecting work-
ers for colonial labor drafts, collecting the goods and salary
owed the parish priest, the tithes owed the Catholic Church,
and the construction and upkeep of the village church (Spald-
ing 1974:37).1

Owing to their position in the colonial politicoeconomic
structure, and their consequent alliance with Spanish authori-
ties, curacas could take personal advantage of the new chan-
nels for mobility and the new sources of wealth introduced by
Spain. Often they did so to the detriment of the communities
they were supposed to represent and protect. To the extent
that the curacas’ authority was derived from the external colo-
nial power structure, they could disregard Andean norms of
reciprocity and mutual obligation which had customarily me-
diated the relation between local headmen and ayllu members
(Spalding 1974, 1970, 1973). The deterioration of these tra-
ditions, which also flavored pre-Hispanic gender relations,

1See Stern (1982) and Spalding (1984) for excellent local histories of native
responses to colonialism.
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had consequences for the relations that were to emerge be-
tween curacas and peasant women.

We have seen how colonial village headmen participated in
the economic exploitation of these women. Guaman Poma ac-
cused the curacas of exploiting the labor of women under their
jurisdiction as well as abusing them sexually. Pérez Bocanegra
forewarned priests in his confession manual for curates having
native parishioners that some curacas illegally charged women
tribute and forced them into concubinage (1631:269, 271).
Taking advantage of the new means at their disposal, curacas
deprived women of their rights to land (ADC:AUP, Proto. 1-2;
ACCop. 8, Leg. 2). Another ploy used by the curacas, who in-
creasingly began to participate in the colonial mercantile econ-
omy, was to convert lands under their control to monoculture
for the internal Peruvian market. Curacas, abusing their func-
tion as official spokesmen for their communities, in effect be-
came hacendados. In this process, the female members of their
ayllus were often most vulnerable to losing water rights as well
as land. In 1737, community members of San Pedro de Tacna
brought suit against their curaca for illegally expropriating
their lands. They claimed he was forcing them off communal
property to facilitate the creation of a private aji-producing es-
tate. In testimony, witness after witness remarked that the cu-
raca’s primary target was peasant women (BN:C3967).

THE CoLoNIAL EROSION OF WOMEN’S POWER

Although the Spanish formalized the curaca’s role as inter-
mediary between Spanish society and the indigenous peas-
antry, they were not faithful to the pre-Hispanic structures
which allowed women as well as men to occupy positions of
ayllu leadership. Theoretically, the colonial regime sanctioned
pre-Conquest mechanisms through which curacazgos were
transmitted (Rostworowski 1961). In practice, though, colo-
nial administrators did not recognize the pre-Columbian hier-
archies of authority which delegated important governing and
political functions to women. Nor were they sensitive to other
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matrilineally phrased patterns of succession to positions of lo-
cal leadership. As a consequence, the opportunities women
once had to exercise authority in the ayllu were undermined,
as the traditional mechanisms determining their selection gave
way to Spanish customs.

One of the clearest examples of this process comes from Pe-
ru’s northern coast. Here pre-Columbian patterns of succes-
sion were eroded very early in the colonial period (Rostwo-
rowski 1961). The first Spaniards to arrive in Peru wrote that
women, known as capullanas, governed the North Coast eth-
nic groups of Peru (Anénimo 1906:160). It seems most prob-
able that capullanas succeeded to office matrilineally. For
when Francisca Canapaynina, a descendant of the coastal no-
bility, laid claims to the curacazgo of Nariguala, she amassed
testimony to prove that, before the Spanish conquest, women
could rule. However, by 1613, testimonies are already shad-
owy regarding how women came to power. Some witnesses,
backing Dona Francisca’s contention, asserted in very general
terms that “women could hold office like men.” Others, again
her supporters, also affirmed that women could rule; but they
employed a different argument. By tradition, they said, a fe-
male descendant could succeed to office if a curaca left no male
heir (Rostworowski 1961:29). Thus, by 1613 Dona Francis-
ca’s supporters were, in effect, citing Spanish inheritance pat-
terns to justify the legitimacy of their claim. The pre-Colum-
bian structures were already losing their force.

Moreover, by 1625, Dona Francisca was no longer named
as the curaca of Nariguala. Rather, her husband, Don Juan
Temoche, was registered as “‘curaca and governor” of this
ayllu (Rostworowski 1961:29). In other words, Temoche had
begun to exercise control of the curacazgo which originally be-
longed to his wife; as a married woman, Dofa Francisca could
no longer autonomously govern her ayllu. Indigenous tradi-
tions were collapsing in ways which prejudiced women’s long-
standing prerogative to assume positions of independent au-
thority.

The case of Dona Francisca was not an isolated one. In the
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Cuzco region, as well, Spanish legal constraints and traditions
impinged on the ability of native women to hold power auton-
omously in their ayllus. Although women were recorded as
being the curacas of several ayllus in the Cuzco Valley, one
must be aware that by the eighteenth century (the period for
which I have documentary evidence) their rights to office were
based on Spanish customs of succession. Women succeeded to
curacazgos if their fathers had left no male heir. Furthermore,
once married, their right to govern autonomously was com-
promised.

Such was the history of Dona Martina de la Paz Chiguan-
tupa, the cacica of the Indian commoners from Ccollquepata,
in what is today Paucartambo Province. Her father’s sole legit-
imate heir, she became cacica upon his death. Dona Martina
wanted to name a woman, Dona Maria Juirez, as her second-
in-command, or “segunda persona,” who would be responsi-
ble for the collection of tribute. But she could not give this au-
thority to Maria Juérez directly, for the constraints of Spanish
law dictated that, as a married woman, Dona Maria could ex-
ercise this post only through the tutelege of her husband
(ADC:AZ, Escribano A. Chacén y Becena, Proto. 260-147).

This history repeats itself in Yucay. Dona Isidora Dias was
registered as the cacica of one of Yucay’s ayllus (Paca) in 1770.
In 1778, Melchor Haller de Gamboa sued her husband, Don
Felipe Tupayache, for distributing lands to an Indian com-
moner which Don Melchor claimed were his. Responding to
Haller de Gamboa’s suit, Dofia Isidora indignantly asserted
that she—not her husband—had given the peasants rights to
communal lands, since she was still single at the time of this
land distribution (ADC:AUP, Exp. Siglo XVIII, Leg. 11-2). In
subsequent notarial records, the curaca of Paca ayllu is regis-
tered as Don Felipe Tupayache (ADC:AUP, Leg. II, f. 102v).
The imposition of Spanish traditions on indigenous patterns of
succession denied native women the chance to fill positions of
autonomous authority in their communities; once married,
women lost their ability to hold local office as husbands ““as-
sumed”’ their curacazgos.

152



POLITICAL DISFRANCHISEMENT

In the course of colonization, the erosion of pre-Columbian
patterns of governance deeply prejudiced women’s political
potentialities. Both Dona Isidora and Dofia Martina were cu-
racas by virtue of Spanish inheritance patterns. The indigenous
women who once would have held posts by virtue of Andean
structures of gender parallelism no longer had the chance.
Guaman Poma explains:

... the corregidores, priests, and encomenderos . .. take
from women and their daughters, who should legitimately
govern, the rights they had since the time of the Incas, dis-
possessing them of their titles in order to favor rich Indian
men [1956, 11:92].

PEASANT WOMEN AND THE Loss OF POLITICAL LEGITIMACY

In addition to legitimizing native curacas by incorporating
them into the colonial establishment, the Spanish also intro-
duced political and religious institutions for local government,
modeled after the municipal organizations of Spain. The civil
apparatus consisted of a cabildo (town council) and the annual
election of an alcalde (mayor), a regidor (alderman), and agua-
ciles (constables). In the religious domain, the Spanish created
a hierarchy of lay assistants to the parish priests: cantor, sac-
ristan, and treasurer (fiscal). As Spalding has pointed out, there
were advantages for natives who decided to assume these po-
sitions and ally themselves with the provincial representatives
of Spanish authority: exemption from mita service and dispen-
sations from tribute (1974:73). Also, since the authority on
which these offices rested lay with the colonial power struc-
ture, those holding office could to some degree disregard the
customary norms regulating power and wealth in traditional
Andean communities.

Like curacas, men in village government or in the service of
the parish priest could, within limits, ignore pre-Columbian
structures that molded social and political life in the ayllu.
Backed by men of power in the Spanish religious and civil es-
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tablishment, these native functionaries were able to disregard
traditional Andean norms which constrained the activities of
those who exercised authority in the ayllu. Outside the restric-
tions of traditional society, some men who assumed these po-
sitions in the colonial ayllu began to exploit the opportunities
their offices offered. Often this exploitation took the form of
abusing indigenous women in ways inadmissible by pre-Co-
lumbian standards.

Guaman Poma repeatedly accused ayllu civil and religious
functionaries of taking unfair advantage of their posts. In
league with Spanish officials, they would exploit labor and rob
now-vulnerable women of their ayllus (1956, 11:61, 111, 112,
122,124, 152, 153, 175, 191, 111:75). And male officials did
much more than participate in the economic exploitation of
peasant women, as lackeys of the Spaniards and curacas whom
they served and imitated. As the norms and structures of West-
ern society penetrated the colonial ayllus, men—the “owners”
of their female kin and affines—manipulated native women in
order to acquire these offices of relative advantage. Guaman
Poma asks the question:

Some married Indian men voluntarily take their wives,
others . . . their daughters, sisters, or nieces, to the parish
priest, and deposit them in their kitchen. Why? Because in
this way the priests make them mayor, treasurer, or sacris-
tan; Indian men are now accustomed to receiving favors in

this way [1956, 11:194].

Thus, as traditional structures increasingly gave way to the
pressures of colonial Spain, some indigenous men turned to
these positions in local government and religious institutions
as a way of easing the burdens colonial society placed on them.
Betraying the norms of their ancestors, men used the women
who were closest in order to take advantage of the benefits
which the colonial power establishment dangled in front of
them:

... after the priest had punished the aforementioned treas-
urer, he asked him for one of his daughters, telling him that
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she would be more honored by being the wife of a priest
than of an Indian, a tribute-paying man; and furthermore he
would support him publicly before his curacas and mayors
... and he would give him wine to drink, bread, and meat
... and moreover he would keep the office of community
treasurer for the rest of his life [Guaman Poma 1956,
II:161].

As traditional structures yielded to such pressures, those struc-
tures which were meant to form the backbone of political and
religious organization in the colonial ayllu became increas-
ingly illegitimate in the eyes of many native peasants. Only
peasant women, though, were forced to bear the dual burden
of sexual and economic exploitation, perpetrated by indige-
nous men who were supposed to be their representatives.
Many women must have profoundly questioned the legitimacy
of the institutions which allowed their male leaders to abuse
them with impunity.

Nevertheless, this is only part of the story. At the same time,
ayllu members struggled to shape the governmental structures
imposed by the Spanish to fit their traditional concepts of po-
litical and religious life. The purpose of the Toledean laws was
to undercut pre-Columbian practices; yet this aim was often
thwarted as the ayllus remodeled and adapted Spanish forms
to Andean modes of organization.

The resilience of the colonial ayllu notwithstanding, women
still found themselves in a disadvantaged position. All the for-
mal posts imposed by the Spanish were reserved for men. Con-
sequently, the municipal and lay offices of the Iberian penin-
sula could be modified or reworked in terms of the masculine
components of pre-Columbian politico-religious institutions.
But the women’s organizations so crucial to the life of the An-
dean ayllu before the Conquest could find no equivalent Span-
ish forms to legitimize their existence. Even though the com-
munity apparatus of government which the Spanish imposed
was being transformed by many colonial ayllus in accord with
pre-Columbian principles of politico-religious organization,
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the emerging synthesis did not favor the continuance of paral-
lel authority structures controlled by women.

Although colonial society undermined the preservation of
women’s ritual organizations, in some communities women
(and men) discovered ways to circumvent these pressures.
Some women found means—often devious—to continue par-
ticipating in the official structures of community government.
The Jesuit priest Pérez Bocanegra describes the development of
a process in which women who held native religious posts be-
gan to link their activities with Christian practices. Inadvert-
ently, Pérez discovered that Indians would confess to native
clerics—women as well as men—before confessing to their
Catholic parish priest:

Let the priest who hears confession be forewarned that in
this town of Andahuaylillas, and in other towns as well,
some Indian men and women, who call themselves “elder
brothers” and “elder sisters” [hermanos mayores y her-
manas mayores), do certain things, and they are considered
enlightened because of certain quipus, . . . which they bring
with them to confess, which are like lists and memorandums
of what to confess. For these Indians, particularly the Indian
women, teach other women to confess by means of these
knots and signs, which are multicolored, in order to classify
sins and the number that were committed . . . in the follow-
ing way. . . . [B]efore a penitent Indian man or woman goes
to confess to the priest, he [or she] has already confessed
every sin to these Indian women and men, whether they be
sins he has committed, or others that he never committed,

. and to do this, these male and female confessors tie
knots in their cords which are called caistus, and they are the
sins which they were told, and they go adding and putting in
their knots others which were never committed, ordering
[the penitents] and teaching them to confess a sin, when it
really is not a sin, and vice versa. And commonly the [elder
brothers and sisters] tell them to make an infinite number of
false declarations and confess what they never did . . . and |
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have brought this to light by my constant questioning . . .
until they finally admit: “This is what the brothers and sis-
ters told me to say” . . . according to these knots; and they
call these general confessions . . . and thus they do not con-
fess the sins they have committed, for they do not tell the fa-
ther confessor about these sins, rather only those which
these Indian men and women have shown them [on the
knots]; and after confessing with the priest, they go and tell
these Indians what the father told them and the penance he
gave them, making fun of him, saying that he does not know
how to interrogate the penitent or that he does not know
their language [1631:111-13].

Thus, under the guise of Catholic ritual, indigenous
priests—men and women—were carrying out an important
rite of pre-Columbian Andean religious practice, the Andean
confession. Recording the “‘sins” of their ayllus on quipus
(knotted strings used as a mnemonic device), the native clergy
would then tell the penitent which “sins,” selected from those
of the entire community, to reveal to the Catholic priest. Pérez
Bocanegra, of course, was appalled by many aspects of this de-
viance from Catholic orthodoxy. It was not only the fact that
women could be confessors in native rites that horrified him.
More important, concealing their “heretic” activities by send-
ing people to confess to the Catholic clergy, native priests and
priestesses were able to preserve the practice of indigenous
rites—rites which embodied concepts of sin, guilt, and respon-
sibility that were radically different from Catholic dogma.
Pérez found to his dismay that Catholicism was treated as a
farce by his indigenous constitutency, who could wear the new
religion like a cloak to conceal their idolatry and heresy.

Note that the confessional process which native priestesses
headed still harbored pre-Columbian patterns of religious or-
ganization. Pérez was well aware that these heterodox confes-
sions were structured by gender divisions: ““the Indian women
... teach other women to confess by means of these knots.”
Pérez Bocanegra’s instruction manual was written to aid cler-
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ics in their campaign against Indians who dared to continue
following the religious practices of their pagan ancestors. Con-
sequently, elder brothers and elder sisters, the hermanos and
hermanas mayores, were objects of the Catholic clergy’s at-
tack; to judge from Pérez’s manual, the ensuing campaign was
particularly harsh in its drive against women idolators
(1631:114).

In the sixteenth and seventeenth centuries, women found
themselves doubly threatened. They were hounded by the
Church as well as by indigenous governmental and religious
authorities who allied themselves with the colonial regime.
These local-level officials, their power derived from alliances
with Spanish authorities, no longer felt bound by the mutual
obligations and normative rules that governed traditional An-
dean social relations; they threatened and abused women in
ways that were illegitimate under pre-Columbian social and
moral codes. Moreover, the local political and religious insti-
tutions imposed by the Spanish denied women direct access to
the official channels of authority regulating community life.
Declared Lucia Suyo Carhua, accused by the extirpators of
idolatry of being a sorceress and priestess of heresy, ‘“Now,
don’t you see, the universe has turned inside-out; for we are
being persecuted” (AAL:Leg. 2, Exp. XIV, {. 2v).?

2 In Spanish Lucia says, “‘el tiempo estd al revés”; but, in Quechua, she
would likely have used the word pacha, denoting both space and time (space-
time). She 1s metaphorically expressing the collapse of the Andean social and
physical order as well as the social mechanisms through which that order was.
maintained.
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Cultural Defiance:
The Sorcery Weapon

I did not [publicly whip three women] so much
because of the fact that they believed in super-
stitions and other abominations, but rather be-
cause they encouraged the whole village to mu-
tiny and riot through their reputation as
witches who went neither to Mass nor to cate-
chism classes, and who publicly disobeyed me,
their parish priest, as well as their mayor.
[Rt. Rev. Don Juan Antonio Riva de Neira,
BN:C4142)]

Europe in the seventeenth century was convulsed by witch-
hunts. Under the guiding force of the Jesuit order, the propa-
gators and defenders of the Counter-Reformation, trials were
held to weed out “witches,” the heretical enemies of the Ro-
man Catholic Church. Itis no accident that the same order that
was responsible for Catholicism’s Renaissance witchcraze also
lead the drive to “extirpate idolatry” in seventeenth-century
Peru. The European experience profoundly influenced its An-
dean counterpart: the ideology of the demon hunters in Eu-
rope shaped the ideology of the extirpators in the New World;
and, asin Europe, the trials to eliminate idol worshippers had
deep effects on the social and religious life of those groups
caught in the witchhunt net.!

