108
Obras citadas

Culler, Jonathan. Sobre la deconstruccion. Madrid: Catedra, 1992.

Habermas, Jiirgen. “Modernidad versus posmodernidad.” Colombia en el
despertar de la Modernidad. Comp. Fernando Viviescas y Fabio Giraldo,
Bogoté: Foro Nacional por Colombia, 1991.

Lyotard, Jean Francois. La condicion posmoderna. Trans. Mariano Antolin Rato,
Madrid: Catedra, 1996.

Mardones, José Maria. “El neo-conservadurismo de los posmodernos.” En torno a
la posmodernidad. Barcelona: Anthropos, 1994.

Montalban, Manuel. El estrangulador. Barcelona: Mondadori, 1994.

Mora, Rosa. “Si apuestas por la utopia eres un demente.” EI/ Pais Babelia. 19
noviembre 1994. 4 diciembre 2001. <http://vespito.net /mvm/entrl.html>.
Soja, Edward W. Thirdspace: Journeys to Los Angeles and Other Real and

Imagined Places. Cambridge, Mass.: Blackwell, 1996.

Spitzmsser, Ana Maria. Narrativa posmoderna espariola. New York: Peter Lang
Publishing, 1999.

Vattimo, Gianni. The Transparent Society. Trans. David Webb. Baltimore: John
Hopkins UP, 1992.

Vattimo, Gianni, et al. En torno a la posmodernidad. Barcelona: Anthropos, 1994.



AN ANDEAN RESPONSE TO COLONIAL IDEOLOGY:
GUAMAN POMA’S PORTRAYAL OF HUACAS

Steven Pent
University of California, Santa Barbara

The native chronicler, artist, and nobleman Felipe Guaman Poma de Ayala is
one of the few extant cases of an Andean subverting the process of colonial
inscription through the production of both text and image. By way of his Nueva
Cronica y Buen Gobierno of 1615, Guaman Poma sought to reverse a Hispanicized
version of the colonial enterprise in Peru. As he adopted European art forms and
script, he discreetly recontextualized Andean pre-Hispanic traditions for the
Spanish reader as part of a coherent ethnohistory on a par with European norms.
By rendering Andean images using Spanish models, he was also able to occlude
native ritual and practice which may have endangered traditional belief systems
represented in Andean iconography. Moreover, his reluctance to fully disclose
contemporary hybrid Christian practices in the highlands had as much to do with
preservation of self as to do with his own pre-Inca heritage, since a lack of self-
censure might have added fuel to the extirpacion de idolatria campaigns against
Andean communities during processes begun in 1609. The idolatry accusation
itself was one of the most potent weapons for imposing Spanish control during the
colonial era (Griffiths 50). Thus, as Tom Cummins has suggested, the images have
as much to say in what they omit as in what they portray (256). I will argue that
through the representation of huacas, Guaman Poma sought to preserve some
vestige of native practices in his drawings and text by appropriating Christian
symbolism and myth-history in order to keep alive both Andean social memory as
well as ethnic identity.

In the midst of a colonial regime that suppressed public veneration of
mummified ancestors, Guaman Poma conflates Andean myth-history with biblical
narrative, reconfiguring hero-ancestors from both traditions according to Christian
salvation history and Andean timelines. For instance, Adam and Eve in one scene
[fig. 1], together with imagined post-diluvian Andean descendants of Noah in
another [fig. 2], are pictorially located in the Andes during the first age or primer
generacion de yndios. Engaged in soil preparation for planting, the pair is depicted
making use of the native digging stick faki chaclla (Guaman Poma 40). As one
historian suggests, the “story, like that of the biblical tribes, is intensely concerned
with control over specific resources in a sacralized landscape” (Salomon,
“Introductory Essay” 2). The presence of a tool, furthermore, implies a mediated
external relationship with the environment (Echebarria 99) which, in Guaman
Poma’s reconstruction, would have meant the domestication of an untamed

y




L
Andean topography, n effect, giving a hybrid version of the story of the post.
diluvian Noah planting a vineyard. The mclusion of native language accompanying
the image of the faki chaclla. conversely implies a progressive internalization of
the linguistic practices (Echebarria 99) within the Andean ens wronment, in this case
that of the Quechua language. Thus. by recruiting pre-Christian hero-ancestors, the
chronicler connects biblical sacred genealogy with its Andean  counterpar,
immortalizing them together within a sacred landscape of mountam peaks, rocks,
hills. springs. lakes, erags, caves. and other telluric features. The lnghlands. i this
sense. would be characienized by permanent land features imbued with the
presence of petrified supernatural bengs, otherwise known by the Quechua term
hnaea, whose tradivon Guaman Poma sought 1o rescue as o means o accessing
specific physical and social resources,

