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Wedges with  zigzag (winguyuj dispadilla) 

 

 

 

I wonder who bewitched us… 
All of us have left our land. 

 

 

 

The lament of eighty-year-old Juan Villogas Durán, 
now living in an improvised hut along Peru’s 
Central Highway in order to be close to some of his 
children, all of whom have abandoned their 
ancestral Panao Quechua lands. 



 

Panao Quechua women express their artistic 
creativity through the many belt (waćhcu) designs 
they weave. A selection of these designs are 
depicted at each chapter heading. 
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CHAPTER ONE 
 

WITH ONE HEART: 
THE PANAO QUECHUA WAY OF LIFE 

 
River bend (mayu wingu) 

OVERVIEW  

The Panao Quechua way of life represents just one of the ancient Andean societies 
incorporated into the Inca Empire that was conquered by the Spanish in 1532. Like many 
societies that maintain their ancestral identity, the Panao Quechua people persist in a way of 
life which contrasts with the national culture of Peru, as well as my own North American 
heritage. 

Like working a puzzle, having the big picture helps us know where 
the individual pieces fit. Even though my family and I lived “in the 
picture” with Alfonso Jorge and his wife Jeronima Lino, I could not 
appreciate the whole panorama without a framework in which to join 
the pieces of the cultural puzzle. Abraham Maslow’s Hierarchy of 
Basic Human Needs, however, provides a structure that allows us 
to organize the pieces in a way that reveals the worldview of the 
Panao Quechua people.1 This study explores the basic human 
needs of that Andean peasant society utilizing Maslow’s 
hierarchy of categories. 

                                                 
1 This study will frequently refer to the Quechua people, and specifically to the Panao Quechua (Ethnologue 
language code: QEM) who live in the Province of Pachitea, Region of Huánuco, in the east-central highlands of 
Peru. This convention is not intended to ignore the greater Quechua community who live throughout the Andes 
Mountains from southern Colombia, through Ecuador, Peru, Bolivia and into northern Argentina, but rather 
acknowledges that Quechua culture is not homogeneous; the focus here is on those who identify themselves as 
Panao runacuna, people of Panao. 

Need for 
Transcendence 

& Self-actualization 

Need for Air, Water, Food & Sex

Need to Know & Understand

Need for Safety 

Need for Love & Belonging

Need for Aesthetics 
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Psychologist Abraham Maslow (1908-1970) dedicated his life to researching mental 
health and human potential. In that process he developed a hierarchy of needs, shaped as a 
pyramid, proposing that people only realize their full potential after satisfying their basic 
needs. His belief was that in order for man to reach the pinnacle of his existence —to be self-
actualized and transcendent— each inferior level of need had to be satisfied. At the base-
level are those components required for minimal human survival: air, water, food, and sex —
without sex, society does not propagate itself. The second tier is comprised of elements which 
keep people safe from the dangers which surround them. The next tier are those needs which 
must be satisfied in order for people to sense that they are loved and belong to some social 
unit. Above these basic physiological and psychological needs are two levels of cognitive 
needs: the need to know and understand succeeded by aesthetic needs. The pinnacle is 
reached as people invest their energies on behalf of their fellow man. 

While the categories of Maslow’s hierarchy are ordered one above the other, I would like 
to suggest that there are five reoccurring themes that interlock the individual pieces of the 
cultural puzzle. Understanding these themes helps us see the big picture coherently. 
Characteristics of the Panao Quechua are:  

• They are peasants —they have a deep sense of belonging to the land they farm, and 
they also interact with a dominant society whose way of life is very different.  

• These peasants also live in an animate world in which their own view of reality is that 
just as people live, so do the mountains and components of the environment that 
surround them. To the Quechua, the imagery is not a comparison that symbolically 
illustrates life, it is reality. The concept of duality explains the relationship between 
Andean people and their animate world.  

• They believe that the interaction between man and his environment is governed by the 
Laws of Sympathy and Contact. These laws depend upon metaphysical relationships 
which modern science disallows since it can not substantiate them. In rejecting this 
view of how man and nature mirror and affect each other, modern man disparagingly 
labels it as magic.  

• Relationships within Quechua society itself are also governed by shame. There is little 
tolerance for individuality; community must exist in order to survive in the harsh 
Andean world and society publicly acts upon its members to enforce normative 
behavior.  