! For a seminal study relating the worship of the devil in the New World to
the conflict of modes of production engendered by the capitalist penetration of
precapitalist economies, see Taussig (1980a). He has pointed to the dynamic
through which the European cosmovision became grafted onto indigenous
perceptions of the universe, and this chapter has been greatly inspired by his
work. June Nash (1979) has made important contributions to our understand-
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As we shall see, women—i.e. Renaissance Europe’s defini-
tion of women—held a central place in the Church’s demon-
ological philosophy.2 Uncompromising expectations regard-
ing the nature of women, their capacities, their responsibilities,
and their position in society were transported to colonial Peru.
On the Andean stage, these expectations were to play an im-
portant role in transforming Andean society’s perception of it-
self—and, concomitantly, its definition of “‘the feminine”’—as
well as in remapping the spheres of activity in which indige-
nous women could participate.

THE EUROPEAN WITCHCRAZE

All witchcraft comes from carnal lust, which in women is in-
satiable . .. Wherefore for the sake of fulfilling their lusts
they consort with devils . . . it is sufficiently clear that it is no
matter for wonder that there are more women than men
found infected with the heresy of witchcraft. ... And
blessed be the Highest Who has so far preserved the male sex
from so great a crime [Sprenger and Kramer 1970:47].

So wrote Jacob Sprenger and Heinrich Kramer in their Malleus
maleficarum, or Witches’ Hammer, the book which was the
Church’s main reference work on demonology as well as the
authoritative guide to the conduct of witch trials. Published at
Cologne in 1484, the Malleus represented the systematization

ing of the history, life experiences, and religious beliefs of Bolivian mine work-
ers. Moreover, her monograph presents pioneering detail about their beliefs in
the “¢fo-devil” of the mines. Discussions of witchcraft, cosmology, and social
structure are always indebted to the work of Mary Douglas (1966, 1970).
Genovese’s brilliant analysis (1974) of the complex dialectic between culture
and power in the U.S. South is a model for studies of ideology. Also see Warren
(1978) for a fascinating look at the creation of ideologies of subordination in
highland Guatemala. Studies of Spanish witchcraft include Caro Baroja
(1965, 1970, 1975) and Lison Tolosana (1979). My analysis of women and
European witchcraft is indebted to Thomas (1971) and Trevor-Roper (1972).

2 The question of the relation between women and witchcraft in Europe has
also been examined by Garrett (1977, 1979); see, too, the ensuing debate
(Balfe 1978; Honegger 1979; Moia 1979).
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of Church doctrine regarding witchcraft and heresy. It is also
a clear expression of its attitudes and expectations regarding
women: women were the vehicle through which the devil op-
erated on earth; personages who, because of their innate weak-
nesses, were easily induced to consort with the devil. And it
was, after all, through alliances made with the devil that God’s
kingdom would be destroyed.

The “science” of demonology, which attained its most com-
plete expression in the work of the Dominican friars just cited,
had not always been at the disposal of those who would zeal-
ously guard Catholic orthodoxy. The systematized definition
of Satan’s kingdom and powers was a product of the late Mid-
dle Ages. This is not to deny that folk beliefs in the efficacy of
casting spells, in the power of charms and incantations, in the
ability of individuals to manipulate supernatural powers to
cause illness or create climatic changes, were deeply rooted in
the European peasant society. Moreover, it is possible that cer-
tain pre-Christian pagan beliefs—in fairies or spirits of nature,
the notion of night-riding with Diana or Herodias—survived
Christian evangelism of the Dark and Middle Ages. Still, these
scattered folk beliefs did not constitute an articulate and or-
ganized series of principles involving the devil and the struc-
ture of the devil’s reign. Nor did these beliefs include the con-
cept of a demonic pact (Trevor-Roper 1972).

Indeed, the distinguishing characteristic of medieval Euro-
pean witchcraft ideology is the concept of a pact made with the
devil. For it was precisely by means of this most unholy of al-
liances that sorcerers were said to derive their powers. The ma-
levolent acts attributed to witches—their ability to harm peo-
ple or to damage crops—was not of principal interest to
medieval theologians. What was damning about fourteenth-
century sorcerers was the heretical basis of their supposed
powers. Witchcraft implied devil worship. It signified the grav-
est of all sins: the renunciation of God and adherence to his
arch-rival Satan, the Prince of Darkness (Thomas 1971:438).

The British historian H.R. Trevor-Roper argues that it is
mistaken to confuse fragments of pre-Christian survivals or
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peasant folk beliefs with what was to become the highly sys-
tematized demonology presented in the Witches’ Hammer.
This “new mythology” of witchcraft, encompassing the great
heresy of diabolic pacts and the predisposition of women to
enter into them, might have had its roots in peasant credences
or folk religion; but its articulation into a coherent system was
the work of the medieval Catholic Church. It was Church in-
tellectuals who articulated the content of this new heresy, de-
tailing how witches were thought to behave and establishing
the procedures through which they were to be rooted out.
Trevor-Roper also points out that, before analyzing heresy, it
is important to ask who articulated it: the heretics themselves
or their inquisitors. He thus roots the development of demon-
ology in the political culture of the late Middle Ages and Ren-
aissance. As the religious organ of feudal society, the Church
created an ideology in which political opposition could be de-
fined as heresy. A denunciation of heresy or witchcraft, con-
sequently, became a political weapon. Interestingly, the de-
monology of the Church, once created and imposed by the
clergy, acquired a momentum of its own, becoming part of the
perception of the universe shared by most Europeans (Trevor-
Roper 1972:127-28).

Let us turn briefly to an overview of the concepts embodied
by this demonology. Not only do these express some of the
prevailing norms through which women were evaluated in Eu-
ropean society, but they also serve as a base line from which to
examine the New World version of demonically influenced
heresies. In terms of the Christian cosmovision of the late Mid-
dle Ages, the normative aspects of the universe could be di-
vided into two clearly defined and opposing spheres: the world
of good and the world of evil. On the one hand, Christians—
the servants of God—were upholding a moral order of virtue
and goodness against onslaughts made by the servants of the
Prince of Darkness. Within this conception of the world, the
devil, the incarnation of evil, was a continual presence. Ever
energetic, the devil was constantly at work, perpetually at-
tempting to overthrow the kingdom of God. We should not
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forget that the devil was a real and familiar figure to the inhab-
itants of late medieval Europe. He was a figure as tangible and
knowable as the patriarchs and saints (Caro Baroja 1965:71).

Who was Satan? The nineteenth-century French historian
Jules Michelet interprets the devil in Western Europe as a fig-
ure who evolved from pagan beliefs, rooted in a pantheon of
natural spirits, which were at the core of peasant folklore. In a
time when the peasantry was viciously oppressed by landlords
and the Church, the “devil” emerged in support of the down-
trodden: the Prince of this World, as opposed to the remote
and insensitive God of the Church (Michelet 1973:21-61).
Thomas (1971) and Trevor-Roper (1972) trace the content of
this new diabolic conception to the Church’s reaction to the
Manichean (and by implication devil-worshipping) tendencies
of the Cathars and their successors—followers of twelfth-cen-
tury heretical sects in the Alps and Pyrenees.

What emerges from the confessions of the accused witches
of the fifteenth to seventeenth centuries is an almost stereotyp-
ical pattern of the devil, his kingdom, and the practices of his
adherents. The devil assumed a variety of forms, but he was al-
most inevitably a repulsive, large, bestial, stinking, and dark
figure. Most often the devil appeared as a cat or a goat, animals
associated with perverted rituals of a sexual nature. According
to one condemned sorceress, “‘the devil was dark-skinned, and
his eyes burned like coals. . . . [He was] dressed in the hides of
beasts” (Caro Baroja 1965:85). According to another contem-
porary,

[he was] an ugly devil having horns on his head, fire in his
mouth, and a tail in his breech, eyes like a basin, fangs like a
dog, claws like a bear, a skin like a Niger and a voice roaring
like a lion [Thomas 1971:475].

The description of the Black Sabbath, which appeared for
the first time in inquisitional trials held at Toulouse, also con-
formed to the same model throughout the period of the witch-
hunts. Witches were said to anoint themselves with “devil’s
grease,” made from the fat of the dead or murdered infants,
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and then fly to their Sabbath reunion. Hundreds of Sabbaths
were reportedly held in every witch-beridden country; they
were collective orgies, where huge banquets were served and
sexual perversions indulged in. Followers of the devil, mostly
women, were initiated into Satan’s service through inter-
course—the ultimate act through which the newly established
diabolic pact was cemented. The devil, in turn, imparted eso-
teric knowledge, often including medicinal lore, to his con-
verts, as well as a promise of material gain to be enjoyed during
the initiate’s lifetime (Caro Baroja 1965:85-87):

(At the Sabbath] she found a huge he-goat, and after greet-
ing him she submitted to his pleasure. The he-goat in return
taught her all kinds of secret spells; he explained poisonous
plants to her, and she learned from him words for incanta-
tions and how to cast spells. . . . He advised her to make sac-
rilegious communion if she could, offending God and hon-
oring the Devil. . . . Like a true daughter of Satan, in answer
to questions about the symbols of the Apostles and faith
which true believers have in our Holy Religion, she averred
that God and the Devil were completely equal, the former
reigning over the sky and the latter the earth [Caro Baroja
1965:85].

For the most part, ecclesiastical authorities assumed that the
devil’s female converts did not act alone; they were over-
whelmingly accused of being part of an enormous diabolic se-
cret society. Most witches were condemned for being members
of “the devil’s party,” which explains why the demonological
literature is ridden with questions concerning the nature of the
Black Sabbaths (Ehrenreich and English 1973:10). The Black
Sabbath, or Witch’s Sabbath, reflected the social structure of
feudal society—although, from the perspective of orthodoxy,
in an inverse form. The coven itself was not dissimilar to the
court of a king or feudal lord, and the devil promised his ad-
herents exactly what a baron offered his vassals: protection
and help in exchange for total submission. The hierarchical
structure of the devil’s kingdom was modeled on the organi-
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zation of civil society during the late Middle Ages (Trevor-Ro-
per 1972:128; Caro Baroja 1965:76). During the Black Sab-
bath, parodies of holy sacraments were performed in which
God was denounced and ridiculed while Satan was proclaimed
the supreme potentate of the world. An interesting inversion of
feudal social order was also expressed: the devil’s priest was a
woman, and her honorific title was “the Aged” (Michelet
1973:104).

The Priestess of the Black Mass was an old hag, the poor
outcast object of village ridicule—the stereotype of the witch.
Transcripts of witchcraft trials reveal that the condemned
were usually poor and that they were predominantly women.
Learned authorities concurred that the devil was more likely to
win converts from the lowest levels of the feudal social hier-
archy. According to one knowledgeable demonologist, these
converts were “‘usually beggars”’; in the words of another, they
were ‘“‘very miserable, poor, the basest sort of people”
(Thomas 1971:520). Moreover, the authoritative ideologues
of the time were convinced of the predisposition of women to
the temptations of Satan, and therefore never doubted that
women would far outnumber men in the ranks of the devil.
James I estimated that the ratio of witches to warlocks was
20:1; a contemporary, Alexander Roberts, put the ratio at
100:1 (Thomas 1971:520). Women made up 85 percent of
those executed for sorcery during the period of the witchhunts
(Ehrenreich and English 1973:6).

The expectation that women would be more likely to com-
mit sins of witchcraft because of natural moral and physical
weaknesses was deeply ingrained in popular folk belief, justi-
fied and legitimated by Judeo-Christian doctrine. The story of
the Creation and the Fall, explicit references to the impurity of
women found in the Old Testament, as well as specific com-
mands for the subjection of women found in the Epistles of St.
Paul and in the works of the Scholastics were turned to as di-
vine authorities guiding the special persecution of women in
the Middle Ages (Schmitt 1978:196-97). The extirpators of
witchcraft in medieval Europe could justify their persecutions
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by citing Biblical authority in Exodus: “Don’t suffer a witch to
live.” Debators of Mosaic Law in the Talmud not only held
that witchcraft was a crime punishable by stoning, but also
carefully developed the argument that women were more pre-
disposed to carry out such malevolent acts. Such Talmudic
statements as ‘“Women are naturally inclined to witchcraft,”
and “The more women there are, the more witchcraft there
will be,” are cases in point (Caro Baroja 1965:80). By the thir-
teenth century, Scholastic philosophy, basing its premises on
the writings of St. Paul, had further elaborated these misogy-
nous themes: the Truth was transmitted from Christ to man,
and by man to woman; diabolic doctrine, in contrast, first in-
filtrated woman, who, “possessing a diminished faculty of dis-
cernment,” then turned men from the straight path (Schmitt
1978:196).

However, the witchcraft beliefs expressed in early Judeo-
Christian doctrine are not comparable to the demonological
theory of the late Middle Ages; nor did they support anything
similar to the great wave of witch persecutions carried out by
Christian Europe from the fourteenth to the seventeenth cen-
turies. As noted, it was the theologians of these later centuries
who expanded upon preexisting conceptions of the incapaci-
ties and debilities of women to construct an articulate demon-
ological theory. It was they who elaborated the supposedly in-
herent flaws in the nature of woman to concoct their
theological explanation of the devil’s pertinacity in this world
and the seeming ubiquity of heretical pacts.

In the fifteenth century, the fatal flaw of women lay in their
voracious sexuality. The Church explicated how woman’s lust
was the source from which the power of witches ultimately de-
rived: ““All witchcraft comes from carnal lust, which in women
is insatiable,” write Sprenger and Kramer. We have seen how
witches’ careers were initiated by intercourse with the devil. In
developing their demonology, the writers of the Malleus en-
larged upon the deficiencies of women, their greater suscepti-
bility to Satanic advances. Sprenger and Kramer declare: “And
it should be noted that there was a defect in the formation of
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the first woman, since she was formed from a bent rib, that is,
a rib of the breast, which is bent as it were in a contrary direc-
tion to a man. And since through this defect she is an imperfect
animal, she always deceives. ... for Femina comes from Fe
and Minus, since she is ever weaker to hold and preserve the
faith” (Sprenger and Kramer 1970:44). Women became the
enemy.

Women, especially the poor and old, widows and spinsters,
were perceived as the weak point in a divinely ordained pa-
triarchal social order. The theological literature of the time de-
veloped an elaborate scheme to explain the ability of Satan to
penetrate God’s kingdom, and women were singled out as the
point of entry. Women, the consorts of the devil, were not just
shameful and unclean, they were the means through which the
divine order of God’s kingdom, reflected in the divinely sanc-
tioned social order of civil society, could be destroyed.

On the other hand, it should not be too surprising that the
ideology of demonology accused women of being the ring-
leaders in a witchcraft-heresy conspiracy. In the rigidly strati-
fied patriarchal society of the late Middle Ages, women (par-
ticularly peasant women) were the most dependent and
vulnerable members. Under common law, a married woman
could own no property. Nor were women allowed a voice in
either the Church or the state. Woman’s chief virtue was si-
lence; her sole duty was obedience to her husband, and her
main obligation was to manage the household, under God.
The patriarchal structure of society and the family, moreover,
was ordained by God and sanctioned by religious doctrine
(Thomas 1971:520-30).

If women were the most dependent and impotent members
of feudal society, they were also potentially the most volatile.
One way in which that potential might become actual was
through contracts made with the diabolic arch-rival of the es-
tablished feudal order; the fears of those in power thus found
expression in notions about witchcraft that blamed the most
vulnerable members of society for its ills. The confessions ac-
cumulated by the Church reflect an awareness of the predica-
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ment of feudal women. Whether confessions were given freely
or extracted under torture, they mirror social expectations re-
garding the stimuli and temptations to which presumed
witches were subject. And so we find that in many cases the
devil was extremely sensitive to the plight of women. Fre-
quently, the promised benefits of a diabolic contract were re-
lated to the problems of peasant women. While rarely prom-
ising great riches, the devil assured his adherents that they
would not lack food or clothing (Thomas 1971:520-21). The
esoteric knowledge imparted by the devil often entailed
knowledge about abortion and contraception. Women were
also provided with a means for revenge and a way to wreak
havoc on those in power. Inquisitors and accused alike agreed
that the devil made his first appearance when he heard a
woman cursing (Thomas 1971:524).

We have no evidence that any underground society of female
devil worshippers, dedicated to the overthrow of the estab-
lished order, ever existed in Europe (Trevor-Roper 1972:129).
The confessions instead reveal a collective image shared by the
accusers and their victims. Hundreds of women confessed to
being witches. Since most of these confessions were obtained
under torture, there can be little doubt that their extraordinary
similarity is largely explained by the fact that the same ques-
tions were relentlessly asked under extreme pain, in a judicial
situation where the verdict was predetermined. But the fact
that some confessions were freely given points to something
else: some women did believe they were witches. For them, the
pact with the devil—the enemy of the established order—was
a symbol of their alienation from a society which offered them
little more than despair. It was their attempt to gain power in
a society in which they were powerless (see Michelet 1973;
Thomas 1971:521).

Even though a women’s diabolic underground did not exist,
one should note that women were particularly active in heret-
ical sects during the Middle Ages and the Renaissance. As
Thomas has pointed out, all the heretical medieval sects re-
ceived remarkable support from women (1958:50). Given the
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socioeconomic conditions in which women lived, this is not
surprising. The Church might discourse on Satan’s tempting
those most easily led astray. But to some observers of the sev-
enteenth century this “error of women” was not so innocent;
it was related to a desire to overthrow the established order
(Thomas 1958:51). Commenting on the fact that women as a
whole were denied an active role in Church affairs, one sev-
enteenth-century theologian stated:

... hereupon they grow discontented, and fall into dislike
with the present state of the Church; and that discontent
layeth them open to Satan’s delusions, who readily worketh
upon such an advantage [Thomas 1958:51].