The Andean escarpment was itselfl a kaledoscope of rural. agrarian
communitics (eanffus). who possessed their own umigue futeca shrines, wentifiable
with hoth place of origin (pagarma) and mountain dwellmg in the form ol caves or
cavitics (machavesy, from which founder-ancestors (reafynis ) hiad emerged and
were mummitied at death, As Susan Ramires points out. these shomes were:

ritual centers and monuments memornialisang the ancestors, their ool
government. and their wealth, measured not by the accumulation of
material goods as much as by the numbers of their subjects or descendants
[ This twopographical feature] represented kmship. the hlood ties that bound
sociey together from the present to the cosmuoligical past, 10 was an
ancient place deseribed as g howse, Iwas o place ol desotion and ritual
it the living frequented o make offerings and sicrifices w their angient
mothers and fathers, whom they believed sull provided for them. The
monument served o remimd the hving of ther relationship 1o and
dependence on their ancestors. | Bamires 148)
Fom Dillchay points out that by constructing these monuments. oy may have
cremted o process of transition through which the fvng and the dead are
disentangled and defined contextually . with the former residing outside of the tomb
and the latter remanmimg inside”™ (%) Moreover, there exasted a belief that a hreach
i community s relationship s ancestors would bring about complamts and
accusations from their enshrined kin. who might then respond wath iliness. injury.
crop Lalures, canhguakes, Noods. and so on, 1 s possable w conclude that each
community  received s hife-energy and specailic powers  though ceremonial
commemoration of s own local fuwaca (be 1t the Tarm of monolith, statue, of
wther sacred object), which @ the same time provided both myth of ongins {social
memory) and primordial title w o location on the landscape (ethnic identity)
{Salomon and Uriosie 34fm¥6. 7T5Mm287). As Frank Salomon suggests. “the ries
[...] resulted in the creation of an everlasting person whose presence throughout the




annual round ol celebrations would voice the claims of social structure™ (“The
Beaunful Grandparents™ 336). For Guaman Poma, then, it was imperative to retain
this link to both myth-history and sacred topography in order to preserve the
seamless web between physical and social resources against a background of
Spanish ransacking of sucred places and antagomistic policies begun at the First
Council of Lima i | 351,