• Finally, Christianity was an integral component of the Spanish conquest; the sword 
and cross were allies. Over the past centuries elements of the Christian faith have 
become integrated into the Quechua way of life.  

As I explore and describe the lives of my Quechua family, friends, and the people of 
many communities in the high valleys and alpine country of the Province of Pachitea, I hope 
that my Andean friends accurately see themselves in the picture. I also know that they want 
others to respect and appreciate their way of life; it is the way to live! 
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Snail horns (churupa wajran) 

INTRODUCTION 

My first encounter with the Andean world came about as the result of an airplane crash 
in the jungles of Bolivia. I lived near Riberalta, in the eastern lowlands, but the orthopedist 
who put my spinal column back together practiced in La Paz. Six months later, when I could 
again walk, I repeatedly traveled between my home and the doctor’s office for check-ups. 
Those trips, each a week long due to flight schedules, took me through Cochabamba where I 
met a Quechua man named Samuel. While waiting for connecting flights I would accompany 
him around town on various errands and he fascinated me with accounts of Quechua life in 
the Andes —“Those who live,” he said, “where the devil lost his poncho and where you don’t 
pay rent.” A few years later, when invited to work in the central Andes of Peru, it was as 
though bells rang in my heart; I was ready to discover more about Samuel’s world. 

In 1984 my family and I began living in Huánuco, Peru as part of the efforts of the 
Summer Institute of Linguistics (SIL) to contribute to the well-being of Peru’s ethnic 
minorities. We were assigned to work in the Panao Quechua language program. Upon 
hearing of our desire to learn his language and culture, Alfonso Jorge Jara invited us to live in 
his home in the village of Huarichaca. He and his wife Jeronima Lino Yalico became our 
Quechua parents —“Grandpa Alfonso” and “Mamita Jeronima”— and we became their 
children, and our children their grandchildren. For the past twenty years we have lived in 
their home, eaten at their hearth, worked his fields and pastured her animals. In 1993 we 
mourned Mamita Jeronima’s death. We have also become godparents (padinu and madina) to 
a couple of their great-grandchildren. We have not become Quechua, of course, but we do 
have a much greater appreciation for their way of life in the harsh mountain environment, and 
have learned how to live in culturally appropriate ways.  

We have used the insights of anthropology to help us study and understand the Quechua 
people. To gain an understanding of their reality we have dedicated ourselves to becoming 
one of them —insiders. We have observed their social behaviors, examined artifacts, and 
analyzed data that reveal their patterns of belief, values and worldview. But the question, 
“From whose perspective do we understand?” needs to be considered. Do we distort reality in 
the process of understanding? We see that when someone uses an invective like “Stinky 
mountain Indian!” it may reflect his own cultural prejudice —that of an outsider— rather 
than an objective description of someone of another culture. There is much written about the 
peasants of the Andes, but little of it reflects the Quechua or Aymara world as they 
themselves understand it.2 That perhaps is to be expected since peasant cultures are not 
characteristically reflective and have little use for formal education. On numerous occasions 
Quechua people have said to me regarding books and reading, “We can’t eat it, so what good 
is it?” However, the Andean peasants want to be understood and respected for who they are.  

                                                 
2 The Aymara people predominantly live in the Lake Titicaca region located on the Peru-Bolivia border.  
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In order to understand another person’s culture we ought to see the world through their 
eyes and utilize their words, not our own. Therefore, this study utilizes many of the Panao 
Quechua’s own words as well as vignettes that tell their own stories. The use of many 
Quechua words may disrupt the text flow for readers who do not have any background in 
Quechua —my apologies. However, those who do speak it (runa shimi, literally “man 
mouth”) may find that lexical similarities attest to the wide dispersion of the Quechua 
language family while differences reflect the multi-ethnicity of its composition.3 My Quechua 
friends are proud to see their own way of life expressed using their own words. We also hear 
their words in the glossary; I asked them to write the definitions. 

Many Quechua people have contributed to our enculturation and understanding of what 
it means to truly be an Andean man or a woman from Panao (Panao runa). Other people have 
helped me communicate more succinctly what I have learned to my English and Spanish-
speaking audiences. I hope this study accurately reflects their perspectives and contributions. 
Any misrepresentation demonstrates that learning is a life-long process in which I am yet 
eagerly involved in multiple cultures: North American, Peruvian and Quechua. 