In the 1600s, the Spanish empire in Europe was splintering
as the Protestant countries of the north battled for autonomy.
This was the great period of struggle between the Reformists
and the Counter-Reformists for control over Europe. Trevor-
Roper (1972) sees the witchcraze in this period as the ideolog-
ical battle cry under which these religious (and economic) wars
were carried out. The Jesuits carried the banner for the Cath-
olic countries, and it is thus to this century and the Jesuit-led
battle to extirpate idolatry in Peru that we shall now turn.

IDoLs, DEvILS, AND WITCHES

Demonology, then, was rooted in medieval Europe; and the
creation of the social stereotype of the witch, a stereotype that
was the keystone of an ideological edifice for political perse-

- cution, was developed by the Catholic Church in an epoch
marked by great political and social upheaval. Although this
stereotype had been elaborated in a narrow, local context,
once developed it acquired a life of its own. While the formal
theological construct shaped the official rules by which ortho-
doxy and heresy were to be judged, the stereotype penetrated
and became a part of European folk belief, of the popular cul-
ture. It became a standard for judgment and a cultural evalu-
ation which was applied outside the boundaries of the specific
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context in which it had been conceived. The Spanish conquest
of Peru thus transported the devil, and his ally the witch, to the
Andes.

Confronted with the startlingly different cultures of the
New World, the Spanish Crown and Catholic religious au-
thorities began the process of creating institutions that would
bind these newly discovered lands to the mother country. An
integral part of the colonization process entailed the campaign
waged by the Church to destroy indigenous religion. Although
the clerics who accompanied the first conquistadors and ad-
ministrators might have engaged in disputes over the nature of
the indigenous soul, and over the theological justification of
conquest (Lohmann 1967:v-xxi), almost all agreed that the
devil was flourishing in the Andes. How else to explain the de-
votion displayed by these people toward the hills, trees, stones,
the sun, the moon, rivers and springs. Perhaps Christ or his dis-
ciples had not yet crossed the Atlantic, so the indios could not
strictly speaking be accused of heresy; but certainly the devil
had arrived. Indeed, not only the first Catholic evangelists, but
the earliest Spanish conquerors and bureaucrats immediately
felt the presence of Satan in the Andes, tempting and seducing
the Indians into worshipping their huacas, their idols, their
ancestors. In the earliest Spanish records, we discover that na-
tive religion was viewed as merely one more vehicle through
which the devil manifested his attempts to overthrow God’s
kingdom. Indigenous religion was devil worship (Cieza
1968:84-88; Mena 1968:passim, Sancho de la Hoz
1968:passim; Trujillo 1968:passim).

From the beginning of the Conquest, Spanish theologians as
well as soldiers and soldiers-of-fortune of less erudition saw
the devil’s army operating in the Andes. This perception, a di-
rect consequence of the European cosmovision developed in
the Middle Ages, led the colonizers to make some interesting
conclusions about native religion. Curiously, as in Europe, this
intellectual construct began to take on a life of its own, attach-
ing itself to and penetrating the radically different pre-Colum-
bian view of the universe (Taussig 1980a).
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Once having made the association between indigenous reli-
gion and devil worship, the Spanish began to evaluate all na-
tive religious practice and theory according to European cri-
teria. It was thus not a great leap from the discovery of idolatry
to the discovery of witchcraft. Since witchcraft, in the logic of
contemporary Western thought, involved a complot with the
devil, and since the devil was already speaking to the indios
through their huacas, witchcraft must also be permeating and
rotting Andean society. If witchcraft was present, then there
must also be witches with whom the devil could consort:

In Peru these witches and priests of the devil also used to
daub themselves a lot [with ointment]. And it is an infinite
thing, the great multitude that there was of these diviners,
soothsayers, sorcerers, fortunetellers, and other myriad
sorts of prophets. . . . It should be pointed out that there was
one kind of sorcerer that the Inca kings permitted, and these
are like witches, and they take any appearance they want,
and they fly through the air and cover a long journey in the
quickest time, and they see what will happen; they speak
with the devil, who responds to them by means of certain
stones or other things they highly venerate. ... Some say
that [to do this] they use certain ointments, . . . and they say
that it is usually old women who perform this act [Acosta
1954:172].

It should come as no surprise, then, that many chroniclers
describing the religious organization they discovered in Peru
insist that witchcraft was practiced. And, in accord with the
social stereotype of the witch—which was an integral part of
the model used to evaluate pre-Columbian religious prac-
tices—those witches especially responsible for and capable of
performing the blackest of black magic were expected to be
women, particularly the old and poor. Those Andean witches
who were the most pernicious, who had acquired powers to
kill, were

almost always women . . . [Murida 1946:301].
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About these witches . . . there are a great number of them,
and differences between them. Some are adept in making
potions of herbs and roots in order to kill those they give
these confections to. Those who perform this kind of witch-
craft are almost always women [Polo 1916:28].

We have seen how the development of demonology in Eu-
rope should be understood in relation to the political context
from which it sprang. Even the content of heresy was related
to the socioeconomic position of women in European society.
The collective fear expressed by those in power, directed to-
ward women, was also projected onto Spanish assessments of
pre-Columbian religion. For these commentators go on to note
that the knowledge and power of the native sorceresses which
they had uncovered was so great that even the curacas feared
them; their powers were so terrible that consequently the Inca
kings had them put to death:

.. . and these witches are tremendously feared, even by their
own caciques. . . . [This kind of witchcraft was punished by
the Incas, who killed not only these witches, but their de-
scendants [Muruia 1946:301].

. . . Even their own headmen hold these witches in great fear.
.. . The Incas proscribed this sort of witchcraft; not only did
they put to death these witches, but their offspring as well
[Polo 1916:28].

There must have been a tremendous discrepancy between
the image of native religious practice provided by Spanish
commentators and the reality of Andean religion. Perceiving
Andean lifeways through lenses distorted by a centuries-old
tradition of demonology, now also imbedded in Spanish folk
culture, the Spanish found the devil under every rock and
witches under every bed. Furthermore, both Satan and his
prime allies were perceived to have the same motivation, to
perform the same malevolent deeds, and to produce the same
effects in the New World as in the Old.

If the Spanish interpretation of Andean religious activities
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were valid, we would have to presuppose that there existed in
Andean culture a concept similar to the European notion of
Satan—an entity who was the incarnation of evil in competi-
tion with an entity embodying good. We would also have to
presuppose that this representation of evil worked its way in
the world by making pacts with easily tempted, morally defi-
cient women. | have already described pre-Columbian Andean
religious thought. Andean cosmology did not have such a no-
tion of evil, embodied in a Satanic being. On the contrary, An-
dean philosophy entailed a ““dialectical” vision of the universe
in which opposing forces were viewed as reciprocal and com-
plementary, necessary for the reproduction of society as a
whole. Nor is there evidence that women were viewed as being
morally weak in Andean culture. Rather, women were per-
ceived to be in a complementary relation with men, and their
reciprocal interaction was seen as necessary for the mainte-
nance and reproduction of social existence.

While Urbano (1979b) has shown that a concept of non-or-
der was an integral component of Andean social organization,
this notion should be understood as an element in the dynamic
logic of Andean models of society and the universe as a whole.
As a concept, it is very different from the Christian construct
of the devil developed in the late Middle Ages. Similarly, dan-
gerous qualities might be associated with huacas. As represen-
tations of suprasocietal forces, Andean divinities embodied
powers that instilled fear; they could be destructive. But these
attributes are not demonic in the Christian sense of the term. If
we analyze pre-Columbian concepts of sickness, moreover, we
discover that Andeans never defined disease in terms of com-
plots made with evil forces. Rather, concepts of disease and
health were intrinsically related to a normative structure in
which the maintenance of “balance” (ayni) between social,
natural, and supernatural forces was a predominant ideal.
Sickness was perceived to be a product of the breakdown of
cultural norms regulating the balance between social groups,
between society and nature, and between society and super-
natural forces (Silverblatt and Silverblatt n.d.). The god Huari
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did cause illness in the highland communities of the Depart-
ment of Lima; however, he did so because the sacred tie be-
tween humanity and the Andean divinities had been broken. In
the words of one “witch-curer-idolator”:

... our god and creator Huari has sent you this spider so
that you eat it, because you have not adored him, nor have
you served him, and he has formed many snakes in your
body, which are the cause of your suffering [Duviols
1971:387]).

Yet, pre-Columbian Andean society did include members
who were specialists in medical knowledge: these men and
women were renowned as herbal specialists, bone setters, and
curers. Others were said to be able to predict the future, often
using coca or tobacco as instruments to aid in divination. Both
curing and divination rites entailed the worship of native dei-
ties (Arriaga 1968:116, 32-35; Muria 1946-231; Polo
1916:31-36). In Europe, the devil was said to give his adher-
ents knowledge of herbal lore as well as powers to foretell the
future. Should not the Spanish have assumed that Andean cur-
ers and diviners derived their knowledge from diabolic pacts?

Several interpreters of Andean religion have asserted that
some form of “witchcraft” did exist in the Andes prior to
Spanish colonization (Rowe 1957:297-98). I suggest, how-
ever, that the evidential basis on which these assertions were
made should be re-evaluated. Perhaps spells, spirits, and
magic, which many anthropologists impute to all cultures
(Garrett 1977:461), were also part of Andean belief systems.
But the sorcery and witchcraft that the Spanish chroniclers
claimed to have witnessed in the Andes—in which alliances
made with evil forces were considered the most probable ex-
planation of disease, misfortune, and death—were very likely
a Spanish invention.

If the first Spanish administrators and clerics interpreted
pre-Columbian religion according to alien concepts, creating
witches where none had existed before, by the seventeenth cen-
tury, self-proclaimed indigenous witches were confessing to
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having made diabolic contracts and having had sex with the
devil. In addition, these “‘sorceresses” had a clientele which,
while consisting for the most part of indios, also included
blacks, mestizos, and Spaniards. The confessions to which I re-
fer are part of the corpus of ecclesiastical documents accumu-
lated during the great campaign to extirpate idolatry in Peru.
At the turn of the sixteenth century and during the century to
follow, a new battle was waged by the Church, with the sup-
port of the Crown, against the worshippers of the devil in Peru.
Organized by the Jesuits—the same order which was at the
vanguard of the Counter-Reformation in Europe and which
headed the European witchhunts—this new campaign was as
evangelical as it was political. Now, those who were responsi-
ble for rooting out indigenous religious practices knew they
were confronting not only idolators, but full-fledged heretics:
people who had been baptized, but who had renounced Chris-
tianity in favor of Satan. As was the case during the period im-
mediately following the Conquest, evidence of Satanic wor-
ship was found in the continuing devotion shown by
indigenous society toward huacas, not to mention the ubiqui-
tous sorcery and curing (Acosta 1954:181; Pérez Bocanegra
1631:389-90; AAL:Leg. 2, Exp. XVIII, Leg. 2, Exp. XXI, Leg.
2, Exp. XXVII, Leg. 3, Exp. X, Leg. 5, Exp. VIII, Leg. 6, Exp.
X). Idolatry, curing, and witchcraft were blurred. As in Eu-
rope, the campaign against heresy had obvious political mo-
tives. It was the ideological arm of the attempt to force Indians
into the reducciones—all the better to evangelize, to maintain
political control, to facilitate the collection of tribute.

Since native deities were only a fagade through which the
devil—the arch-enemy of Christendom and civilization, and
consequently the enemy of the Spanish oppressors—operated,
it is not difficult to understand why the continued worship of
indigenous deities would be perceived as a form of defiance not
only against the Church but against colonial society as a whole
(see Taussig 1980a:42-53). Again, the European preconcep-
tion of women’s inherent susceptibility to diabolic influence
molded the campaign to root out idolatry.
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During this same period, moreover, the predominant cos-
mology of the West was beginning to associate symbolically all
of “nature” with evolving cultural definitions of “the femi-
nine”’: nature, like woman, was capricious, emotional, unpre-
dictable, something that had to be dominated, conquered, and
controlled (Leacock and Nash 1977:621). Western cosmol-
ogy, associating women with nature, paganism, and the devil,
built up an accompanying ideology in which women were clas-
sified as weak, incapable, and, as we have seen, consequently
more susceptible to diabolic temptation (AAL:Leg. 2, Exp.
XVIII). This ideological evaluation of women was reflected in
Spanish law, which defined women as minors, in need of pro-
tectors or “‘tutors” to carry out business transactions. When
this concept was applied to the colonies, where Indians were
similarly defined as minors and incompetents needing *“‘protec-
tion,” we find a telling equation: in Spanish colonial law, the
testimony of two Indian men or of three Indian women was
considered to equal that of one Spaniard (Testimonio
1950:345).

By extension, if women were inherently weak and therefore
more susceptible to the temptations of the devil, then, by the
logic of Western thought, they were more likely to be respon-
sible for the black magic and sorcery which threatened the
foundations of Christendom and colonial rule. Women were
perceived as potentially the mortal enemies of man, the
Church, and the colonial political order. Thus, a social ster-
eotype rooted in Europe became part of the ideological justifi-
cation for the special hounding of women during the Peruvian
witchhunts (Pérez Bocanegra 1631:114; BN:B1827;
AAL:Leg. 1, Exp. VI, Leg. 1, Exp. XII).

How do we explain the fact that some indigenous women in
the seventeenth century confessed to being ‘““witches” who,
through diabolic pacts, were capable of wreaking havoc on
crops, of causing illness and death. As in Europe, the campaign
to extirpate idolatry in Peru extorted evidence by torture. And,
once again, we can expect that the content of many confes-
sions can be explained by the kind of questions being asked—
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questions framed in terms of a European understanding of
witchcraft and heresy—and how those questions were asked.
The procedures for the conduct of the witchcraft trials were re-
markably similar in Europe and Peru. On both continents, an
atmosphere of fear was created by the inquisitors as, almost to
the word, they announced their upcoming inquest:

(Itis] directed, commanded, and required that within twelve
days . . . the [inhabitants of a particular community] should
reveal to us if they have known, seen, or heard that any per-
sonis. . .ahereticor witch [oridol worshipper] . . . orif any
is suspected especially of such practices as cause injury to
men, cattle, or the fruits of the earth [Malleus, in Ehrenreich
and English 1973:71; cf. AAL:Leg. 2, Exp. XXVII].

Anyone failing to report a witch faced excommunication
and punishment, and the dire possibility of being accused of
practicing idolatry. Yet, there were some important differences
between the two witchhunts. Accused Indians were entitled to
a legal defense—a right denied to their European counterparts.
More important, while the social stereotype of the witch-devil
complex shaped the charges levied by the inquisitors (as well
as the confessions of the accused witches) in Europe, it had
permeated indigenous thought and consciousness only
slightly. What did a confession mean, then, to a self-pro-
claimed Andean witch?

In trying to grasp this question, we must look at the colonial
process through which “the Manichean cosmovision that un-
derlay the ideology of conquest was grafted onto indigenous
religious beliefs”” (Taussig 1980a:40-43). This dialectical proc-
ess, which Taussig calls “forced acculturation,” entailed the in-
stitutionalization of concepts of evil and of the devil in precap-
italist cosmological structures where such a good/evil
dichotomy had not existed before. The Andean concept of su-
pay is a good example (see Taussig 1980a; Urbano 1980). In
contemporary Andean villages, the Quechua term supay is fre-
quently translated as ‘““the devil”’; and a common curse takes
supay as its base: supaypa wawan, or ““child of the devil.” Yet,
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in the early Quechua-Spanish dictionary compiled by Do-
mingo Santo Tomds in 1560, supay is the Quechua stem used
to translate the Spanish terms “good angel’’ and “‘bad angel”:
allicupa = dngel bueno; manaallicupay = dngel malo (Santo
Tomis 1951:40). Supay in its original form was morally neu-
tral; it could refer to a spirit that was capable of causing harm
or one that could be beneficial. The intrinsic ambiguity or neu-
trality of supay’s pre-Columbian significance is clearly distinct
from the one-dimensional devil which it later came to mean.

Nevertheless, because supay could express some notion of
malevolence, the term was able to be shaped to fit the Euro-
pean concepts of evil which the Spanish were trying to express.
Not discovering a Quechua term that adequately portrayed
their conceptions, the Spanish took one that only partially em-
bodied an idea of “bad” and adapted it to signify their radi-
cally different notion of a “totally evil” force. This transfor-
mation of the meaning of supay was not lost on Quechua
speakers; they soon came to recognize what supay could refer
to in colonial Andean society. Cieza de Le6n describes the be-
havior of the Spanish conquistadors when they arrived in
Cuzco to collect Atahualpa’s ransom:

And they [the conquistadors] gave orders to the high priest
and all the other ministrants of the temple that the sacred
women were to remain in it, and Quizquiz turned over to
them all the gold and silver. But as the insolence of the Span-
iards has been so great, and they have shown so little regard
for the honor and pride of these people in return for the wel-
come they gave them and the love with which they served
them, they violated some of the virgins, and treated the men
with contempt. This was why the Indians, because of this,
and seeing the lack of reverence they showed for their sun,
and how without shame or fear of God they ravished their
mamaconas, which they held to be a tremendous sacrilege,

later said that these people were not sons of God, but worse
than Supais, which is the name of the devil [1959:30].
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The Andean concept of hapinusiu was similarly transformed
through this process of “forced acculturation of ideas,” the di-
alectic between two sharply divergent systems of understand-
ing and classifying the universe which was forged during the
colonial period. Hapinusiu, Quechua for “breasts that grab,”
was defined by the colonial lexographer Ricardo, in 1586, as
“phantom or spirit” (Ricardo 1951:42) and by Holguin, in
1608 as ‘““a phantom, or spirit, who commonly appears with
two large teats, who can grab with them” (Holguin
1952:151). Guaman Poma refers to “hapinuiiu duendes,” or
spirit inhabitants of the world during an age that preceded the
reign of the Incas and the arrival of the Spanish (1936:50).