Furthermore, it seems possible that he purposely masked contemporary
ancestral shrinegs by allegimg their pre-Hispanic destruction under the cleventh
Inca, Guavna Capae Ynga, as stated 10 his 1t =Y [los huacas] no quisieron habla
i rresponder en cosa algune. Y mando [Guayna Capac Ynga] matar v consamir i
todas las huacas menores [divimdades de nivel local]: saluwdronse los mavores”
(Cruaman Poma 2301 This could in fact refer retrospectively 1o the Inca custom of
desecranon of local wmhbs, as a means of occupation and establishment of impenal
ientiny and mvtho-histonical placement i local affairs (Dillehay 81 On the other
hand, the surviving shomes Sy mavores which Guaman Poma discloses
strategically for Spamsh extirpation were only those “idols” champroned by the
Inca empire. such as Guanscaure and Pacartambo [fig. 3] from which had
emerped ther most promiment ancestors, While he 15 emphatie. for the sake of s
Spamsh readers, that Jueecas are o thing of the Inca past. Guaman Poma’s magen
and text contaim secret codes Tor accessing fuaca traditons. For mstance. the first
ancestors, the Dare Uirgeochia R |Gz 4] are deseribed as having byed inocaves
and rocky crevices toperas 1 pefosces b which appear o be aomeans dor relerencng
a long-standing tradition of comminung the mummified remans of hero-ancestors
Lmallgers b o these lithie abodes (rracines). A second generation ol primordaal
Andeans, the Lart Rina [ fig. 3], are both described and illustrated as havimg erected
stone dwellings m the shape of ovens. known m Quechua as prcadii. “bunial
house™ (Guaman Poma 431, The designation Predfo appears more prommently on
Inca ancestral sarcophaguses  [fig 3] (Guaman Poma 2310 as mark of the
mtroduction of Inca mual wdulatry . Guaman Poma’s insistence on adolatry as a by
product of the Inca age appears o have served as a political weapon for reviving
the virtue and legitimacy of pre-lnca rulers from whom be clams ascendancy
(113036}, Nevertheless, m the image and accompanying test of figures 2 and 4.
Giuaman Poma attempts 1o distract Spanish atention from the widespread oral
tradition of maflgu penealogies. Years later, Spanish extirpators lett records of ung
that was uncovered in the community of Ocros m 1621 That particular myth
begins with a supernatural furaca founder. then traces the course of its four sons as
jumior facas and concludes with a transition o a human venealogy made up of
three generations prior to the advent of the Incas {Salomon.  “Heauntul
Grandparents™ 3391 At this point mn nme, however, Cruaman Poma secks 1w
establish before the Spanish monarch the innocence of his noble ancestors whao had
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come prior 1o the introduction of state-sponsored idt"f'*'”"f* '“_ﬂ“-' Andes. And so he
claims. “no tenian guacas ydolos ni adorauan a Jas piedras nial sol vl luna nia
las estrellas ni tenian templa cubierto” (58). The encoded meamngs. consequently,
remain hidden from colonial censure.

Still another code for accessing huaca tradinons can be located m the same
accounts accompanying the images of the first two primordial penerations. Andean
farefathers are said to invoke their creator by the Tormulaic, “Senor. hasta cuando
clamare v no me oyrds v daré voces y no me rresponderas”?” and 0. sefior, adonde
estas? En ¢l cielo r:l en el mundo o en ¢l cabo del mundo o en el ynfiermo? Adonde
estas”? Ovme, hazerdor del mundo y de los hombres! Ovme, Dies!™ (Guaman Poma
11, 451 On the surface, these invocations might persuade colomal awthonties of the
idea of pre-lnca monotheism. But the original version in Quechua s more nuanced.
as 1t betravs an Andean prayer formula consisting of & senies of guestons that
religious specialists would have used 10 address their local fuecas. Through an
exchange of question, answer. and free-floating statement. the adept were allepedly
able 1o dentify the deity and its powers [fiz.6] {MeCormack. “Religon”™ 2025 The
fact that native priests would have given consultations or oraculur responses on
behall of madfgris in clandestinity was a suspect oocurrence an i calomal penod
(salomon. “Beautiful Grandparents™ 323). The Quechua term usedd o tmamslae
“haverdor del munde.” furthermore. was Pachocamac. un pmpurtan pravilar shrne
and pan-Andean pilgnimage sne. Thus. Guaman Ponnas subtest oy have
harbored critical Quechua cancepts for accessing huicas.

A inal resource for retrieving furcg koo Jedge can be located mothe Andean
prid ol pictorial signification that persades man ol Croaman Poni s images,
Rolena Adorno summarizes how this graphic code works:

In all the compositions arranged along the primars diagonal. a Beare al the
upper night-hand portion of the field (the viewer's upper-lefi) s halanced
by a figure at the lower left (our lower-right). The diagonal line thus
created signifies a pattern of hierarchy [..] In the denwmes that illustrate
humianity s relationshim woits gods, the deity s always placed i the upper
mzli-hand positon. and the human figures worship below at the lower-lefl
[..| The hwan fupper-tight)y  ein (lower-left) relationship prevails
throughout the representation of biblical, Incaic, and [the| modern Andean
[...] clearly [a] graphic symbol by which Guaman Poma articulates his
views ol ancient and modern persons as religious beings, (49 100
Dieviation from this grid can be observed in the disorientation of the Van Funa
ancestor who looks up and lefiward 1o address the deity — instead of nightward. as
he should have [fig.4]. It could be argued that his misguided ness is 1o be attributed
e a line of vision directed away from the landscape. As Salomon reiterates. “the
horizon, not the cosmos—geography, not metaphysics— poses the guestions 10
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which 115 most vibrant deities give answers. Andean muming lodge in places or
placed ohjects” (Salomon. “Introductory Bssay™ 16), Conversely, religious images
from the Inca age show correct diagonal alignment because of a focus and
dircetional deference to a sacred landscape, immortalized by Auaca shrings in the
hanan position [fig.7] So. while Guaman Poma deflects potential charges of
idolatry onto the Inca in his Castilian text. the coded images suggest that the Inca
had o “nght” relationship to their deities, which from an Andean perspective,
mught be taken as an example to be imitated.