 

 

 

 

 

 

 

 

Map 3: Historical Boundaries 
as identified at the time of the 
Spanish incursion into the area 

surrounding the city of 
Huánuco 

                                                 
3 Quechua words are written according to the 1988 Huánuco Ministry of Education's Resolution No. 679 unless 
quoted from a source that uses a different orthography. The 1988 resolution takes advantage of the Hispanic 
alphabet taught in the schools. Panao Quechua introduces a minimum of new letters of which the /ćh/, a 
retroflexed palatal affricate, /sh/, a palatal fricative, and the vowels marked for length /ä/, /ï/, /ü/ will be new to 
the reader of Spanish. Also, the semivowel /w/ is written syllable-initial but /u/ syllable-final. See also the 
Academia Regional de Quechua de Huánuco's Resolución Presidencial 001-93-ARQHCO. 

See Mannheim (1991:9-12) for a basic description of the spread of the Quechua languages. 
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Stone mace

The Panao Quechua in historical perspective 
The Inca Empire (Tawantinsuyu) subjugated many distinct Andean 

societies, including those of the Chupaychu and Panatahua in the east central 
mountains of Peru.4 The colonial inspection report, submitted by Iñigo 
Ortiz de Zúñiga in 1562 to the Spanish Viceroy in Lima, locates the 
Chupaychu people along the watersheds of the Huallaga River 
(Pillkumayu) from the town of Ambo down to where the gorge narrows 
and the river drops into the high jungles.5 The Panatahua were described 
as living on the opposite side of the river, the territory of the present-day 
Panao Quechua people. Some speculate that the Panatahuas were a jungle 
people who retreated into areas like the highland watershed of the Panao 
River, one of the tributaries of the Huallaga River.6 Ortiz de Zúñiga gives evidence of them in 
his report saying that the Inca ruler Tupac Yupanqui had sent noble Orejones (‘big ears’) to 
the region of the Chupaychu to defend against and keep the savage Panatahua in line.7 The 
records of the Santa Rosa de Ocopa Convent near Huancayo also detail the efforts of the 
Franciscan missionaries to evangelize the Panatahuas. They traveled to Huánuco, through 
Chaglla in the Panao Quechua region, to Muña and to the high jungle community of Posuzo 
(1988:55, 61). 

The Inca ruler Pachacuti (1438-1471) is credited with initiating the expansion of the 
empire from its conception in the region of Cuzco. Subsequently, Huayna Capac (1493-1525) 
maximized the military and economic powers of the empire. However, as the empire 
approached its centennial anniversary it was decimated by epidemics of infectious diseases 
brought by the Europeans.8 It was split in two when Inca Huayna Capac died suddenly and 
his sons, Huáscar and Atahualpa, fought for supremacy. Finally, the coup de grâce was 
delivered by the Spanish conquerors. Rostworowski writes: 

When night fell that fateful 16th of November of 1532 Tawantinsuyu was 
finished forever, the Great Inca [Atahualpa] was a captive and with his 

                                                 
4 Tawantinsuyu, the “Four combined provinces” of the Inca Empire (see map, page 9): Cuntisuyu, the western 
province from Apurimac to the maritime cordillera and the coast; Chinchaysuyu, the northern province from 
Huamanga, the valley of the Jauja, Huánuco, Cajamarca as far as Quito, Ecuador with the coast valleys; 
Collasuyu, the southern province, including the Lake Titicaca basin, Charcas and south to Tucumán, Chile, and 
Arequipa, Moquegua and Tacna; Antisuyu, the Amazonian forest (from Markham 1977:102). 
5 Cartography by Robert McK. Bird, based on data from Iñigo Ortiz's inspections of 1562; included in Murra 
1967. The Huallaga River gorge narrows significantly between Pillao, District of Chinchao, Province of 
Huánuco on the north side of the river and Chaglla, District of Chaglla, Province of Pachitea on the south and 
transits from the ćhacra or jićhwa (quichwa), the high warm valleys of the mountains, into the yunca (yunga), 
the tropical rain forest. The terms used for the vertical ecological zones are Panao Quechua; Pulgar Vidal (1987) 
defines the terms a bit differently.  
6 Spanish sources write both Panatagua and Panatahua referring to the same ethnic community; I have 
respected the usage of each author. 
7 Rostworowski 1988:223; Rivera 2001:105. Orejones, big ears, the Inca nobles who practiced enlargement of 
the ear lobes; in Quechua jatun rinriyuj. 
8 Henry Kamen writes, “Without any doubt, the main reason for the catastrophic drop in the population of the 
Americas was infectious disease brought by the Europeans” and adds, “The last undisputed Inca, Huayna Capac, 
died of a pestilence just before 1528, a few years before the Spaniards arrived in Tawantinsuyu. In this way 
smallpox prepared the way for the fall of the American empires” (2003:127-128). Also see Rostworowski, 
1988:154. 
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imprisonment came the end of the autonomy of the native State (1988:174, 
translation mine). 