The indigenous chronicler Pachacuti Yamqui also speaks of
the hapinuniu as dwelling in the Andes during an age before
Christianization. But he, in 1613, no longer describes them
merely as spirits or phantoms of an earlier epoch. He explicitly
links them to diabolic forces that were defeated by an Apostle,
Saint Thomas, who preceded the arrival of the Spanish in the
New World:

... It is said that in the age called purunpacha . . . or tuta-
yachacha (age of darkness) . . . after the [Andes] were pop-
ulated for many years, there was a great shortage of land
and space; each day there were wars and battles . .. and
then, at midnight, it could be heard that the hapinusius were
disappearing, for they were crying and screaming, ‘““We are
vanquished, we are vanquished!” “Ay, I am losing my
lands!”’ By this it is understood that the demons were con-
quered by Jesus Christ . . . because it is said that in ancient
times, in the time of purunpacha, the hapinusius walked
about visibly throughout this land, and it was not safe, be-
cause they would carry away men and women, children, and
infants, like infernal tyrants and capital enemies of the hu-
man race. . . and it is said that in ancient times, a poor, old,
thin, bearded man had arrived, and that he was called To-
nopa Vihinquira . . . and that he exiled and threw out all the
idols, images of the hapinusiu devils . .. and this bearded
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man, called Tonopa, . . . would he not be the glorious Apos-
tle Saint Thomas [1950:282-83, 293]?

The hapinuniu began as a phantom spirit of a previous age;
a spirit that was perhaps somewhat malevolent, grabbing peo-
ple with its breasts. Pachacuti Yamqui, however, transforms
the hapinusiu into a diabolic force: the infernal enemy of the
human race, defeated, finally, by the powers of Christianity
and its Apostle Saint Thomas. In contemporary Andean vil-
lages, the spirit with breasts has been transformed into a Eu-
ropean-style witch. The hapinusniu, also known as achikee, is a
female monster, feared by all because of her craving to eat chil-
dren. She is called a witch by indigenous peasants in the De-
partment of Ancash (Morote Best 1958:11-12). Moreover, she
is said to have fought with God; she is, like the devil, God’s en-
emy (Ortiz 1973:185).

I cannot overemphasize that, in the Andes, any concept of
witchcraft entailing pacts made with God’s enemy in order to
injure others is an outgrowth of the process of ““forced accul-
turation” discussed above. Any cultural evaluation suggesting
some sort of special relationship between Andean women and
demonic forces is part of this same process. Even the native
chronicler Guaman Poma did not escape the imposition of
Western norms on his evaluations of women. A staunch de-
fender of the morality and capacities of Andean women, he
nonetheless berates them as the “mortal enemies of mankind”
(1956, 111:196).

Through the confessions recorded in the idolatry trials, we
can begin to glimpse the dynamic through which the European
notion of the devil evolved in the Andes and became inter-
meshed with pre-Columbian symbolic structures, thereby al-
tering them radically. Through their confessions, women—be-
cause of presumed special ties with the devil—offer us a
suggestive picture of this dynamic. We will also see how the
formation of colonial society, with the special burdens it
brought to bear on indigenous women, created structures in
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which women began to exercise new powers, precisely because
of their supposed diabolic pacts.

WOMEN AND THE ANDEAN DEVIL

Although the Spanish might have found a devil crouching
behind every Andean huaca, they did not discover, in the sev-
enteenth century, the devil to which they were accustomed—
the ugly, repulsive monster who was the physical inversion of
what European sensibilities defined as beautiful. Instead they
found him dressed in different guises: he was a Spaniard, a
shadow, an Indian wrapped in a shawl, a snake, a mysterious
man with golden hair living in a mountain spring.

Juana Agustina (alias Yana Macho), a seventy-year-old
widow accused of being a renowned witch, describes her en-
counter with the devil:

. while sleeping with her husband, a little angel ap-
peared. . . . [H]e asked them both if they knew how to pray
and recite the Lord’s Prayer . . . and the little angel placed by
her head garlands of catoto, chilcay seeds, and an herb
called aminamin; he told her that one bathes with these
herbs and that [with them] she would have money to eat and
dress. . . and this was how the witness began to make use of
herbs in order to bathe other women . . . and thus the little
angel appeared to her with his tiny, tiny wings . . . and with
[these herbs] she has bathed Indian and mestizo women
[AAL:Leg. 4, Exp. XLVII, f. 3].

Hardly the standard image of Satan confessed to by her Euro-
pean contemporaries. Our condemned witch may conform to
one expectation of her inquisitors—knowledge of the curative
properties of plants was sufficient evidence of witchcraft—yet
our Christianized angelic devil does not fit. Thus, we are begin-
ning to see that the devil in indigenous eyes was very different
from the Satan of the Spaniards.
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In fact, “the devil” often appeared to women as a Spaniard.
In the words of an old curandera from Charcras:

.. . at the foot of a mountain called Pariahirca [the devil] ap-
peared to her, dressed like a Spaniard—the devil astride a
mule amidst a powerful wind—at the foot of the same
mountain, Pariahirca, where there are many ancient graves
of ancestors and walls of worked stone and idols of our
ancestors [AAL:Leg. 1, Exp. XII, f. 6].

According to testimony recorded in Anahuanca, one curer di-
agnosed a patient’s nearly fatal illness as the result of witch-
craft; but the patient was advised not to worry, because

... Santiago would come to cure her ... and she was
warned to cover her face with her shawl and to lower her
head when looking at him because he would come resplend-
ent, shining, dressed in gold, and he would burn her if she
were to look at him. ... [A]nd she sensed that he had en-
tered [her room], making a noise like the sound of spurs.. . .
and they began to sing and chant to him: [you who] are
dressed in gold, dressed in yellow, now you come crossing
mountains, plains, and valleys [AAL:Leg. 1, Exp. VIII, f.
91].

The devil is a Spaniard and the devil is a Spanish saint, the
saint associated with the conquest of indios. In both descrip-
tions, this apparition of the devil is related to the mountains,
the home of the Apus and the god Thunder: the indigenous de-
ities who, while responsible for the well-being and mainte-
nance of Andean society, were also associated with conquest.
If Spanish evangelists and inquisitors constantly preached the
diabolic origin of idolatry, transforming huacas into demons,
their parishioners by the seventeenth century had converted
their Apu-demons into Europeans or European divinities.

The word Apu connotes power. Colonized Indians explicitly
recognized those humans (or divinities) who exercised power
over their lives by calling them Apu. Consequently, we dis-
cover in testimonies recorded during the idolatry trials that

182



CULTURAL DEFIANCE

priests and Spaniards are referred to by this term (AAL:Leg. 1,
Exp. XII). Conquest was not new to the Andes, and we have
already discussed certain Andean gods who incorporated or
represented concepts of political power. Interestingly, the re-
lationship between Andean peoples and these divinities—si-
multaneously a force maintaining social existence as well as
the embodiment of political power—was marked by ambigu-
ity (Earls 1973). The Spanish were the most recent conquerors
of the Andes; and both their status and the gods who were
their representatives, I believe, were encoded into the native
concept of Apu. In terms of seventeenth-century Andean
thought, however, neither the Spanish-dressed Apu huaca nor
Santiago fully embodied a concept of evil. Yet both were pow-
erful.

Very early in the colonization process, Santiago, the saint
who had led the Castilian victory over the Moors and the
Spanish victory over the Incas, became intermeshed with the
local indigenous god of conquest, Illapa (Duviols 1971:366;
Polo 1917b:189). The merged Santiago-Illapa, however, had
potencies that the indigenous deity alone did not possess. San-
tiago, the curer in the above citation, was capable of combat-
ting an “hechizo,” a disease caused by sorcery. By the seven-
teenth century, Santiago—the devil killer in the popular
iconography of Huancavelica, where he reigns as the represen-
tation of the mountain gods—seems to have acquired powers
to wage a battle against a devil-induced disease. Perhaps here
we can see the incipient implantation of the European notion
of bewitchment, as well as the emergence of an indigenous so-
lution to this colonial disease.

A fascinating trial brought against the widow Juana Icha,
accused of having made explicit pacts with a devil named Apo
[Apu] Parato (AAL:Leg. 4, Exp. XIV) also gives us clues to the
dynamics of the evolution of the Andean devil. Testimony
against Juana was given by Phelipe Curichagua, “yndio,” who
lived in the same village. He claimed that she was a curandera,
whose cures included the prescription of herbal remedies as
well as offerings made to various autochthonous divinities.
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This description does not differ from the way cures are effected
in contemporary Andean communities; but in the seventeenth
century, remember, such cures were signs of heretical behav-
1or.

In addition to testifying that Juana “worships the earth and
the stars and cries to the water,” Phelipe asserts that “she sees
hell and forgives no one” (AAL:Leg. 4, Exp. XIV, f. 1v). This
witness explicitly avows that Juana’s powers are derived from
a pact with the devil. If the devil taught her how to heal, he also
taught her how to harm. Juana thus also stands accused of
being able to predict illness and misfortune, as well as cause
sickness and death.

Phelipe’s testimony is difficult to evaluate because of the
constraints imposed on the content of confessions by the eccle-
siastical procedure itself. It is impossible to ascertain, for ex-
ample, whether the language employed by this witness reflects
a true belief that Juana made diabolic pacts, or his awareness
that this kind of accusation was what the Spanish wanted to
hear. In addition, Juana Icha’s own testimony exemplifies the
imposition on indigenous confessions of European expecta-
tions regarding witchcraft, as well as the use of torture to force
confessions in conformity with Spanish stereotypes. The in-
quisitor consistently framed his questions so that Apo Parato,
the mountain divinity that Juana worshipped as her “yaya
criador” (father creator) was indistinguishable from ‘“her
devil.” She was also continually pressured to confess to having
had sex with him. But while Juana ultimately confessed to dia-
bolic copulation, the descriptions of her consort and of his re-
puted powers are fascinating for the light they shed on colonial
native thought.

Juana’s devil, the Apo Parato, “appears in the form of an In-
dian man wearing a black shawl,”” and he comes to see her not
primarily to satisfy sexual desires, but because he is hungry.
When Juana was initially asked when the devil first appeared
to her, she responded, “He used to arrive at night when I did
not feed him, and when I do not feed him, he does not want to
leave.” Juana obliges, by ““feeding him” what we would take

184



CULTURAL DEFIANCE

to be the standard composition of offerings to Andean gods:
“chicha, coca, black and white ground maize” (AAL:Leg. 4,
Exp. XIV, f. 9). Juana’s supposed diabolic pact would appear
to be an expression of her worship of the mountain gods. The
indigenous metaphor for giving offerings and showing devo-
tion to divinities was “feeding them.” And ever since the Span-
ish conquest, when Christian gods began to compete with na-
tive deities, the huacas were hungry: the normative
prescription that guided the relationship between Andean peo-
ple and their deities had been undermined.

The failure of native Peruvians to honor their gods appro-
priately, “to feed them,” could be used as an explanation of the
tremendous deterioration of living conditions experienced by
the colonized (AAL:Leg. 6, Exp. XI)—that is to say, the huacas
were no longer reciprocally bound to provide their human sub-
ordinates with the sustenance to maintain their social exist-
ence. But Juana’s complaint lies in the fact that she did feed her
huaca, yet he was seemingly impotent to reciprocate:

and at other times the devil used to bring money in his sack
... and the devil would show it to her and put it back again
without giving her anything. ... [H]e was stingy ... and
often [Juana] used to say to the devil, “Give that money to
me and send me food,” and the devil never responded; he
would just silently go away . . . and in all the time she dealt
with him, he never even gave her clothing. . . . [And when
Juana] was gravely ill ... she said to the devil ... “Why
don’t you bring me something to eat?”” And the devil Apo
Parato replied that . . . he did not have the means to give her
anything [AAL:Leg. 4, Exp. XIV, {. 12v].

How different this was from the powerful European devil,
whose virtue lay in his ability to provide food and clothing to
the desperate, who was so mighty that he could destroy God’s
kingdom. The devil Apo Parato, on the contrary, is poor and
is afraid of his supposed rivals: ... the devil is very much
afraid of Spaniards and priests, and even before Spaniards ar-
rive, he flees, turning himself into wind” (AAL:Leg. 4, Exp.
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X1V, f. 12v). This is a far cry from the combative huacas of the
immediate post-Conquest period, the huacas of the Taqui On-
goy who were determined to wage war against the Christian
gods. One hundred years of colonial rule had taken their toll,
and Juana Icha echoes this indigenous despair.

There are times, however, when Juana’s devil did seem to be
effective. When her daughter became the mistress of “viraco-
chas,” Apo Parato intervened and stopped these disapproved-
of liaisons with Spaniards. Another woman begged Juana to
help her avoid a major-domo of the village priest through the
intercession of Apo Parato, and the devil promised that this
Spaniard “would not pursue her”” (AAL:Leg. 4, Exp. XIV, f.
24). Apo Parato bewitched an indigenous tribute collector into
not continuing his search for an escaped Indian who had de-
faulted on his tribute payments. He told the taxman, “There
was no sense in tiring himself out, he was never going to find
the Indian” (AAL:Leg. 4, Exp. XIV, f. 23v). Even though Apo
Parato was poor, and in some contexts powerless, he seems to
have been able to influence the future, albeit slyly—especially
in cases of relations between Indians and their conquerors or
their conqueror’s henchmen.

Juana’s inquisitors relentlessly pressured her to admit to
capital crimes perpetrated through witchcraft and to the pos-
session of the instruments—invariably associated with Euro-
pean sorcery—necessary to carry them out. She was asked re-
peatedly whether she

had in [her] possession several figures of men made out of
wax with several spines or pins . . . and the bodies of these
wax figures were bound in such a way that they [the men]
would slowly die, little by little [AAL:Leg. 4, Exp. XIV, f.
18].

Repeatedly Juana denied these charges. But she did admit that
through the intervention of Apo Parato she could offer protec-
tion, as in the cases noted above. In addition, Juana was re-
nowned for aiding men on their way to forced labor in the
mines of Potosi or in the sugar refineries.
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The Apu was an enemy of miscegenation and a protector of
Indians: not quite the instrument of vengeance assumed by the
inquisitors or by Juana’s accusers, but nevertheless a symbolic
force capable of intervening on behalf of Indian commoners. It
is therefore not surprising that the most serious charges levied
against Juana Icha had to do with pacts made with Apo Parato
to murder or harm either Spanish authorities or native govern-
mental officeholders. Interestingly, such accusations usually
followed from situations in which these men had taken advan-
tage of their position in the colonial political apparatus to
abuse the Indians they were supposed to represent or protect.
Phelipe Curichagua, for example, accused Juana Icha of caus-
ing the death of the village mayor because he had unjustly
whipped one of her daughters. He overheard Juana’s pledge
that the mayor would have the devil to pay:

... and this witness heard Juana say, “Didn’t I tell you the
devil was going to get the mayor; look, isn’t that exactly
what took place? And the same thing will happen to anyone
who violates my will” [AAL:Leg. 4, Exp. XIV, {. 2v].

Whether Juana’s powers were devil-derived or not, she
could effectively challenge the political establishment precisely
because of the “diabolic” powers attributed to her. As a witch
in colonial indigenous society, Juana became the spokesperson
for and the defender of the normative standards of village life.
Juana, who “forgives no one,” especially if they have “violated
her will,” came to embody the moral sanction of her commu-
nity. An examination of the accusations made against Juana
reveals that her malevolence was usually directed against peo-
ple who had transgressed community norms: the mayors and
headmen who, taking advantage of their position in the polit-
ical structures imposed by the colonial regime, defied tradi-
tional Andean expectations regarding the behavior of com-
munity authorities. Juana’s actions or accredited actions
against those in power were defended by the members of her
community, as Phelipe’s lament makes clear:
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.. . and Don Francisco Poma Condor, mayor, apprehended
Juana and then let her go . . . and then Don Pedro Yauri, an
yndio principal [curaca) of this village recaptured her, but
she still escaped, and Pedro de Zarate, the priest, ordered
her arrest, but to no avail . . . because the Indians of the vil-
lage support her [AAL:Leg. 4, Exp. X1V, {. 3v].