Imperial Araca-worship, on the other hand. would have been an unfortunate
lfea deviation from the pre-Inca monotheism that had prevailed during the first
generations ol vrdios. But this polineal ploy was only a means for Guaman Poma
to asserl. (rom ls Gather's side, roval lineage from a competing ethnie group vut of
Huanues. the Yarovileas: and from his mother's side. o line of Inca that was
suppressed by the more belligerent branch owt of Cuzen. As a result. Cruaman
Pomu appeirs to reproach the Inca usurpers for their subsumption of regional and
local myth-histones and local Arace culis in order 1o "legitimate pulitical power by
establishing and then arteulating consensus™ (MeCormack, “Relizion”™ 37 pumder a
centralized imperial culi

Cime of the foundatiomal myvibs that was co-opted by the Incas was that ol the
vwmsar hero-ancestor Tunupa, situated around Lake Titrcaca. Somhern Tiwac
fad heen an mmportant pilgnmage center durimg the pre-lnea eris Hut under Inca
colontzation. the myth became part of the state-sponsored Vieacocha  Avar twims
cvele of mvthical ourmes along an impenal landscape Fhe purpese had been 1o
qesert dvnastie themes of “terriorality. militarism. pobitico-rehigious organmsation
and  hierarchy 7 while  subordinatmg universal  themes  of  opalay and
industriousness that had charactenzed previous mythology (hallnow 333 Thus. for
e Incas. Luke Titeacs represented o global space that stretehed across the
central Andes” (Sallnew 331 Guaman Poma rescues the pre-lnca myih by
appropriating it Chnistian hero w Gl the shioes of Tunupa s a means for masking
the contimuance of shrnes n the area

According o Guaman Pomas hvbod mythical narranve. the pre-Inca era
comes Lo oan end with the murder ol s matermial anceston Tiveey | (i h‘- the
usurper Cinche Rova Yoga and the wnplantation of fuaca worship (T Nol long
afterward. Saimt Bartholomew amnees 10 preach m the Frttcacan Uallao provinee.
Irmtiably. he 15 forced 1o seek shelier i a cne order to get out of the cold. Dnee
inside. however. he linds an oracular fAraca stone guarded by i local sercerer or
hechicero. The huaea 1s not able to speak in the presence of the Christian saint. but
ance lefl alone with the sorcerer. it declures the saint to he more poswertul than
itself. which wins over the hechicern im the process [ 5] (Guwman Poma 720
According to a late colonial account n Arequipa, u group of warshippers. upon
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arrival at the mouth the cave of their mallgquis. “whistled to ask for entry. Inside the
cave they greeted the ancestors, who sat or stood among their offerings m a lifelike
tableau™ (Salomon, “Beautiful Girandparents”™ 324). Guaman Poma suggests in s
recanstruction that the more powerful Spamish hugca had come to replace the local
ane, while taking on the miraculous Cruz de Carabuee as s avatar and ancestral
marker on the Titicacan landscape, thus laving claim o imigation watet, the
preatest sign of agrarian wealth in the central Andes (Salomon. “Introductory
Essay™ 9

Guaman Poma emphatically claims before his Spamsh audience that the Inca
empire centered in Cuzeo reversed the earlier christinizalion process, and instead
forced —through threats of genocide and ethnocide wmper il freoea worship upon
its subject peoples