The many ethnic groups assimilated into the empire were at last freed of their Inca 
oppressors. But as Rostworowski adds, “…[the natives] were unaware of the degree of 
prostration and dependence in which they would find themselves in the future” (1988:178). 

The 16th century, however, was a time for a different imperial expansion. The Spanish 
were quick to exploit the wealth of the Inca Empire. The King of Spain was anxious to fill his 
coffers with Andean gold and silver. Once again the Quechua people unwittingly became part 
of, in Redfield's words, “a great tradition and a little tradition”: 

In a civilization there is a great tradition of the reflective few, and there is a 
little tradition of the largely unreflective many. The great tradition is cultivated in 
schools or temples; the little tradition works itself out and keeps itself going in the 
lives of the unlettered in their village communities. The tradition of the philosopher, 
theologian, and literary man is a tradition consciously cultivated and handed down; 
that of the little people is for the most part taken for granted and not submitted to 
much scrutiny or considered refinement and improvement (1960:41). 

The great tradition was embodied in the Spanish authorities who offered estates granted 
in perpetuity by the king (encomiendas) and administrative positions (cargos) to loyal 
subjects who would remit the appropriate taxes to Spain. The little tradition, that would 
generate the taxable resources and fill the king’s coffers, was comprised of the many 
exploited Indians of Andean communities of whom Ortiz de Zúñiga writes: 

As many had already commented, [the grants in] perpetuity would mean 
converting all of the native population into slaves. They would not be able to survive 
very long the estate grantees' unbearable eagerness for wealth (1967:326). 

In 1780 José Gabriel Condorcanqui —or, recalling his ancestral heritage, Inca Tupac 
Amaru II— led a revolt to break the yoke of the Spanish. Though initially successful he was 
defeated in 1781. When captured, he was tortured and then killed by being drawn and 
quartered on the main plaza of Cuzco, clearly signaling the Spanish resolve to eliminate all 
rebellion. However, the mood for change had not been eliminated, as Mitchell writes: 

At the same time another social dynamic had taken effect. The Spanish invaders 
had put down roots in the Andes, and as colonial life developed, and Spain itself 
weakened, they now had no cultural center. Their descendants found themselves 
without a homeland. They were seen from Europe as aliens. In this vacuum the 
vitality of the indigenous culture moved slowly to reassert itself. The “Perú mestizo” 
had been born (2004:378). 

Forty years after the death of Tupac Amaru II the growing mestizo, or mixed-race 
population, led by the “Liberators” José de San Martín and Simón Bolivar, was able to 
overthrow the Spanish, and proclaimed Peru's independence the 28th of July 1821. But for the 
Quechua peasants who represented the little tradition, the only change was the racial 
composition of the members of the great tradition; they were now ruled by mestizos instead 
of by the Spanish. The ruling 10 percent of the population continued to dominate and exploit 
the 90 percent, the landless and preliterate peasants. 

The tension inherent between these two ways of life manifested itself in the late 1960s 
when the Peruvian military, under General Juan Velasco Alvarado, took control of the 
government and introduced radical social and economic reform. Agricultural land was to be 
placed in the hands of those who farmed it —the peasants. Velasco's economic reforms were 
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not the panacea for the country, but a large number of peasants received legal title to their 
ancestral lands, and no longer had to work them for a mestizo patron. 

The records of Andean history demonstrate that the Quechua peasants have a long 
history of interaction with a more dominant civilization. Redfield describes peasants as a 
“half-society” and “half-culture.”9 He elaborates, “…to maintain itself peasant culture 
requires continual communication to the local community of thought originating outside of it. 
The intellectual and often the religious and moral life of the peasant village is perpetually 
incomplete”; and, “...the peasant village invites us to attend to the long course of interaction 
between that community and centers of civilization” (1960:40). For 470 years the Hispanic 
civilization has been the dominant civilization; its presence in the Andean culture is pervasive 
and its impact on Quechua culture must be acknowledged.  