Juana Icha was by no means the only woman accused of be-
witching Spanish authorities, priests, and their Indian allies
after having been mistreated by colonial and indigenous office-
holders. Madalena Achaguato was condemned for having pre-
pared a potion that would cause the parish priest to be re-
moved from his post. The witch Madalena, who conspired
with Canta’s female governor, denounced the priest because he
unjustly punished her (AAL:Leg. 1, Exp. s.n.). Maria Alva-

.rado, who admitted to knowing how to cure with herbs, was
also accused of bewitching men of power. The foreman of the
obraje where she worked for more than nine years claimed
that his illness was the result of a diabolic spell which Maria
Alvarado had cast. While denying that she caused his sickness,
this “witch-curer” did confess to a knowledge of love magic,
which could also “calm the authorities . . . so that they do not
interfere with her” (AAL:Leg. 3, Exp. XVIIL, f. 7v). As in the
case of Juana Icha, the obraje’s director did punish her. Never-
theless the foreman, who was in league with the corregidor
and the curate, was unable to exile her from the obraje, be-
cause of what he claimed to be the fear in which all her fellow
workers held her (see BN:C4142; AAL:Leg. 1, Exp. VIII and
X, Leg. 2, Exp. XVIII, Leg. 4, Exp. XLVII, Leg. 6, Exp. VIII).
One might surmise that men in authority who accused women
of witchcraft were merely channeling their guilt and fear into
accusations of sorcery. However, the record of support shown
by Indian commoners toward these “witches,” with whom
they lived and worked, points to something else.?

3 In this chapter, I am analyzing only some of the social tendencies which the

witchcraft trials make evident. Presented here, therefore, is only a partial pic-
ture of what these trials say about colonial village life.
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In addition to the Indian devil Apo Parato, Juana Icha in-
dependently confessed to having consulted another, named
Rara Puquio. I shall turn briefly to this self-confessed devil, a
mountain spring (puquio), because it reveals how concepts
that were related to the feminine in pre-Columbian Andean
thought became transformed in the Spanish colonial context.
Juana Icha told her inquisitors that she, accompanied by her
teacher and master, Catalina, would regularly “feed” the devil
Rara Puquio:

.. .[Juana’s] teacher told her that one day when she went to
the mountain spring, the spring opened up and kept her in-
side for five or six days ... and she had seen a man with
golden-red hair. . . . [T]his had taken place when she was a
little girl pasturing her llamas, and this man with golden-red
hair gave her mazamorra [pudding] each of those five days
... and after she left, this man told her that she should be
very careful always to bring him food, and after five months
had passed, the teacher returned, bringing sanco [flour
paste], coca, ground corn, fat, potatoes, and chicha
[AAL:Leg. 4, Exp. XIV, f. 16].

This devil, of golden-red hair, initiated the relationship with
his adherent by offering food; the maestra and her disciple, in
good Andean fashion, reciprocated. However, although the
tenor of the bond between this divinity and his mortal follow-
ers may have been typically Andean, the symbolic representa-
tion of this (super)natural force was not. The god of the pu-
quio was a man. Before the Spanish conquest, bodies of
water—lakes, springs, fountains—had been considered fe-
male; they were the daughters or extensions of the Mamaco-
cha. Moreover, this god of the puquio, with his golden-red
hair, was not Andean; he was of Spanish origin. As opposed to
the Indian Apo Parato, Rara Puquio embodied truly extraor-
dinary powers: “he could go anywhere” to carry out the com-
mands of his adherents (AAL:Leg. 4, Exp. XIV, f. 16). Per-
haps, in terms of Andean understandings evolved under the
reality of colonial relations, it would be impossible for either a
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female deity or an indigenous deity to incorporate the sort of
power that this puquio possessed.

The trial in which charges of witchcraft were brought
against Francisca Carguachuqui will also shed light on how
Andean concepts were transformed by the colonial process—
as well as revealing something of the new kinds of power that
the structures of colonial society bestowed on its female
“witches” (AAL:Leg. 1, Exp. XII). Francisca, whose age was
estimated as eighty, was accused of being a curer as well as a
witch who damaged crops, decimated herds, and caused ill-
ness; by some accounts, she was also responsible for the deaths
of at least five people, including a priest and the owner of a
large estate. As with Juana Icha, much of Francisca’s testimony
was coerced. Francisca freely admitted knowing how to cure
with herbs, but she was time and again forced under torture to
confess that her knowledge had a diabolic source. When asked
to ratify her depositions, she would staunchly deny the validity
of these confessions, asserting that they had been made under
duress.

Francisca’s testimonies revealed ways in which reputed In-
dian sorceresses could take advantage of the witchcraft fears
that Spaniards projected onto their colonized subjects. Span-
iards believed that elderly women like Francisca had extraor-
dinary powers; consequently, they sought out old indigenous
women to perform devil-derived acts. Not sharing their belief
in the European devil, Francisca thought these requests ab-
surd. But she appeased them and ridiculed them by pretending
she could conjure the black arts. Thus, Francisca could take
her revenge, albeit in a small way, on Spaniards and their non-
sensical beliefs and assumptions.

At one point, Francisca was re-examined about testimony
she had refused to ratify concerning an alleged pact made with
the devil. At the urging of two Spanish women, Francisca, sup-
posedly with the help of the devil, had fabricated a “door” so
that the priest-administrator (a lover of one of the women) of
the hacienda Uchusquillo would not be removed from his post:
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Asked again with what knowledge she had done this,
whether it was not by means of a pact with the black devil,
and whether she said that she would not have done anything
had she not been forced to do so by these ladies, and that she
had done it only to please them, making fun of them all the
while . . . and asked again and threatened with torture be-
cause she denied what she had previously confessed, she be-
came somewhat ashamed and said that the devil had spoken
to her ... and told her to do what these ladies had asked
[AAL:Leg. 1, Exp. XIL f. 17].

The transcript speaks for itself.

In the formal deposition made in Francisca’s defense by her
- counselor, an interesting picture emerges of the defendant’s be-
liefs. According to her lawyer’s petition, most of Francisca’s
confessed crimes, including elaborate testimony describing the
devil, who appeared in a variety of guises, had been extorted:

... in reference to the pact made with the devil [who ap-
peared to her] as a cat . . . she says that she did not commit
[such an act]; but, rather, afraid of the torture and whip-
pings that the interpreter said she would suffer if she insisted
on not revealing any more pacts with animals, he had hardly
to ask her if [she made a pact] with a cat, repeating it one or
two times, and she said yes [AAL:Leg. 1, Exp. XII, f. 36v].

However, although Francisca, like Juana Icha, denied most
of the diabolic murders, she did admit worshipping one
“devil” who aided her in causing the death of a priest and a
landlord. The priest and the landlord had abused their posi-
tions, mistreating this accused witch. Francisca confessed to
one diabolic pact:

. . . she spoke with the serpent . . . whom she saw when she
went to gather some herbs . . . and she saw, from the moun-
tain spring, a deformed serpent . . . with a beard that seemed
like fire . .. and she was terrified and it spoke to her, de-
manding white and black maize to eat. . . and she did what
was asked of her . . . because if she did not, he would eat her.
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... [A]nd by invoking [the serpent] . . . and by offering the
serpent people to eat, who died, [she thought] that he would
aid her sorcery . . . and she said she had a pact and dealings
with the devil . . . when she spoke to the serpent, and sepa-
rating herself from the congregation of faithful Christians

. she was only concerned with giving credence to the
devil, calling it in her thoughts, for aid and witchcraft
[AAL:Leg. 1, Exp. XII, f. 37 and 37v].

For a Spanish inquisitor, a devil in snake’s clothing would be
an expected and reasonable guise for Satan to take. For an In-
dian subject in colonial Andean society, the devotion shown
toward a snake residing in a mountain spring is also to be ex-
pected, but for different reasons. The serpent has deep roots in
the configuration of Andean symbolic thought. The complex
of serpents residing in springs is one manifestation of the An-
dean concept of the amaru. While the amaru as a symbol en-
capsulates many referents, one of its principal connotations is
that of relation or alliance. This connotation can be extended
to the amaru’s representation of a force that erupts when re-
lations of balance and equilibrium are not maintained in the
social and natural universe (Earls and Silverblatt 1976a).

The potentially destructive characteristics of the amaru
snake figure are exemplified in the mythology of the region
where Francisca Carguachuqui resided. Thus, a nearby village

maintains the tradition that there used to be a large snake,
like a serpent, which walked and traveled underneath the
earth, and it toppled mountains and the serpent went about
pilfering and eating the Indians. . . . [And the Indians asked]
the idol Capabilla to free them . . . and the idol transformed
the serpent into stone which the Indians also worshipped
[AAL:Leg. 6, Exp. XI, f. 22v].

Although the snake with its destructive powers—capable of
toppling mountains and consuming people—was an entity
that inspired fear in the Andes, it was at the same time incor-
porated into the pantheon of deities to which devotion was
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shown. In this sense, it cannot be qualitatively equated with
the Catholic devil, the embodiment of evil, whose worship was
defined as heretical. However, conceptions of evil or of the dia-
bolic could be grafted onto this indigenous construct, and in
some circumstances, it could then become devilish.

The same witness who told of Capabilla and the serpent de-
scribed his curing techniques:

. . . extracting these snakes and toads from the bodies of sick
people was [necessary in] that the devil had entered their
swellings and wounds, and because of these offerings and
sacrifices which he performed, he extracted the devil from
these wounds [AAL:Leg. 6, Exp. XI, f. 15 and 15v].

For a native living under colonialism, qualities of illness and
sickness were becoming merged with the Spanish-introduced
concept of the devil, a devil who took the form of a snake.
Trapped in the contradictions of colonial relations, the “dan-
gerous” and ““irrational” powers of indigenous deities were
becoming equated with diabolic forces. Some divinities, like
the Huari of the northern sierra, introduced “devilish” dis-
eases into the bodies of those who no longer worshipped them.
The breakdown of the sacred bond between Andean gods and
their native adherents was manifested in illnesses caused by
snakes, toads, and spiders. But in the process, the god Huari
was also transformed, taking on attributes in the colonial pe-
riod that were associated with the devils of Europe. A priest-
inquisitor, in a written summary of the idolatries he had wit-
nessed, documented this transformation:

Nowadays, the aforementioned Huari converts himself
into many shapes—man-like forms or snake-like forms—
and he especially converts himself into a rapid wind, and in
this form he goes about, every day, governing the world, in-
troducing diseases, snakes, and other things into the bodies
of those who do not adore him or serve him, and giving
health to those who do serve him, dogmatizing that he was
God and the creator of the earth [Duviols 1971:388].
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Yet, as Juana Icha discovered, some native deities, despite
the devotion shown them, were no longer capable of providing
their adherents with the means to sustain their lives. As colo-
nial economic and political policies devastated the material
and social basis of ayllu organization, native gods—the repre-
sentation of lifegiving forces—became increasingly powerless.
The devastation and despair experienced by the colonized
were expressed through these Andean symbols: the huacas
themselves, despite being “fed,” began to consume their ad-
herents. Isabel Chuqui, a seventy-year-old accused witch,
claimed that it was this aspect of her huaca’s behavior that was
demonic: “these two stones [her adored huaca) are the devil;
they consumed my sister’s children” (AAL: Leg. 3, Exp. I, f.
3v). Trapped in the irrationality of colonial relations, unable
to fulfill the expectations of their native worshippers, huacas
had become diabolic.

Returning to the one manifestation of the devil, the amaru,
with which Francisca Carguachuqui admitted to having made
a pact, we can further comprehend how indigenous concepts
evolved and were transformed in the colonial context. Fran-
cisca believed she could intervene in her destiny, and that of
her fellow Indian commoners, by worshipping a devilish
amaru, a powerful and bearded amaru, who incorporated
some of the diabolic power of her oppressors. The amaru in
Andean thought has close associations with revolt and revo-
lution. The last descendant of the Inca dynasty to head the re-
sistance to the Spanish conquest in the sixteenth century was
named Tupac Amaru; the leader of the indigenous revolt
against colonialism that shook the Andes in the 1780s also as-
sumed that name. It should not surprise us that this persecuted
woman was worshipping the amaru, for by means of “witch-
craft” she was attempting to bring about the destruction of the
extremely distorted and unbalanced conditions that character-
ized her life under colonial rule. In the Andes of the seven-
teenth century, as in Europe, a religious battle was merged
with a political one. If the Spanish institutions and ideological
structures imposed on the colonies systematically eroded the
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potentialities of Andean women, they also provided them with
a means to undermine those same structures.* The Spanish cre-
ated witches in Peru where none existed before.

Although the witch-heretic of Europe may have been per-
ceived by the power establishment of late Middle Ages and
Renaissance as a political subversive, she acted alone. She was
an outcast in her own village. This was not so with her Andean
counterpart. Witches were powerful figures in colonial indig-
enous society: they were actively sought as comadres, and their
presence was required in informal village reunions in which
native deities were worshipped (AAL:Leg. 5, Exp. 18, Leg. 6,
Exp. 11). The Spanish decreed that witchcraft and idolatry
were indistinguishable; thus, witchcraft, maintenance of an-
cient traditions, and conscious political resistance became in-
creasingly intertwined for colonial Indians. “Witches,” manip-
ulating structures and ideologies introduced by the Spanish,
formed crucial links in an underground politico-religious
movement that was emerging in response to colonialism.

From the indigenous point of view, women became identi-
fied as the upholders of traditional Andean culture, the defend-
ers of pre-Columbian lifeways against an illegitimate regime.
As the cuaracas and other native allies of Spanish authority be-
came entrenched and caught up in the contradictory roles they
occupied in the colonial system, they were increasingly asso-
ciated with that system’s illegitimacy. Polo, Murua, and the
idol smashers noted how these men ‘“‘feared” the female
witches of the Andes. Were they not bound to ““fear” increas-
ingly these women who replaced them—from the perspective
of native culture—as the legitimate, albeit underground, rep-
resentatives of that culture? And even if it were true, as Polo
states (1916:28), that Indians refused to divulge the names of
these women to colonial authorities for fear of being be-
witched, is he not perhaps also revealing that these women’s

4 Taussig (1980b) discusses the dialectic between conquest and curing in
Colombia.
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identities were being protected by their indigenous compan-
ions because of their “powers” of resistance to colonial forces?

A priest explained to ecclesiastical authorities why he pub-
licly whipped three women:

I did not do this so much because of the fact that they be-
lieved in superstitions and other abominations, but rather
because they encouraged the whole village to mutiny and
riot through their reputation as witches who went neither to
Mass nor to catechism classes, and who publicly disobeyed
me, their parish priest, as well as their mayor [BN:C4142].
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Women of the Puna

The [Indian women] are overwhelmed by trib-
ute demands and personal labor service; for
this reason, they are terrified and do not want
to serve God or the king, and fleeing [the reduc-
ciones) they go and hide in the puna [high
tableland] and estancias [pasture areas in the
puna). . .. [Tlhey do not confess, they do not
attend catechism classes teaching Christian
doctrine; nor do they go to Mass. They do not
even know who their parish priests, corregi-
dores, or curacas are; they do not obey their
mayors or their curacas ... and returning to
their ancient customs and idolatry, they do not

want to serve God or the Crown.
[Guaman Poma 1956, 11:147]

By the seventeenth century, colonial institutions were firmly
entrenched in Peru. While indigenous men often fled the
oppression of the mita and tribute by abandoning their com-
munities and going to work as yanaconas (quasi-serfs) in the
emerging haciendas, women fled to the punas, inaccessible and
very distant from the reducciones of their native communities.
Once in the punas, women rejected the forces and symbols of
their oppression, disobeying Spanish administrators, the
clergy, as well as their own community officials. They also vig-
orously rejected the colonial ideology which reinforced their
oppression, refusing to go to Mass, participate in Catholic
confession, or learn Catholic dogma. More important, women
did not just reject Catholicism; they returned to their native re-
ligion and, as best they could, to the quality of social relations
which their religion expressed.
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PRIESTESSES OF IDOLATRY

In the campaign mounted by the Church to extirpate'idola-
try in Peru, women were persecuted not only as practitioners
of witchcraft, but also as key participants and leaders in the
worship of outlawed indigenous cults. One of the most impor-
tant religious officiants in the pre-Columbian ayllu led the
worship of huacas considered to be guardian-ancestors of the
entire community. Although chroniclers affirm that women
before the Conquest were responsible for ceremonies devoted
to female deities, the majority deny that women, for the most
part, could direct communitywide rituals that were dedicated
to the gods (Arriaga 1968:32-35, 67; Cobo 1964, 11:225-29).
In the seventeenth century, however, women not only served
as assistants in communitywide religious cults to male ances-
tor-huacas (a secondary post which the chroniclers affirm
women could hold), but also served as their principal officiants
(AAL:Leg. 2, Exp. IV, Leg. 2, Exp. XXI, Leg. 1, Exp. II, Leg.
2, Exp. X, Leg. 3, Exp. X, Leg. 2, Exp. XIV, Leg. 4, Exp.
XVIII).

Now, in the colonial period, indigenous women could be-
come priestesses to their ayllu’s gods. The peculiar constraints
imposed on women by colonial institutions turned them to of-
fices in native religious organizations largely prohibited prior
to the Conquest. I do not want to imply that men stopped par-
ticipating—either as priests or believers—in Andean religious
activities, for the traditions that the idol smashers tried to root
out are still important to the Andean peasantry of today. But
women frequently remained behind in their native villages as
men fled to avoid tribute or mita service. Those men who held
positions of authority in colonial political and religious insti-
tutions often had to hide their idolatrous inclinations. More-
over, the male bias of these official institutions to which
women were prohibited access tended to push women toward
traditional practices which were defined by the dominant re-
gime as diabolic. Women, then, were increasingly viewed by
their indigenous companions in colonial communities as the
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defenders of ancient traditions, and they were encouraged to
assume leading roles in carrying out native ritual.