De camo dio los Yngas modo v orden v sacnficio i Lo wndios para
mochar’ al sol v a la luna v a las estrellas v wicas » predras v pefas v
Ingun:m ¥ OINLS Cosds, Yoa los QL Thi b hanan luege o mandaui matar v
consumir toda su generacion de ellos v en su puchlo mandaua senbrar sal
para memaorna. {239)
Conversely, the roval hineage from which Guaman Poma descendad. cluding the
first Incas. are said 1o have had nothing 1o do with these wdolinrous praciices: “Pero
el primer Ynga, Tocay Capac. no hubo ydolo m serimonuiss Tue hmpio de gso
hasti ue comenso & TrEVRar su madre v muger de Mango Capas Yngs v sucasta
163y, In Guaman Poma’s myth-lstory, this female progentor ol the usurper Ineas,
Viama Fuaeo [lig 9], was the sorceress responsible tor the mroduction ol idolatry
As such. she took on the role of one of humamity s greatest sinners. the bibheal
primoerdial mother. bEve (Adorno 731 Guaman Poma’s matination bt tarnishing
the Incas, moreover, belies an underlving need w resuerect the ancient and
competing dynasty of the Yarevilea out of Allaucs Huanoco. from which he clams
descent and lordly status (Guaman Poma 1 30-31)

In spite of his aversion toward Inca hegemony, Guaman Poma the amst
appears to affiom and maintain the dignity of Andean lords, mcluding the Incas.
Though he might aceuse. on the one hand, Manta Hiaee and her son  husband
Vanco Capae Inca of meddling in idolatry — a pumshable crime during the
Spanish era on the other. he pictures them both 1 poses of greal dhgnity
according 1w Western conventions, For instance, in one image they kneel ogether
lor praver according to Christian, rather than Inca. decorum, and the rubet
uncharacteristically removes his headband [fe. 7] iMeCormack. “Time™ 3181 The
accompanying text also deseribes Inca succession inoa simular vem o biblical
chronicles of lsraelite dynastic traditions. References to extent of rulership, heroe
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feats. rebgious advantages and faulis, as well as divine judgments on any given
ruler abound m the text. These rulers at one tme would have been immonalized at
death through mummification and commemoration, but under Spanish occupation
their cult and material remains were now destroyed. However, Guaman Poma
attempts to keep alive therr memory as symbols of pan-Andean idenuty in order 10
counter  the  widespread  dislocation  of communitues during  Spanish-era
Fedticeones, o radical program of resettlement and draft labor that began under the
dracomian viceroy Francisco de Toledo m 1570, Because of this community
displacement, there remained the danger of erosion of ties to mythic origins and
hero-ancestors hnked o local or regional Arece shrines. Fmallv, some form of
collective memory would hase been especially important 1o hold onta in hght of
the extirpation campaigns that ferreted out clandestine mortuary cults which
reverled  back  to prchles  viejos {pre-contact  sites) {Salomon, T Heautiful
Crrandparents” 320)

A final lustorical reconstruction m the Nueva Cronica v Buen Gobierne s thad
ol retirn of Chrstiamny to the Andes at the close of the Inca apge. To thin effect.
the Spamsh conguest s reconticured as the miraculous rescue of the Spamish
popubation of Cusce meluding the conguistadors, Francisco de Pirarro and Dicpa
de Almagro froam an Andean siepe of the ey, The protagonist af this rescue 1s
the Chrstian deon, Santa Mara de Pefa de Francia. set in the clowds [fig 10].
Seconding o Furopean myvth-histors, she had onginally appeared i Asturias upon
a boulder facimyg France (Guaman Poma [ 4104031 A the nme of the chromcle
<he was but one of many ligures ntroduced m the Andes as part ol a project of
Marian colonzation of the rehgious landscape. Guaman Poma. however, seems Lo
fuse her features and lithie associations with those of autochthonous wellurs
deitics, For mstance, he deseribes her dress as snow-white, an associaton with
waler commen 1o major fuccas such as Parnacaca. the creatine snow capped peak,
He then deprets her face as being bright like the sun. atsell o magor Inca fnaci
crshrined a1 Coricancha in Cusco. The Quechia verbs thiat desenibe e Maran
image are reflective of hoth an attitude of awe on the part of the Andeans, as well
as 10 2 sign of discontent on the part of the deity. 1T he latter proceeds to shower the
former with dirt. in o behavior remimiscem of displeased telluric denies that
precipitate landslides (Guaman Poma 375, a7,