The Panao Quechua in the present 
The Panao Quechua people of today identify themselves as Panao runacuna. The city of 

Panao is both the capital of the Pachitea Province and the administrative center for the district 
of Panao; three other districts, Chaglla, Molino and Umari, complete the provincial 
territory.10 The province covers an area of 1,015 square miles, approximately half of which 
lies in the high mountain valleys (ćhacra) at altitudes between 8,000-10,000 feet; above these 
valleys, the alpine tundra (jirca) ranges up to around 11,000 feet; some of the mountain peaks 
exceed 15,000 feet. Current census figures reveal a population of 60,393 in the province. 
Counting the Pañacos —the nickname for the Panao Quechua people— who live in the high 
jungle provinces of Leoncio Prado and Puerto Inca, is more difficult since the census 
questionnaire only asks if one speaks Quechua; it does not include questions that might 
provide a clue as to which specific language of the Quechuan language family they might 
speak.11 The current Ethnologue —a catalogue of the world’s languages lists 46 Quechuan 
languages,  including 30 found in Peru.  

Mestizo presence in the Pachitea Province is concentrated in the towns of Chaglla and 
Panao. As mentioned, in the census data Chaglla is listed as a villa (a town with special 
privileges), and Panao as a city. Panao, as the provincial capital, has the corresponding 
central government offices: sub-prefect and mayor, national police, national bank, and the 
government offices of education and health services. Economic power is evidenced by the 
commercial enterprises of several mestizo families. The Catholic Church and two Protestant 
denominations also have a presence there. The majority population of the city, however, is 

                                                 
9 A “culture” is conceived of as relatively autonomous and self-sustaining; in contrast, “peasantry” is defined as 
dependent on another civilization.  
10 By definition of Law No. 27795, a city (in the province, only Panao has this status) has 5001 or more 
inhabitants (men, women and children); a villa, (only Chaglla) has between 2,501-5000 inhabitants; a pueblo, 
town, has a population of 1001-2,500 of which there are 13 in the province; a caserío, hamlet, of which there are 
94, have populations of 151-1000 people; there are also 109 smaller communities or settlements called a 
población dispersa, (previously, anexo) which are a few houses grouped together with a population of less than 
150, and have a locally recognized name. Most pañacos, who are primarily peasants, have their principal 
residence in their fields and only a secondary dwelling in one of the populated centers. 
11 INEI 2002 Census data. 

The Panao Quechua peasants have historically farmed coca, Erythroxylum coca, and corn in the yunca, the high 
jungles of the lower Huallaga River watersheds in the Provinces of Leoncio Prado and Puerto Inca. Rivera 
(2001:117) cites the report by the Spanish inspector Juan de Mori of chupaychu natives providing coca for the 
Inca (included in Ortiz de Zúñiga's report of 1562). However, in the past several decades the growing 
population, on limited Andean land resources, has pushed other Quechua people into that watershed. They and 
Panao Quechua farmers have also migrated into the lowland jungle areas. 
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culturally Quechua.12 Chaglla, in contrast, is a mestizo town; racial features and cultural 
patterns are said to be non-Quechua. They say that when the Spanish first ventured from 
Huánuco into the present-day Panao Quechua region that they crossed the Inca's bridge at the 
community of Pillkumayu.13 After climbing up out of the steep narrow valley they settled on 
the flat plain, which today is proclaimed to be the “Potato Capital of Peru.” However, with 
the advent of modern road building, access into the area is up through the valley of Umari, 
over the ridge, down to Molino, on to Panao and finally to Chaglla.14 Now, at the historical 
crossing point, only a cable carriage spans the Huallaga River in the valley between Chaglla 
and Pillao.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Map 4: Panao Quechua 
communities 

 

 

 

 

                                                 
12 However, government emphasis on education in rural areas is increasing the use of Spanish, especially in the 
larger Quechua population centers. 
13 Reported to me by Panao parish priest, Eliseo Infante Jara, in personal conversation. 
14 Roads are presently being built past Chaglla into the high backcountry of Panao and projected into the high 
jungles on the eastern side of the Andes. 
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CHAPTER TWO 
 