The history of one renowned female priest, Catalina Gua-
cayllano, is indicative of the role that women began to play in
the underground “idolatrous” cults that were emerging in
colonial communities (AAL:Leg. 4, Exp. XVIII). Catalina was
known as “la doctora,” a Spanish title of prestige which indig-
enous peoples appropriated to bestow on their own men and
women of wisdom. Catalina was revered in her northern sierra
village of Otuco, in the mid-seventeenth century, precisely be-
cause she was the guardian of pre-Columbian customs. Priest-
ess and teacher, she directed the community’s veneration of its
principal ancestor-deities and instructed others in the rites of
the indigenous priesthood. One of her disciples, Domingo
Runa Chaupis, testified about his apprenticeship to this
woman of knowledge:

.. .and this witness . . . served an Indian woman named Ca-
talina Guacayllano for several years, ... and she ordered
him to bring cuyes [guinea pigs], white and black maize,
coca, and fat to offer to the idol, the god Guari [Huari],
whom all of the Indians worshipped every year before clean-
ing their irrigation canals and preparing their fields. ...
[And the offerings] were made on a small plain called Ari-
guanapampa . . . and the priest, Father Avendano, removed
from this plain an idol of stone, made in the likeness of man,
along with five conopas, which had been placed at the foot
of a molle tree [a pepper, or mastic, tree having many medic-
inal uses], which all the Indians from this village of Otuco as
well as those from the village of Guamgri venerated, and
[Avendano] burned them, and the aforesaid [Catalina Gua-
cayllano] put another ten idols in their place ... and she
taught him [Domingo Runa Chaupis] to be a witch, and in
order to do so they brought ten cuyes, coca, fat, and black
and white maize to the aforesaid Ariguanapampa, and in the
middle where there are several piles of stones she began to
sacrifice the cuyes with her hands, spilling the blood over
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these stones, saying ... “O, Lord Father, who has been
burned, who gives us the irrigation canals and water, give
me food; ever since you have been burned we are dying of
hunger and have no food”; ... [A]nd the aforesaid Indian
woman told him she had done this all her life, had made sac-
rifices to the god Guari, because before there were yngas [In-
cas] and apoes [ = apus, or Spaniards] he appeared . . . and
distributed all the fields and irrigation canals to every village
and ayllu ... and it was he who gave us food and water
[AAL:Leg. 4, Exp. XVIIL f. Sv, 6].

Domingo Runa Chaupis was one of several people whom
Catalina Guacayllano trained as priests to continue the tradi-
tions and beliefs of their ancestors. Francisca Cocha Quilla
was instructed by Catalina to lead the adoration of the huaca
Pucara; Francisca Llacsa Chacara, to head the devotion of the
gods Raupoma and Choqueruntu. She taught the ancient cur-
ing rituals to Inés Capxa Mayhuay, Francisca Quillay Suyo,
Francisca Misa, and Inés Yalpo Cocha, who were from the vil-
lages of Otuco and Guamgri. While Catalina instructed men in
the beliefs and practices of Andean religion—designating Do-
mingo Runa Chaupis to minister to the god Guari is only one
example—she tended to choose women to maintain the ways
of the past. Her daughter, Catalina Mayhuay Colque, suc-
ceeded her.

Faced with the deteriorating lives of her people, Catalina be-
lieved that the maintenance of Andean cultural traditions was
a crucial defense against the onslaughts of colonialism. She
preached this doctrine in her native village as well as in neigh-
boring communities. She also trained disciples to ensure that
her beliefs would be diffused and continued after her death.
Refusing to be outdone by the preachers of Catholicism who
were trying to destroy the religion of her ancestors, Catalina
not only defended her faith but aggrandized it. When the ex-
tirpator of idolatries Hernando de Avendano burned the god
Guari and the five conopas which embodied its powers, Cata-
lina replaced them, twofold.
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Catalina’s activities also provide an important insight into
the role played by women in the synthesis of traditional and
Christian ritual that was taking place in native communities
during the seventeenth century. Men were often designated
sponsors, or mayordomos, of the celebrations held in honor of
Christian holy days. The male sponsors of these festivals
would slaughter llamas in the village, ostensibly to distribute
the meat for the feasts which accompanied the Christian festiv-
ities. But it was Catalina Guacayllano, along with her female
assistants and trainees, who collected the llamas’ blood. This
blood was taken to the puna to the sites where their huacas
were adored, and to the machayes, or caves, where their ances-
tors were heretically buried—as offerings to the traditional sa-
cred beings of Andean culture. Catalina’s apprentice, who at
the time of the idolatry trials was a priestess in her own right,
gave the following testimony:

. . . this witness saw how during the festival of the birth of
the Virgin Mary, when Santiago Guaripisco was mayor-
domo, he killed a llama, slitting it on the side of its heart,
and the aforesaid Indian woman [Catalina Guacayllano]
collected the blood and took it to Pucara, where they offered
it, and this witness and the aforesaid woman said the follow-
ing prayer . . . “O rich and powerful lord take this, eat and
drink so that the chicha will multiply so that those who
come to the festival will have plenty.” ... and as had been
declared. . . during the festivities to Our Lady, the [blood of
the] llamas which the mayordomos slaughtered for the fes-
tival was collected by those Indian women, witches, and
they carried it to the guacas [huacas] and machayes where
they made offerings, and to the idol Pucara, where they
danced in the pagan manner of their ancestors [AAL: Leg. 4,
Exp. XVIII, f. 3v and 5].

The idolatrous and subversive activities that Catalina Gua-
cayllano championed were supported by Otuco’s curaca, Don
Alonso Ricari. Certainly Don Alonso was not the only man to
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hold a position in the colonial power structure and, at the same
time, encourage native ritual practices. Some men actually
took advantage of colonial society’s new sources of wealth to
reaffirm their positions in the native community (Spalding
1967:96-135). Further, as Millones (1976) has pointed out,
other curacas consolidated their internal political control by
manipulating indigenous religious institutions (also see Salo-
mon 1983). But the point | want to make here is that Spanish
institutions made men—whether tribute payers or officehold-
ers—wear a public, official face. Since their behavior was more
closely scrutinized by the dominant regime, their ability to as-
sume leading roles in the underground of idolatry must have
been severely constrained. Also, flirting with colonial power
contaminated them. As Spanish institutions made men public
figures, however, they made women invisible. Hence, indige-
nous men, tainted by the power that colonial institutions be-
stowed on them, had to turn to women to maintain the heret-
ical traditions of their ancestors (see AAL:Leg. 4, Exp. XXXII,
Leg. 6, Exp. XVII, Leg. 4, Exp. XXI, Leg. 2, Exp. IV, Leg. 3,
Exp. XV, Leg. 1, Exp. VI, Leg. 2, Exp. XV, Leg. 2, Exp. XXI).

Catalina Guacayllano’s grave was discovered by the priest
sent to Otuco to extirpate idolatry. She was given an elaborate
burial in her ayllu’s machay, similar to the burials of those who
held important positions in the religious and political life of
the ayllus before the Spanish conquest (Herndndez Principe
1923:53-55). Catalina could be recognized by the exquisitely
woven ritual clothing in which she was buried:

. . .among the bodies [discovered in the machayes), they rec-
ognized the Indian woman named Catalina Guacayllano,
also known as “la dotora,” the teacher and master of witch-
craft, rites, and ancient ceremonies, because of the vest-
ments of cumbi that she wore and in which she was buried,
which were those she put on when she made the sacrifices
to Pucara and the idols Choqueruntu and Raupoma
[AAL:Leg. 4, Exp. XVIIL £. 11, 11v].
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THE VIRGIN’S NEw ROLE

By the seventeenth century, another underground religious
structure was emerging which assigned to women an increas-
ingly important role in the maintenance of indigenous tradi-
tions. Celibate women, most often virgins but including wid-
ows who refused remarriage, were dedicated to the service of
huacas and the ancestors. Virgins played a crucial part in the
religious activities of Andean society long before the Spanish
conquest. However, the aclla as an institution evolved only
with the development of the Inca empire into a complex, strat-
ified polity. It is difficult to ascertain the role of virgins in the
sacred organizations of the pre-Columbian ayllu; but I would
argue that it was minimal, or that the consecration of virgins
per se existed only in an embryonic form. Yet we find various
references to virgins in colonial ayllus—virgins whose lives
were devoted to the cults of local deities or who, because of
“marriage” to a particular huaca, were said to become its sa-
cred spokeswomen (AAL:Leg. 2, Exp. IV, Leg. 3, Exp. X, Leg.
4, Exp. XVlIlla, Leg. 3, Exp. XV, Leg. 4, Exp. s.n., Leg. 6, Exp.
XI). Like the growing number of priestesses, the growing num-
ber of virgins in native religious structures signals the devel-
opment of a defiant indigenous response to colonial pressure.

In the village of Gorgor, one Asto Mallao, soltera (unmar-
ried woman), was dedicated to the huacas and ancestors of her
ayllu. Always accompanying the native priest and priestess
who directed the worship of her community’s gods, Asto Mal-
lao spent most of her life close to the hilltop home of her dei-
ties, near the ancient village where her ayllu lived before being
forced into the reducciones (AAL:Leg. 2, Exp. IV). In 1612,
Asto Mallao was known only by the pagan name of her ances-
tors; she had never been baptized. Magdalena Antonia, the
niece of one of Puquiian’s most renowned “dogmatists” of An-
dean religion, was similarly devoted to the goddess Coya
Guarmi. Testimonies recount that because she was a virgin
(“had never known a man”’) it was considered appropriate for
Magdalena to enter the service of this goddess (AAL:Leg. 4,
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Exp. s.n.). Only Magdalena was permitted to carry the image
of Coya Guarmi from her permanent shrine in Puquiian’s pre-
Columbian ceremonial center in the puna to Puquiian’s colo-
nial settlement in the valley.

The campaign to extirpate idolatry was particularly aggres-
sive in the Parish of Acas, a parish whose principal curaca was
a staunch defender of the customs of his ancestors. Several de-
nunciations were made against its principal headman, Crist6-
bal Hacas Poma, as well as against other curacas such as Don
Alonso Ricari (the curaca of Otuco) for encouraging the prac-
tice of singling out virgins or widows for the service of native
gods. In 1656, Otuco’s fiscal, who had been charged with the
task of presenting accusations against his native companions,
made the following denunciation:

. and there is an Indian woman named Nanya, whose
Christian name is not known ... and she is not baptized,
and she is a virgin, and she is never seen in the company of
men because she is consecrated to the service of idols and
concerns herself only with making chicha for their offerings,
and it is said that she lives like a pagan Indian woman
[AAL:Leg. 6, Exp. XI, f. 1v].

Leonor Nabin Carhua was a widow when Cristébal Hacas
Poma summoned her into the service of the huacas and ances-
tors. A witness, Juan Raura declared:

.. . Nabin Carhua, an elderly woman. . . is dedicated to the
ministry of making chicha to offer to the malqui [ancestor]
Guamancama and to the idol Tarquiurau.. . . and the reason
why this widow, and not a young girl, was designated is be-
cause Hacas Poma said that younger girls and single women
were called every day to go to catechism class, and thus they
were dirty and contaminated for making chicha. . . . [A]nd
the aforesaid widow never went to church, nor did she ever
hear Mass [AAL:Leg. 6, Exp. XI, f. 42].

Leonor Nabin Carhua gave her own testimony:
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... after her husband died . . . Hacas Poma told her not to
marry because the huacas and malquis told him she was
needed for the office of making chicha, and to confess the
other Indian women of her ayllu . . . and ever since the day
she was to enter into the service of the idols, she was never
to enter the church to pray or hear Mass, because if she were
to enter, she would become dirty and unable to make chicha
for the offerings [AAL:Leg. 6, Exp. X, f. 57].

Common to all of these testimonies concerning the role of
celibate women in underground religious cults is the conscious
rejection and prohibition of any consort with the world of the
conquerors. These women did live a “pagan” life: they were
neither baptized, not went to Mass. Leading the life of their
ancestors kept them pure and consequently suitable to per-
form the sacred rites of their Andean past. If Spanish institu-
tions made women invisible, an ideology of celibacy was a fur-
ther defense against disclosure.

Another “pagan” virgin priestess, Francisca Guacaquillay,
was discovered in Otuco by the extirpators of idolatry. Isabel
Poma Cargua’s testimony echoes the content of other decla-
rations about celibate priestesses. Francisca Guacaquillay, the
niece of Otuco’s curaca Don Alonso Ricari,

has never gone to hear Mass, and the reason is that she is not
baptized and is dedicated to the idols and guacas and is a vir-
gin . . . and she could have no carnal knowledge of any man.

. [A]nd she was concerned only with making chicha for
the guacas, and it is generally known that she is a virgin
[AAL:Leg. 4, Exp. XVllIa, f. 2].

Francisca Guacaquillay concurs that she “never went to Mass,
or even once attended catechism classes . . . [and that she] is
not baptized, nor is she a Christian” (AAL:Leg. 4, Exp.
XVIlla, f. 3v).

These testimonies allow us to glimpse a process whereby na-
tive communities were desperately trying to defend indigenous
religious activities, the lifeways of Andean society, in the face
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of the constant pressures of Spanish secular and religious insti-
tutions to undermine them. A critical component of this cul-
tural defense was the designation of celibate women, in the
majority of cases young girls, who from childhood were
trained in the rites associated with their society’s outlawed re-
ligious beliefs. Francisca, whose mother was also a well-
known ““idolator-confessor, who ordered her ayllu not to wor-
ship God” (AAL:Leg. 4, Exp. XVllIa, f. 28), lived an under-
ground existence. Removing herself to the puna, Francisca
lived as much as possible in isolation from the contaminating
elements of Spanish society. At thirty-five she was not bap-
tized; she had never entered a church; she had no contact with
Spanish authorities. Perhaps Christian ideology was incorpo-
rated into the fiat that she remain virgin. Perhaps her virginity
was rooted in Andean custom. But the celibacy imposed on
women who entered the service of the sacred beings of Andean
culture was a protection. It reinforced their separation from
Spanish men, and thus shielded them from the pollution which
contact entailed. More important, it shielded them from the
watchful eyes of colonial institutions: single women did not
constitute an important category for colonial censuses. Iso-
lated in the puna, these women effectively vanished from the
cognizance of the Spanish world.

In 1656, the dedication of virgins into the service of huacas
was a critical component of Otuco’s growing attempt to de-
fend native culture. Approximately thirty years before, Fran-
cisca Guacaquillay was the only young girl designated to be a
virgin priestess of her village’s gods. But now four more young
girls were being initiated into indigenous religious lore. Maria
Francisca, Maria Micaela, Maria Cargua, and Francisca
Maria, all younger than ten, were under the tutelage of Fran-
cisca Guacaquillay. These girls, each of whom represented one
of the four ayllus which constituted the village of Otuco, were
being carefully trained in “the rites and ceremonies that the
consecrated Indian [Francisca Guacaquillay] commands”
(AAL:Leg. 4, Exp. XVllla, f. 2). The dedication of virgins into
the service of autochthonous deities was part of an expanding
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native religious structure, evolved under the exigencies of the
colonial experience, whose purpose was to defend and ensure
the survival of Andean traditional life.

EscAPE AND DEFENSE

The return to native religion and the increasingly important
role women played in its maintenance was a form of cultural
resistance. If men tried to escape from the burdens of colonial-
ism by fleeing their natal communities, women escaped by
going to the puna, as far as possible from the post-Conquest
indigenous villages where the forces of colonial rule held sway.
In the puna, close to the burial sites of their sacred progenitors
and the shrines of their gods, women attempted to return to
the ways of their ancestors. But return meant defiance in colo-
nial Peru; cultural resistance was political subversion. Women
hiding in their huts in the Andean tablelands rejected the ide-
ology and institutions of their masters. That they would not go
to Mass or learn Christian doctrine was, as Guaman Poma rec-
ognized (1956, 11:147), the ideological manifestation of their
rejection of any colonial authority. Not only that, but these
women tried to perpetuate their culture of resistance. En-
sconced in the puna, they shielded their children as well from
the institutions of the dominant. They refused to allow them to
be baptized, the sign of entrance into the Christian world:

Moreover, nowadays, many Indian women hide their chil-
dren in the pasture lands where they have their herds. . . .
[O]ften they die there without ever having been baptized
[Guaman Poma 1956, 111:182].

Guaman Poma and other commentators give us a clue to the
emergence of a woman’s society in the puna—a society that re-
sisted and defended itself against the oppression of colonial-
ism. Women worked together, pasturing their herds and pro-
tecting one another from the representatives of colonial
institutions. Explaining why Indian women were so afraid of
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their parish priests and why they hid their children from bap-
tism, Guaman Poma declares:

. . . they fear that the priest would exile them from their na-
tive ayllus—they as well as their female companions—in or-
der to compel them all to perform forced labor services
(1956, 11:183].

Mandatory exile to the obrajes was one of the commonest
punishments meted out to women who were accused of witch-
craft and idolatry, of returning to the traditions of their ances-
tors (AAL:Leg. 1, Exp. X).

Sometimes, however, witnessing the destruction of their cul-
ture, women became so desperate that they preferred to com-
mit suicide than to live a tortured existence. The inquisitor
Hernandez Principe recounts the suicide of an elderly Indian
woman who, in the company of other women, was caught car-
rying offerings that were to be made to their gods:

. . . the old Indian woman who hung herself at the beginning
of the inquest, deceived by the devil, [did so] because the vil-
lage prosecutor bumped into her in the street and, noticing
a bag she carried in her hands, took it from her by force, and
he discovered that it was a bag full of offerings for huacas.
. . . [A]nd the inquisitor, having asked her several questions,
left her to think about her welfare and salvation, without
any oppression; but she, finding herself deprived of her in-
struments of witchcraft—even though she was accompanied
by other Indian women—was discovered to have hung her-
self by her own belt in the morning [1923:38].