The Spanish icon of the conguest, Santiago. 1= likewise conflated with wehune
deities, In another episode of the conquest. Guaman Pomi agan locates the
cristignos at Cuzco besicged by rebel armies. On this occasion. the apestle of
Christ falls out of heaven i the form of hghmmg. sinking with the force af
thunder the nea Tortress of Sacsa Guaman, thus breakmg up the Andean host and
putting 1t to Might (377). The chromeler's image reinforces the Burspean notion ol
Santiago as the prototype of kmghthood and patron of triumphant crusades [fig,

#



I1fi
11]. But his written narrative appears 1o associate Santiago with f”“a”_“ {lightning),
a major Inca fwaca, In fact, when an Inca ruler d1'~"i_1- he “'-"':- siid 10 become
lightning {239, 351). For Santiago 1o be perceived by Guaman Poma as becoming
lightning reflects upon his need 1o fill a power vacuum left over by the absence of
major huacas in the highlands. Lightning was an important harbinger of rain, the
life-giving substance of the Andean 1u1‘-db-i7"dp':. without  which agrarian
communities would cease o exist. In effect, CGuaman Poma boldly fuses the
official image of the saint with its Andean associations despiic being familiar with
the prohibition placed by the Third Council of Lima in 583 on popular devotions
of Santiago, o o
Ultimately. 1t must be noted that Guaman Poma adopts Christiun symbolism in
order 1o bridge the time gap between pre-Inca (represented by 51 Bartholomew
and the Crur de Carabuco) and post-Inca religiosity freprescnted by Samia Marka
Pefia de Francia and Santiago). as well as between disappearing local huacas and
introduced hybrid ones. By associating these pre-Inca cons with the Titicaca
region and the post-Inca wons with Cuzco. the Yarovilea nobleman lays clam to
what he considers resources (phyvsical —water sources and  human - political
centers] that are rightfully Andean. At the same nime, s mclusion ol hybnd
fraeas are an assel lor Andeans i their recovery of hoth social memory and
control over the sacred landscape. This phenomenon was described by Salomen
the followmg terms:
Individual hrcrea myths seem o accord the fues cults many ol the same
attributes as Chostian rehgion: for example. o covenantal concept of
obligation. an mmage of superhuman action as lww goong. o noton of
history as the contmumg mteracton of deny and society . O Introduetony
Essay™ 30
AL the same time. Guaman Poma’s visual and wrtten narraine contams enough
orthodox elements o satislv s immediate Spamish audience
The chromcler's Andean landscape, howeser, has been generally altered by the
colomal project. Sabine MeCormack considers his images empty. devoid not only
of nanve deities but of samts and shones than normally would have cluttered
Luropean  landscape images (MeCormack, “Time™ 329, 333) The colomal
landscape seen in this hight tends w0 be maore subtle. unavailable for Fllh‘ll':
consumption, but still ahve tor clandestine obseryvation by natve commumties m
thewr continuation of agraran rites: ~lo ciguin en el senbrar la comada, en gué mes
voen que dia y en que ora vy en qué punto por donde raya el sol. Lo miran los alos
serros v por la mafiana de la claridad v rrayo que apunta el sol a la wintana”
(Guaman Poma 2100, 1 believe that Guaman Poma held onto the same ideology 85
the ethmie Checa storytellers of the Huarochiri Manuseript, who considered the
makeup of society and its genesis “to be written out in the landscape. even where




17
Spaniards had wrecked every visihle monument or substituted crosses for Auacas”
{Salomon, “Introduciory Essay™ 24,

Ciuaman Poma's project, furthermore, Tuns counter to prevailing colonial
ideology — with writers such as Francisco de Avila, Cabello Valboa. or Antonio de
Calamcha that demgrated  Andean  antiquity as  being  either  diabolically-
miluenced or hopelessly confused (Salomon. “Introductory Essay™ 3). Pructical
considerations also conspired against native myth-history, as Spanish clerics and
lavmen alike ransacked  Anaca shrines o osearch of treasure. Meanwhile,
contemporary clergymen, such as Francisco de Avila, sought career promuotions
through estirpation campaigns. In short, practices of colonial inseription run the
gamul from census visits, relucrones, and trial testimonies to reports of extrpaton
of wdolotry and ~wrinngs directed to Spanish authorities by “trunsculiural” fronier
authors like Guaman Poma™ (Ahercrombie 417), | argue, however, that the Andean
nobleman attempts W give his own particular vision of Andean myih-history
“hihheal architecture™ s 4 means of recovering some degree of autonomy from
colomal inscription. Hy developing his own insenibing practice.