PARADIGM AND PUZZLE PIECES 

 
Snail shell swirl (churun ñawi) 

Maslow’s model 
We understand that natural science must classify, sub-classify, and label many 

taxonomic levels in order to identify a tree or insect with the greatest precision possible. We 
acknowledge that to prove a hypothesis an experiment must be replicable. Empirical data 
collected with objectivity are said to validate or disprove a given theory. Human beings, 
however, the subject of study of social scientists, are an exceedingly complex and “messy” 
environment in which to work. Humans are subjective; they can think, feel, and capriciously 
change their minds. But a degree of structure is inherent in each culture, in the sense that it 
defines and channels the thoughts, feelings, and actions of its members; people satisfy their 
needs within the context of their culture. 

In spite of the subjective nature of humans, objective features such as occupations, roles, 
habits, rituals and ceremonies lend themselves to observation and analysis. Engineer and 
anthropologist Arthur Custance makes the observation that human needs divide into three 
categories; he quotes Hugh Dryden, saying, “Man's life at its fullest is a trinity of activity —
physical, mental, and spiritual.”15 Custance writes: 

…there are three areas of human involvement which must all be taken into 
account and nurtured if man is to develop his personality to the full. He must live in 
the sense of surviving as a viable entity, which means food and warmth and shelter 
and so forth. He must be allowed to stretch his mind and explore with his intellect 
whatever attracts his attention, which means mental stimulation and challenge. And 
he must not overlook the fact that there is a spiritual side to his nature, which is not 

                                                 
15 Custance, in accord with his Christian beliefs, labels one of his categories “spiritual” and includes in it 
mankind's search for answers to the questions of his existence and purpose, including his relationship to the 
supernatural domain. Maslow did not share the same religious perspective and confines transcendence to the 
realm of human interaction. For reference to Custance’s three categories, see Noah's Three Sons, page 248. 
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satisfied either by bread alone nor by intellectual exercise or rational argument, but 
something which transcends them both.  

He goes on to clarify: 

Research into the factors which influence personality development has shown 
that whenever these three “needs” are appropriately cultivated, character develops in 
a normal and healthy way. But when one of them is neglected or denied the 
individual becomes somehow unbalanced. It would be wrong to suppose that, as 
man is constituted at present, any one of these three “capacities” is more important 
than the other (1975:248). 

Anthropologist Bronislaw Malinowski experienced culture firsthand in the Trobriand 
Islands of the South Pacific and encouraged other ethnographers “to grasp the native's 
point of view, his relation to life, to realize his vision of his world” (Allen, 1988:23). 
Similar to the Basic Human Needs that Maslow identified, Malinowski 
recognized that all cultures have basic biological and psychological 
needs: metabolism, reproduction, comfort, safety, movement, growth 
and health. He also clarifies that while basic physiological and 
psychological needs may be common to all human beings, each 
culture prescribes the actions or means by which their needs are 
satisfied. For example, do you derive greater satisfaction from iced 
tea or hot tea? The liquid meets a physiological need but the form of 
satisfaction is culturally defined; the Quechua, for example, most 
often satisfy their need for liquids with hot drinks and soups. 
Malinowski describes this process as a Permanent Vital Sequence, 
which can be diagrammed as (Grulan and Mayers, 1982:43):  

BASIC NEED ⇒ ⇒ ACTION TAKEN ⇒ ⇒ SATISFACTION 

physiological or psychological culturally prescribed physiological or psychological 

Viktor Frankl challenges these basic needs theories with his observations that even when 
the elemental components for survival were being denied, the human spirit could still soar to 
achieve meaning (Hurding, 1985:136). When life itself was being extinguished, the essence 
of life was found in relationships.16  

The basic needs sequence that Maslow envisioned may be the most commonly found in 
the world’s societies, but humans do not fit neatly into uniform boxes; they construct their 
worldviews in unique and complex ways. Regarding the Quechua, Rostworowski reminds us 
that: 

We are far from having arrived at decoding the enigmas of the Andean world 
and we should be ready to constantly reexamine our understandings in light of new 
investigations (1988:190, translation mine). 