Other women, similarly consumed by despair, preferred to
kill their own children rather than allow a new generation to
suffer at the hands of priests, colonial administrators, major-
domos, or their own native functionaries. But mothers who
practiced infanticide killed only their male children. As the
Franciscan monk Buenaventura de Salinas noted, ‘“mothers
also kill their children, because in giving birth to boys, they
suffocate them” (Roel 1970:11; cf. Guaman Poma 1956,
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I11:182). This male infanticide can be interpreted in several
ways, but in part it expressed the deep disillusion which An-
dean women felt toward the men who had betrayed them and
their culture. Desperate, finding themselves abused not only by
male representatives of colonial authority but by men of their
own culture, women attempted to re-create the “female com-
ponent” of Andean lifeways, as well as the social relations and
ideology which governed the ordered world their ancestors
had known.

The creation of an underground culture of resistance in the
puna, led by women and marked by a return to the traditions
of pre-Columbian society, is foreshadowed in the following
testimony. Three elderly women, fleeing to the inaccessible
tablelands to avoid persecution at the hands of the priest and
extirpator of idolatry Francisco de Avila, recounted their
plight:

These women, since they were Christians, declared [to the
cleric-inquisitor] that they knew nothing about huacas. In
spite of having said this, [Avila] made them as well as other
Indian women mount llamas where he beat them until they
bled. . .. These women, overcome by the torture and pain
were obliged to confess that they did adore huacas so that
the priest would stop torturing them. [These women la-
mented] . . . “Now, in this life, we Indian women, like those
men [Castilians whose ancestors were pagan] are Chris-
tians; perhaps then the priest is to blame if we women adore
the mountains, if we flee to the hills and puna, since there is
no justice for us here”” [Guaman Poma 1956, 111:265].!

EPILOGUE

In contemporary Andean culture, the puna is considered
women’s territory and is the center of women’s society. In this

! Although some anthropologists contend thatthe metaphorical association
of women with the puna and of men with the village is a pre-Columbian tra-
dition, I maintain, in light of the evidence in this chapter, that it is a product of
native responses to the colonial process.
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isolated tableland where they pasture their herds, women oc-
cupy positions of privilege. The puna, close to the home of the
mountain god Wamani, is also associated with the “wild and
savage” when metaphorically compared with the “masculine
village”—the locus of “civilization.”” But the physical manifes-
tations of “civilization” in this male domain exemplify the his-
tory of colonial domination of the Andes: the church, the mu-
nicipality, the jail. And so we find a paradox. The male
members of the varayoq, who are obliged to guard the moral-
ity of the village, are afraid to go to the puna, for “if the
women in the puna do not like what we are doing, they will
stone us and make us return to our village.” On the other hand,
the varayoq add: “The women in the puna are living in the
ways our ancestors lived years ago; they are defending our cus-
toms, they are defending our culture” (Silverblatt n.d.).
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A Proposal

They strode over the giant cordilleras, over the
rugged Americas, hunting for potatoes, sau-
sages, beans, black tobacco, gold, corn, fried
eggs, with a voracious appetite not found in the
world since then. . . . They swallowed up every-
thing, religions, pyramids, tribes, idolatries just
like the ones they brought along in their huge
sacks. . . . Wherever they went, they razed the
land. . . . But words fell like pebbles out of the
boots of the barbarians, out of their beards,
their helmets, their horseshoes, luminous
words that were left glittering here . . . our lan-
guage. We came up losers. . . . We came up win-
ners. . . . They carried off the gold and left us
the gold. ... They carried everything off and
left us everything. . . . They left us the words.
[Neruda 1978:54]

The political antagonisms unleashed by the Inca conquest of
the Andes and by the Spanish conquest of the Incas illuminated
cultural forms which contoured and articulated Andean soci-
ety.! In the preceding pages, we have looked at the reconstruc-
tion of one cultural form—gender—which these two succes-
sive waves of empire building set in motion.

The Inca empire was born of a struggle between peoples
whose social experience was framed by kinship and a people
whose imperial enterprise would undermine that autonomy
and supplant that power of kin. Only a hundred years before

! I borrow Marx’s metaphor, describing the relation between mode of pro-
duction and historical process as a ‘“‘general illumination in which all other
colors are plunged” (1973:106-107).
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the arrival of the Spanish, the lords of Cuzco had succeeded in
their design to conquer the communities which dotted the An-
dean sierra and coastal plain, from southern Colombia to
northwestern Argentina. But their success was limited and
constantly challenged. The Incas had made their force
known—Iless dramatically than Spain, but just as porten-
tously—as they fought to impose their own vision of world or-
der on those whom they would rule. In this process, the Incas
distorted the familiar, built on common expectations of hu-
man relations and cosmology, to turn community-framed no-
tions into accepted Inca common sense. Thus, Pan-Andean
gender ideologies were drafted into imperial service.

Central to the lifeways and experience of Andean women
and men, gender ideologies not only gave shape to male and
female identities but were the prisms through which the uni-
verse and society were viewed. Nature and the supernatural,
social divisions and ranks, economic relations and environ-
ment—all these were infused by gender imagery. The Incas re-
constructed these systems, so familiar to conquered Andean
peoples, to fit the new relations of power they imposed.

Gender images were metaphors for complementarity as well
as for hierarchy; and the Incas elaborated gender’s contrari-
ness to cloak their subjugation of others while they forged re-
lations of subjugation. As class relations supplanted kinship,
gender became a trope embracing relations of power and artic-
ulating them. Class formation, transforming cultural distinc-
tions into reflections of its own exploitative image, took gen-
der distinctness and made hierarchical differences. The Incas
genderized class.

The formation of an Andean colony of Spain was no less
than social war. The Spaniards insinuated alien economic, po-
litical, and religious institutions to create a colony that could
meet the expectations of Iberia; conquered Andean peoples re-
belled against, accommodated, adapted to, and ignored those
institutions. Spanish gender ideologies were also basic to the
making of colonial Peru; and they, like mercantilism and
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Christianity, were profoundly foreign to Andean ways of liv-
ing.

Iberian gender beliefs proclaimed women’s infantility; only
men could reach true adulthood and enter public life, freely
sign contracts, and hold public office. Thus, although the
Spanish colonial polity privileged men and women of the An-
dean elite, in general it prejudiced women. As a consequence,
all native women experienced the erosion of deeply rooted pre-
Columbian traditions that once gave them autonomous access
to their society’s material resources and control over their own
religious and political institutions. Colonization also brought
with it the horrors of sexual abuse. Spanish gender ideologies
weighed heaviest on peasant women, who bore the double
yoke of class and gender.

But the women of the Andes resisted such dehumanization;
and the colonial experience—with its peculiar struggles over
meanings of gender—colored that resistance. Rejection of the
Spanish world entailed, in some measure, the use of ideological
forms imported by the Spanish: thus, Iberian gender ideologies
made women witches, and Andean women turned witchcraft
into a means of resistance. Actively participating in a religious
underground, opposed to Christianity and its secular political
mainstays, Andean women defended themselves as colonized
women. In this way, they helped direct the history of the col-
onized Andean peoples, marking paths for the defense of in-
digenous culture.

This book tells a partial tale: from the vantage point of gen-
der, it re-examines the profound changes in Andean lifeways
that followed upon the Inca and Spanish conquests. But this
partial tale is tied to a larger project. While the dynamics of po-
litical hierarchy and gender hold center stage, the broader is-
sues of power and culture, the ideological shadings of histori-
cal reconstruction, the ways in which dominant social orders
shape interpretations of the trajectory of social life are always
in the wings.

The encounter of the Incas and the Spanish in the sixteenth
century—part of the global drama orchestrated by the expan-
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sion of merchant capital—intermingled Andean and Iberian
history. Yet, our own intellectual enterprises have tended to
hide this mutuality. The dominant ideologies of the social sci-
ences have a selective memory that is likely to overlook An-
dean transformations which were spawned in the throes of
pre-Conquest state building, as well as those set in motion by
Spain’s colonization project.

This selective memory is not merely an academic lapse. For
it is part of our common sense of the past, our awareness of
time and change. And that historical common sense—which is
often a sentiment as much as it is an intellectual endeavor,
often unstated and assumed as much as consciously articu-
lated—presupposes that history is not made by our world’s
“others.” “Others,” including women and the colonized, are
people without history.

Historical reconstructions are part of a cultural process; and
as this book has explored, cultural processes, in societies di-
vided by class, are colored by the tensions, conflicts, imposi-
tions, and challenges that class antagonisms radiate. While
neither history making nor social-science making need be con-
spiratorial, self-critical history and self-critical social science
demand an awareness that the sense of society and the past
which they transmit often encourages—unconsciously and
commonsensically—consent to a particular vision of the pres-
ent.

History and the sciences of society imprint definitions of so-
cial reality. Though mainstream history and anthropology
may have stifled the voices of many, protesters at the edge of
conventional human science have called “common sense” to
task. These voices remind us of the error of canonizing heroic
versions of history as the collective memory of all, of forgetting
their partisan nature and their power. They abhor the aca-
demic arrogance of equating reconstructions of society and
history with the totality of social forces that propel human tra-
jectories, and they put us in our place as professional codifiers
of society’s past and present.
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These voices of challenge have a history, too, and that his-
tory warns against its trivialization—against accepting cate-
gories and distinctions of a given social order as eternal
“others,” against reducing their protests to mainstream
mimicries by tacking women’s history and the anthropology of
women onto a list of conventional studies. It challenges us to
place “others,” along with ourselves, within the thicket of so-
cial process.? In so doing, we shall confront the obstacles
which contemporary conditions of life throw in the way of our
interpretation of the past and present world. Only then can we
face the real challenge of changing it.

2 Here again, I am following Fox-Genovese’s (1982) insightful leads.
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Ayllu, Tributed Ayllu, and Gender

For most of the sociopolitical groups which inhabited the An-
des prior to the Inca conquest, the ayllu was the fundament of
productive relations. The word ayllu in its basic form means
“family,” and this connotation underlay the term even in its
wider application to extensive political units with a territorial
base. The organization of these Andean political groups,
which have been called etnias (ethnic groups) or sesiorios (sei-
gniorial domains) (Murra 1964; Rostworowski 1977, 1978)
was predicated on principles of descent. Ayllu, then, can refer
to an extended family, to a larger descent group within a se-
#iorio, to a local “ethnic” community or political group—the
connotation favored in this book—and, as the Incas would
have it, to an empire.

Part of the confusion in studying pre-Columbian Andean
kinship and political organization lies in the fact that the word
ayllu could refer to several different kinds of social groups—
genealogical groups as well as political groups of varying size.
As a genealogical unit, the ayllu’s major structural element was
the sibling pair, in which either sex could be the point of ref-
erence, or could become the genitor/genitrix of a kin group
(Zuidema 1972:15). As a political unit, however, the ayllu
could only have a male genitor. In other words, a male was al-
ways conceptualized as the representative of a political entity
when it entered into relationships with other political groups
(Zuidema 1972:21).

Before the Inca expansion, the kinship-defined social units
which together constituted an ayllu could be delimited and
ranked by the “conquest hierarchy.” This ranking system,
built on the symbolic juxtapositions of male/conqueror to fe-
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male/conquered worked out a prestige hierarchy through
which kin groups were ordered. The deity of the “conqueror”
group, a male figure, often represented or symbolically stood
for the community as a whole, and the higher rank which the
“conqueror” group enjoyed was expressed through their priv-
ileged relation to this divinity.

Another common ayllu division, which overlapped that
marked out by the conquest hierarchy, was tied to the frame of
gender parallelism. Ayllus could be split by moieties associated
with gender symbols. While ayllu moieties were considered
complementary, the ‘“upper,” “right-hand” group—usually
associated with “male”—carried a slightly higher status. Its
curaca could stand for or represent both moieties to other ayl-
lus. Conquest hierarchy and gender parallelism interpene-
trated, as both privileged male symbols in contexts of political
relations. An aspect of gender hierarchy—the association of
male attributes with social power—was implicit and nascent in
Andean ideologies governing ayllu structure.

Before the Inca elite conquered and incorporated other po-
litical units into its imperial system, the ayllu exercised ulti-
mate control over the productive resources which formed the
basis of subsistence. Rights to agricultural land, water, herds,
and pasture lands were vested in the ayllu as a whole (Diez de
San Miguel 1964:35, 100; Murra 1956:151; Ortiz de Ziniga
1967, 1:42); and by virtue of ayllu membership, which was
phrased in terms of kinship connections, Andean people were
guaranteed access to those resources which were necessary to
maintain their existence (Murra 1956:53, 56, 151; Spalding
1967:63, 68). Social relations of production within the ayllu
were ordered by kinship bonds as well. Thus, the culturally de-
fined and morally sanctioned obligations of reciprocity (ayni)
which constituted the motor of Andean economic life were ar-
ticulated by ties of kinship.

It is most likely that a combination of systems governed ac-
cess to land and other resources in the pre-Inca ayllu. Several
chroniclers document that land was periodically reappor-
tioned to ayllu members in relation to the needs and size of
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each household (Polo 1917a:68; cf. Cobo 1964, 11:121). Yet
within this frame of periodic reapportionment of land, usu-
fruct rights to particular fields were inherited (Ortiz de Ziniga
1967:42; Diez de San Miguel 1964:35).

Perhaps the best-known account of the mechanisms through
which ayllu land was reapportioned is that of Garcilaso de la
Vega. His description is of special interest because it bears di-
rectly on our evaluation of the economic potential of women.
According to Garcilaso, each male head of household received
one tupu of land for himself and his wife. He had the right to
an additional tupu for each dependent son, while for each
daughter he had the right to only one half tupu. Upon mar-
riage, the son retained the right to use the land allotted to his
father for him, whereas the daughter relinquished “her” share
(Garcilaso 1961:58).

Because Garcilaso’s formula has been frequently cited in dis-
cussions of Andean land tenure patterns, [ want to point out
several inherent problems. First of all, it is remarkably similar
to rules governing the allocation of land to the Spanish peas-
antry during the late feudal period. Garcilaso, we should re-
call, spent most of his life in Spain, and it should not surprise
us if his account were influenced by Spanish norms reigning at
the time he wrote his chronicle. Moreover, Garcilaso’s formula
is contradicted by information provided by other chroniclers.

The indigenous chronicler Guaman Poma de Ayala, for ex-
ample, makes several statements indicating that women had
independent rights toland that were not abrogated at marriage
(1936:67; 1956, 11:125, 111:104, 125, 132, 181). Martin de
Murta affirms just the opposite of Garcilaso, writing that
when a woman was about to marry, she was given lands and
other goods necessary to set up a new household (1946:240).
It seems that not only at marriage, but during other rituals
marking changes in status, a woman received goods which
would be used later in her adult life. During the hair-cutting
ceremony (ruto chico or rutuchikuy) described by Guaman
Poma (1956, 111:129) and the ritual marking first menstruation
(quicuchicu or quikuchikuy), described by Molina (1943:69),
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girls were given various ‘“donations” by their relatives, some of
which secured their access to critical Andean resources.

Since the ayllu was an endogamous unit, women’s inherit-
ance of rights to land (or men’s inheritance) was compatible
with the ayllu’s having ultimate claim over factors of produc-
tion. A marriage contracted between ayllu members would not
entail the ayllu’s loss of jurisdiction over its resources, or its
ability to make labor demands on its constituents (Spalding
1967:122).

Usufruct rights to certain fields as well as claims to other fac-
tors of production were ordered by patterns of inheritance.
R.T. Zuidema has shown, along with Lounsbury, that the
principle of parallel transmission lines of descent, in which
men conceived of themselves as descending from a line of men
and women from a line of women, constituted one of the key
rules ordering pre-Columbian Andean kinship (Zuidema
1977a:240-55; Lounsbury 1964). Within this system, the
basic structural unit was the sibling pair; either sex could be
the point of reference or the genitor/genitrix of a descent
group. The parallel descent structure of the kin group marked
out lines through which classes of material goods (as well as
ritual objects and obligations) were transmitted (Zuidema
1977a:240-55; Duviols 1971:373, 383; Murta 1946:427).

Parallel transmission was not the only means through which
rights to land were inherited by men and women living in the
Andean ayllu; nevertheless, it probably constituted a predom-
inant mechanism for the peasantry as well as for the Inca elite
(Spalding 1967:126; Zuidema 1967a:49-58, 1977a:240-56).
The structure of parallel transmission rights to land also had
implications regarding the power of parents over the marriage
choices of their children. From the bride’s perspective, for ex-
ample, the consent of the mother would be necessary, since
part of her inheritance was activated at marriage.

Another rule which underlay pre-Columbian inheritance
patterns was that of cross-transmission. According to this rule,
the significant relations were between mother’s brother and
sister’s son, and between father’s sister and mother’s daughter
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(Zuidema 1977a:253). Common to both the principle of par-
allel transmission and that of cross-transmission is the creation
of links which are expressed in terms of corresponding gender
markers—male or female.