he passe|d] meaming through time by vesting it in objects other than [y
people, such s wais, monuments. ete. Because inscriphions unlike
corporeal acts hive mdependent physical existence bevond the moment
when @ meaning was expressed i them. “mseribed” ohjects can beeome
problematic. emgnatic. or contradictory vis-a-vis cach other and thewr
contest, 4 Salomoen. “Beauniul Grandparents™ 3461
Thus. though his mmages and text are on the surface orthodox  echoimg m o many
mstinces the decrees of the Third Councl of Lima and svmpathizamge with
extirpators such as Cristobal de Albormoe there are enough Andean elements to
areue for o subtle heterodoxy that would have remained emigmatic for his Spanish
audience As Abercrombie sugeests. “heterodox meanings could il be pursed in
[ ..] public performances [i.e. devotions|. especially when clundestine practice [1e
agrarnan rites| was emploved as a supplement to public cult™ (2624 Ultmatels. Tis
was 4 need to aftirm identy and to assert “the moral supernonty ol Chrstaneeed
mdians 1o most missionizing Spaniards” {Abercrombie 263). within colomal

wstem that disenfranchised many ethmicities including his own
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CONSTRUCTING CULTURES OF CRIICHA:
FusisG FRONTERAS IN A LiMa SOUND-SCAPE

Adison Krogel
Linversity of Marvland, College Park

Heginning i 1940, waves of Peruvian peasants began to migrate tw the capital
ety of Lima in hopes ol finding enoueh cconomic security 1o build a stable hite Tor
themselves and Tor their Families. The majority of these peasant migranls came
from rural communities of the Central Andean highlands. from provinces such as
vvacucho, Junin, and Huancavehea In these rural highland wwns, the most
common (and almaost alwavs the only) source of mass-media was the radio. which
aired musical programs (primarnly featuring mtemational genres vanety shows and
acdhvertisements for urhan job offers or consumer goods).” Tradional Andean
music was nob hroadeast and, accordmg o Raal R, Romero. that fact conveyed a
stromg adeolomeal message: local musical traditions are not important and e
neither admred nor respected by the outside world where urban. modern vitlues
serpn. and are dissemunated through the mass-media { Romero. “Presen ateny™ [

O the owskirts of the ane of Lima the newly amved highlund migranis
bewan o hastily construct puchloy pvemes (young towns} Located far from the
finuneral and service center of the captal, the preblos jovencs emerged atop it
warhage dumps, while the refuse of others served as the construction muterial o
migrant housmg, Services such as electnicny. sannanon. Tunming wiler. o publi
wansportation  rarely reached  these neighborboods. 11 was n this  squatlud
maremalized space m wiich the second generabion of highlanders was bom, The
lives of these children would begim on the outskints of the Peravian capital and. in
ome wavs, this relegation 1o the space of the outsider would become a defining
characteristic of the  seneration’s  exislence, Considered  oholoy  (provancial
hghlandersy by their fimeie classmates, and  fmenes by first peneration
bighlanders. these children were foreed to create an identity of thar own, as they
stmply died not fit into any of the diserete categories of wdentity available.

Perhaps the most important defiming and unifying svmbol of this second
generation is the musie called chfod | ike the fans and the performemg amisis o
this music. chicha is a complex fusion of the urban and the rural. the very modemn
trends, and the highland traditions. 101s a cacophony of lavered rhvthims, comples
syncopations. unintelhigible shouts, and imersecnng mstrumentations. To atlempt
to tell even a part of chicha’s story 1o deseribe such clements as socio-historical

| Such ‘international genres’ most commonly included cumbie and muerengue muse [nm
Vencruela, Colombia
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