Ethnographer James Spradley provides an introduction to the research tools of 
participant observation and the ethnographic interview. Participant observation is a very 
Quechua way of learning: watch, imitate, practice, and become proficient. The ethnographic 
interview, however, may be perceived by the Quechua as prying into people’s lives. The fox 
(atuj), protagonist in many Quechua folktales, always asks questions and attempts to prove 

                                                 
16 Frankl makes these observations in the context of the Holocaust of the Second World War. 

Coca tea
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his superiority.17 In the end, he —and the mestizo he is said to typifies— loses. But, if 
appropriately used, both research tools help us understand, in varying degrees, another 
people's cosmovision —reality experienced from their own perspective.18 

Maslow’s hierarchy is a useful paradigm in which to examine and describe the multi-
faceted interconnected relationships of the Panao Quechua culture. His categories provide a 
framework for observing how they define, as well as satisfy, physiological and psychological 
needs, as well as behaviors that reflect self-actualization and transcendence. The sum of these 
findings offers us an understanding of life in the Andean world, a greater appreciation for 
their way of life, and guidelines for interacting with Quechua people in harmony and 
solidarity. 

Before detailing the physiological and psychological needs of the Panao Quechua, it may 
be profitable to define Maslow’s terms of self-actualization and transcendence. Self-
actualization refers to living a fulfilled life, to maximizing one’s potential after having 
satisfied all of the more basic needs of life. Self-actualized people will have experienced 
many peak moments of love, understanding and happiness. They will feel alive and self-
sufficient while also being in touch with the world around them. They are highly aware of 
issues of truth, justice, harmony and goodness. This then leads them to act on the behalf of 
others. Transcendence is reaching out to help others realize their full potential and be fulfilled 
as persons. 

Pope John Paul II challenged the youth gathered in Toronto, Canada, for the World 
Youth Day 2002 convention to be self-actualized and transcendent saying: 

Be the person God intended you to be. He has given each of you unique 
personalities and talents. Then let the power of God that was demonstrated in the life 
of Jesus also empower each of you to be salt and light in the world (TV broadcast: 
July 2002, translation mine). 

Unifying themes 
Five important concepts —peasantry, duality, magic, shame, and Christianity— appeared 

repeatedly during the development of our understanding of the Panao Quechua people. These 
five themes will be expanded in the following subsections. However, a brief introduction to 
each section will help us see how the pieces of the cultural puzzle join together in a congruent 
whole: 

• Many Andean people are defined as peasants, so describing their characteristics and 
way of life will be helpful. The lives of the traditional Quechua people will be 
constantly contrasted with the lives of the mestizo people, the mixed-race that resulted 
from the union of the Spanish and Native Americans.  

• The term duality repeatedly appears in the writings of ethnographers describing the 
Andean worldview. Duality expresses the notion that people, places or things have 
their complementary equal. In order to understand Andean complementarity we need 
greater insight into the Quechua people’s perspective.  

                                                 
17 The reputation of the fox is reported in the Huarochirí Manuscript, Chapter 2, paragraph 22, “As for you 
[fox], even when you skulk around keeping your distance, people will thoroughly despise you and say, ‘That fox 
is a sneak thief.’ When they kill you, they’ll just carelessly throw you away and your skin, too.” 
18 English prefers the term “worldview,” however, the Spanish “cosmovisión” seems to me to be more 
appropriate; the boundaries of “world” seem to be too tightly circumscribed. For me, the boundaries of culture 
and the cosmos are more encompassing and fuzzy. 
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• Implicit in a world in which duality exists are the relationships and interactions that 
take place between the two complementary equals, who at the same time, are also 
animate beings. The western world utilizes the term magic to describe these 
interactions. The concept is better understood from the Quechua perspective by 
becoming aware of the Laws of Sympathy and Contact which are defined in a 
following subsection.  

• While living among the Quechua, I have learned that shame plays a major part in 
controlling and modifying behavior. This contrasts with the predominant role of guilt 
in confronting misbehavior in many western societies. So a few words about shame 
will deepen our understanding of some of the social parameters that constrain their 
daily lives.  

• Finally, Christianity and the West’s theological cosmovision were imported into the 
Andes Mountains along with the conquistador’s sword and greed. After almost 500 
years of contact a number of Christian concepts and some of its terminology are 
evidenced among the Quechua people, so we will make some comments on this 
subject as well. 