Kinship ties, including those acquired through marriage,
structured the process through which labor outside the house-
hold was garnered. Although marriage was contracted within
the community, it was permitted only between those descend-
ants separated by more than four generations from a common
ancestral pair (Zuidema 1977a:247, 250). The ritualized gift
giving that cemented the marriage bond was also extended be-
tween the kin groups whose descendants had contracted mar-
riage (Cobo 1964, 11:248-49; Murida 1946:235, 240). Thus,
entire descent groups, defined theoretically by Andean rules
prescribing possible marriage partners, were articulated into a
network of mutual assistance in which labor demands could be
made (Guaman Poma 1936:846).

Speculations regarding the origin of women’s inferior status
vis-a-vis men have referred to the need of societies to control
women’s reproductive powers (see Aaby 1977; Edholm, Har-
ris, and Young 1977; Meillassoux 1975) and to the concomi-
tant “objectivization” of women as objects of exchange be-
tween male-dominated lineages. Although the structures that
governed the process through which families were reproduced
in Andean culture varied between ethnic communities, it ap-
pears that many of the factors assumed to be at the root of the
oppression of women in other societies were not developed in
the Andean ayllus.

First of all, one of the basic kinship units that structured An-
dean descent groups was the sibling pair, in which either sex
could take the role of genitor/genitrix. Gender itself did not de-
note authority, for within the kin group the designation of au-
thority was based on order of birth, with no distinctions made
according to gender (Guaman Poma 1956, 111:111). The pre-
ferred marriage form was symmetrical (Ortiz de Zuniga 1967,
1:31; Muria 1946:240, 244), and it appears that decisions re-
garding the appropriateness of marriage often resided with
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both parents (Cobo 1964, 11:248-49; Molina 1943:68; Murua
1946:240, 244). Although several chroniclers indicate that
men—either fathers or brothers—controlled the exchange of
women in their descent group (Ortiz de Zianiga 1967, 1:31),
others designate mothers as the executors of that role. While
the discrepancies in the chroniclers’ accounts may reflect re-
gional variations in marriage traditions, we should not under-
estimate the power of Spanish preconceptions (i.e. men are the
donors of brides) to color their descriptions of indigenous cus-
tom (Cobo 1964, 11:249).

Bride price, which in many societies formed the material ba-
sis permitting the manipulation of women in marriage ex-
change, should be examined carefully with respect to its func-
tion in the Andean ayllu. As Cobo suggests, and other
chroniclers affirm, “bride price’” was equivalent to the institu-
tionalization of a bond of obligatory aid between affinal
groups. Asymmetric ties were established between groom and
father-in-law and between bride and mother-in-law, while the
equality of the relations between kin groups and between
spouses was expressed by ritualized gift giving (Muria
1946:235, 244; Molina 1943:68; Cobo 1964, 11:248-49;
AAL:Leg. 5, Exp. XIII).

The ““bride price” in the Andean ayllu marriage exchange is
best conceptualized as a ritual cataiyst which cemented new
ties and relations. Far from consisting of objects that represent
accumulated wealth, the gifts symbolize the creation of a new
network of reciprocal obligations. No one in the Andean ayllu
could be denied marriage because of the inability to acquire a
bride price. These goods—firewood and straw, or coca and
dried meat—could be got by all; moreover, mechanisms ex-
isted to ensure that they could be easily obtained (Murua
1946:240). In contrast to African lineage societies, no class of
elders controlled the material means through which youth
could be manipulated in an exchange process whereby women
were traded for objects of material value. The process through
which women have been “reified”” as objects of exchange and
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objects of reproduction in other cultures (Aaby 1977) had not
developed in the kin-based Audean ayllu.

In sum, with respect to the distribution of critical factors of
production, women obtained access to labor, land, and other
material resources by virtue of their ayllu membership, as did
men. Nor does the kinship system, which structured the ability
to claim these rights, appear to have prejudiced the capacity of
women to activate them. And, at least at the level of the pre-
state ayllu, women—qua women—were not ‘reified”” as ob-
jects of exchange relations controlled by men.

To explore the impact of the Inca expansion on the poten-
tialities of women within economic life, we must consider the
ways in which the Cuzco elite affected the traditional, kinship-
based system which governed access to the factors of produc-
tion. Probably the best-known act that accompanied the Inca
conquest and its incorporation of ayllus into the imperial sys-
tem was the repartitioning of community lands, as a means
through which surpluses could be generated to maintain the
newly evolved state structures and the status requirements of
the Inca elite. Consequently, a new, tripartite division of lands
and herds was imposed on the ayllus: the produce of the
“lands of the Incas’ was appropriated to support the empire’s
administrative apparatus and upper class; that of the “lands of
the Sun” was destined to support the religion of the Incas;
while the “lands of the ayllus” were to remain in the domain
of the conquered communities for their subsistence (Rowe
1963:265; Moore 1958:17-48; Murra 1956:63).

In order to justify its expropriation of ayllu resources ideo-
logically, the Incas fabricated a new definition of ownership
with respect to Andean factors of production. All resources—
lands, rivers, llama herds—were declared to be property of the
empire (Murra 1956:59-61). This not only permitted the Inca
elite to use what had been under the ayllu’s domain in order to
support its bureaucracy and religious apparatus, but it also en-
abled the elite to claim that any utilization of resources by the
ayllu came by virtue of a “gift” from Cuzco. The Inca elite thus
phrased its exploitative relations with the conquered provinces
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in terms of the norms of mutual obligation which character-
ized productive relations within the kin-based ayllu.

According to Murra (1956:151), the principles which gov-
erned politicoeconomic relations between the Cuzco elite and
the ayllu were structured along the lines of the traditional rec-
iprocity and “chiefly generosity”” which characterized the eco-
nomic relations of the Andean community. However, the Inca
expansion superimposed, by force, a new authority on the con-
quered ayllus as they were incorporated into an imperial polit-
ical system dominated by the Cuzco elite. While it would be in-
correct to treat the Inca expansion as a mere extension of the
norms that governed ayllu relations, the Inca elite were, none-
theless, constrained to some degree by the expectations of the
kin-based ayllu.

The Incas, trying to legitimize their conquest in terms of the
perceptions of the conquered, created quasi-kin ties between
themselves and their subjects by subsuming the lineage of the
conquered as their own ancestors (An6nimo 1934:117-118;
Zuidema 1972:34). It is mistaken, though, to credit the Inca’s
own ideology and to characterize the social relations of pro-
duction in the empire as still founded in kin relations (or in re-
lations between differentially ranked kin groups). The Inca
conquest transformed these into productive relations that
were dictated largely by the requirements of Cuzco-dominated
politico-religious structures. In terms of the empire’s symbolic
representations, the Inca became the central axis of a now Pan-
Andean civilization—forging bonds with male representatives
of political units—and the embodiment of the social and
supernatural relations which permitted that universe to exist.
He thus manipulated an ideology, rooted in the experience of
the ayllu, which was a force behind the new social relations of
production. Although this ideology, often shared by those who
were conquered, masked exploitative relations, the Incas were
nevertheless constrained by this same ideology, and by the cul-
tural expectations it embodied, to provide for the well-being of
the populations they conquered.
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Murra very cogently argues that, in spite of the change in the
“legal status” of the ayllu’s resources, the ayllu’s traditional
rights to the use of its fields were in practice not hindered by
the Incas. So long as the “lands of the Sun” and ““lands of the
Inca” were set aside, so long as the ayllu provided labor for the
cultivation of these fields, the Incas’ expansion did not further
impede the self-sufficiency of the ayllu (Murra 1956:64). For
the most part, the critical resources required by the ayllu for its
maintenance effectively remained under the control of the
community, and local arrangements governing land use were
undisturbed. The customary right of women to claim usufruct
rights to ayllu land and to make demands on kinsmen or af-
fines for labor were not affected by the Inca conquest and the
imperial system of extracting surplus.
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(Q) designates a word of Quechua origin
(S) designates a word of Spanish origin

9 ¢

acllas—*“wives of the Sun,” “chosen women’’; virgin girls, se-
lected by the Inca, under the domain of the Inca male elite
Q)

acllawasi—home of acllas (Q)

aguacil—constable (S)

aji—chili pepper (Q)

alcalde—mayor (S)

amaru—Andean symbol connoting relationship, alliance;
often appears as a snake or serpent (Q)

amauta—“‘wise one’’; Inca philosopher (Q)

Apu—mountain god in southern Andes; connotes power (Q)

aucacamayoq—soldier (Q)

Axomama—Potato Mother (Q)

ayllu—extended family or social group with territorial base;
community (Q)

ayni—reciprocity, balance (Q)

beata—Dblessed, devout (S)

cacica—female chief, headwoman (S)

caciqgue—male chief, headman (S)

capacochas—humans sacrificed in Inca ritual (Q)

capullanas—women who governed ethnic groups of Peru’s
North Coast (Q)

cargo—burden or obligation; position in varayoq system (S)

chicha—corn beer (Q)

cholo—person of Indian and mestizo descent (S)

Chuquiilla—god of thunder and lightning; another term for Il-

lapa (Q)
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churi (pl. churikuna)—son, male speaker; man who represents
his household to god of thunder and lightning (Q)

Cocamama—Coca Mother (Q)

comadre—godmother (S)

compadrazgo—spiritual parenthood (S)

conopas—household gods; models or miniatures which em-
bodied potential to create the items they represented (Q)

corregidor—magistrate (S)

coya—an Inca queen (Q)

Coyamama—Mother of Metals (Q)

criollo—person of Spanish descent, born in the colonies (S)

cumbi—finely woven cloth (Q)

curaca—chief, headman (Q)

curacazgo—position or office of curaca (Q)

curandera—female curer (S)

cuy—guinea pig (Q)

encomendero—one who receives an encomienda (S)

encomienda—Crown grant of tribute and labor rights over
specified indigenous groups (S)

estancia—pasture area in the puna (S)

etnia—*‘ethnic” sociopolitical group; designates a culture in-
habiting the Andes prior to Inca conquest (S)

fiscal—indigenous agent of priest in an Indian community (S)

guarmi—woman, wife (Q)

hechicero—sorcerer (S)

hermana mayor—elder sister (S)

hidalgo—Spanish landed gentry (S)

huaca—generic term for sacred place or divinity; also desig-
nates ancestor of llacuases (Q)

Huari (Guari)—divinity associated with llactas; also (huari,
guari) synomym for llacta; related in general to agricultural
production, fertility, and generative forces of the earth (Q)

[llapa—Andean god of thunder and lightning (Q); see Rayo

indias de servicio—service women (S)

indios de com#in—Indian commoners (S)

Inti—Sun god (Q)
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llacta—*‘village”; also designates a social group claiming de-
scent from the original inhabitants or founders of an Indian
community (Q); see llacuds

llacuds—designates a social group, within an Indian commu-
nity, claiming descent from a conquering group not native to
the community (Q); see llacta

machayes—traditional burial caves (Q)

maestra—female teacher (S)

malquis (mallquis)—generic term for ancestors; also desig-
nates ancestors of llactas, in contrast to ancestors of la-
cuases (Q)

Mamacocha—Mother Sea (Q)

mamaconas—‘the Mothers”’; term applied to acllas (Q)

mayor—elder, higher-rank (S)

mestizo—person of Indian and Spanish descent (S)

ministras—female ministers (S)

ministros—male ministers (S)

mita—rotation; rotated, corvée labor (Q)

mitayo (mitayoq)—man drafted into mita service (Q)

niusta—an Inca princess (Q)

obraje—proto-factories, ‘“‘sweatshops™ (S)

Pachamama—Earth Mother (Q)

Pacsamama—Moon Mother (Q)

palla—Inca noblewoman or older woman (Q)

panaca—Inca royal descent group (Q)

pirhuas—storage bins (Q)

puna—high tableland (Q)

puquio—mountain spring (Q)

quikuchikuy (quicuchicu)—ritual marking first menstruation
(Q)

Quilla—Moon goddess (Q)

quipucamayog—one in charge of registering information on a
quipu (Q)

quipus—knotted strings; Andean mnemonic devices used to
record information (Q)

Rayo—Andean god of thunder and lightning (S); see Illapa
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reduccién—colonial forced settlement of indigenous groups
(S)

regidor—alderman (S)

rutuchikuy (ruto chico)—ritual hair-cutting ceremony (Q)

Sanumama—Clay Mother (Q)

Saramama—Corn Mother (Q)

seriorios—*‘seigniorial domains”; applied to certain cultures
inhabiting the Andes prior to the Inca conquest (S)

soltera—unmarried woman (S)

taclla—foot plow (Q)

tupu—Inca measure equivalent to a landholding capable of
feeding a family for oneyear (Q)

varayoq—"‘‘one who holds a staff of office’’; sponsor in a local
hierarchy of civil-religious posts (varayoq system) (Q, S)

Wamanis—mountain gods in central Andes (Q)

yachaywasi—school (Q)

yanaconas—state retainers; those who gave full-time service
to the state (Q)
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The ethnohistorical material used to reconstruct the Inca and
Spanish colonial past falls chiefly into two categories: chroni-
cles and administrative or judicial documentation. The writers
of the chronicles, most of whom were Spanish administrators,
scribes, soldiers-of-fortune, and priests, present us with nar-
rative histories of Inca society. They have all been published;
and in the Bibliography, I have noted in brackets the dates
when they were originally written.

Many chroniclers deliberately wrote their reports in terms
that would serve to justify the Spanish conquest to their coun-
trymen. In any case, information offered by a chronicler’s Inca
informants was inevitably distorted by his own cultural lens.
Consequently, students of Inca society have begun to recog-
nize that the chronicles must be critically evaluated when used
to reconstruct the pre-Columbian and colonial history of the
Andes. Precautions are doubly warranted when one tries to re-
construct the role of women in the Andean world, since the an-
dromyopia of the Spanish often blinded them to the pro-
foundly different structures which governed Andean gender
relations.

Fortunately, several chronicler accounts of life before and
after the Conquest were written by men of Andean origin, no-
tably Guaman Poma. His chronicle, a letter of protest to the
Spanish Crown, decried the injustices of the colonial world by
comparing the experiences of Andean people under Inca rule
with their experiences as colonial subjects. In contradistinc-
tion to the Spanish chroniclers, Guaman Poma applied an An-
dean vision of the world to his interpretation of Inca and colo-
nial society. He thus provides us with an indigenous model of
how relations between the sexes were ordered in pre-Conquest
Andean society, a way of life which was shattered by the pres-
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sures of the colonial regime. Sensitive to the reality of gender
relations prior to the Spanish invasion, and to the ways in
which the imposition of alien institutions and norms trans-
formed those relations, Guaman Poma’s chronicle is an impor-
tant source for our purposes.

Administrative and judicial documents, derived from the
records of the colonial civil and ecclesiastic bureaucracy, are
housed in various Peruvian national, departmental, and com-
munity archives. These include visitas (censuses of indigenous
communities undertaken to fix tribute quotas); notarial rec-
ords (land titles, deeds of sale, rental contracts, powers of at-
torney, wills, donations to the Church); baptismal, marriage,
and mortuary registries; and civil and ecclesiastical juridical
proceedings. These documents give us a detailed look into the
daily life of Spain’s colonial subjects and reveal much about
the conflicts between Spanish law and Andean custom.
Through notarial records, for example, one can reconstruct at-
tempts to maintain pre-Columbian land tenure patterns as
well as the efforts to eliminate women’s independent rights to
land. Law suits shed additional light on the changes experi-
enced by women in the colonial political economy, as they
contested the expropriation of their lands or the denial of their
right to occupy positions in local government. Community
registries of baptisms and marriages document the persistence
of Andean kinship patterns: throughout the seventeenth cen-
tury, women still assumed their mother’s surname while men
took that of their father.

A most important source—enabling me to reconstruct local
indigenous religious practices, the role of women therein, as
well as the ways in which those practices were transformed
during the colonial period—was the ecclesiastical suits gen-
erated by the campaign to extirpate idolatry in Peru. Proceed-
ings dating from the early 1600s and lasting through the mid-
seventeenth century are filed under the section “Idolatrias in
the Archivo Arzobispal of Lima. This campaign, an extension
of the Inquisition, was levied against practitioners of native re-
ligion. Ecclesiastical authorities, sent to highland communities
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to investigate and prosecute the idolators, convened tribunals
in which charges were brought against Indians who resisted
conversion to Catholicism. The trial proceedings include
lengthy testimonies by the accused, by Spanish and indigenous
accusors, as well as by various witnesses and supporters on
both sides. These provide a unique, if tragic, source of infor-
mation on indigenous religious practices and beliefs, resistance
to Catholic evangelization, and intracommunity conflicts
which colonialism engendered.

Fieldwork, conducted in selected villages in the Depart-
ments of Ayacucho and Cuzco, enabled me to learn about An-
dean cultures first-hand. This experience provided a vital sup-
plement to my archival reconstructions of Inca and Spanish
society, as I saw how the present illuminates history. The
chroniclers had interpreted the Andean world through Spanish
eyes. Archival records are almost always fragmentary and, like
the chronicles, are inevitably colored by bureaucratic exigen-
cies. Fieldwork let me get one step closer to the Andean reality.
It also allowed me to sense the unity of Andean culture, some-
thing that often gets lost as one goes about picking up the
pieces of the past. Important for this study, contemporary An-
dean cultures provided me with clues about how gender rela-
tions were ordered, altered, and maintained through history.
They pointed me in directions that helped me make sense of ar-
chival fragments. Further, by knowing (in my own partial
way) the experiences of contemporary Andean women, I could
pierce the Spanish trappings which covered my principal
sources.
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