Peasantry 

The Panao Quechua are commonly referred to as peasants.19 For many people, the 
Spanish terms campesino (peasant) and indio (Indian) have a pejorative sense eloquently 
expressed by a University of Cuzco mestizo student in a paper titled El Indio de Colquepata:  

Salient Characteristics of the Colquepata Indian: Like all Indians he is timid 
and skeptical; he expects nothing of anyone, and distrusts everything and everybody. 
His responses are always hesitant; he observes and waits without altering his 
features in moments of danger. He seems insensible, without physiological needs; he 
endures pain and the cruelest punishments with amazing stoicism. He suffers 
misfortune in his normal occupations with indifference. He seems to hold his life of 
little value; nevertheless, he loves nothing so intensely as his bit of earth. The Indian 
is not simply suicidal: he hates the Mestizo to eternal torment. In mass rebellion he 
is ferocious, cruel and bloodthirsty (Allen, 1988:28).  

Joseph Bastien reviews ethnographic studies about the Aymara, a related Andean people 
who live in southern Peru and northern Bolivia, and likewise finds them described in very 
unsympathetic terms. He quotes Paredes: 

The Aymara’s nature is suspicious and profoundly pessimistic; he doubts all 
and in everything supposes evil to be more possible than good. It seems that the eyes 
of the Indian have no sight save to perceive the dark side of things. 

Other anthropologists describe the Aymara in a litany of derogatory terms: anxious, 
hostile, irresponsible, submissive, disorderly, mean, treacherous, violent, turbulent, 
pugnacious, emotionally unstable, and bad humored (Bastien, 1978:xvi). 

This stereotypical observation encapsulates many prejudices resulting from the Andean 
peasants’ encounters with the dominant society. The antagonism these authors express 

                                                 
19 The term indio was banned by the Velasco military government in 1969, replacing it with campesino 
(peasant). Skar (1982:73) quotes Olien painting a picture of an Indian as “…a person who wears sandals, lives 
in a mud-walled, thatch-roofed house, maintains “pagan” beliefs and speaks Quechua or Aymara.” These 
cultural characteristics, however, did not change with the change in terminology. Rather, the term campesino 
became an equivalent substitute. 
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represents the latent tension between the large exploited population —the so-called “little 
tradition”— and the dominant “great tradition” minority. In Redfield's opinion, the following 
characteristics are true of peasant societies: 

[They are]...rural people in old civilizations, those rural people who control and 
cultivate their land for subsistence and as a part of a traditional way of life and who 
look to and are influenced by gentry or townspeople whose way of life is like theirs 
but in a more civilized form (1956:20).20 

I might wish for Redfield to clarify the clause “but in a more civilized form” (italics 
mine). The King of Spain's instructions to Iñigo Ortiz de Zúñiga were for him to evaluate the 
viability of selling land grants in perpetuity (which included the Indians situated on them), 
how to correct the evils that were annihilating that native population and how to extirpate the 
remaining social and religious structures that survived from the Inca Empire. The instructions 
do not seem to reflect a “civilized” way of life. 

History continues to be written about violations of the peasants’ human rights since the 
time of the conquest. During the “20 Years of Political Violence in Peru” (1980-2000) some 
69,289 people lost their lives; 75 percent of the victims were Quechua speakers according to 
the Comisión de la Verdad y Reconciliación. Yet in spite of the long history of adversity, 
Quechua culture has clung tenaciously to traditional patterns of peasant life. 

Duality 

A Quechua worldview is difficult to understand without taking into account duality— 
two essential natures co-existing in some sort of relationship. 

Several centuries before the time of Christ, philosophers Plato and Aristotle tried to 
capture the essence of man’s existence, recognizing that he had both a spiritual and physical 
component. Plato argued that “man” was a spirit entrapped in a body; Aristotle saw the two 
components intrinsically united. Extending their discourse beyond the individual, Plato 
describes a world in which the physical things that man senses are only manifestations of an 
immaterial realm; Aristotle’s reality, in contrast, is concrete; each individual substance is a 
composite of matter and form and has no independent (spiritual) existence. However, neither 
of these two positions adequately expresses the idea of Andean duality. 

The Tao concept of the natural order being expressed as pairs of opposites, as yin and 
yang, is closer to the Andean worldview. However, to Quechuas, these categories are not in 
opposition to each other but rather are complimentary, with each half contributing to the 
whole. As will be described below, a man does not become a man until he has his 
complimentary counterpart, a wife. He also needs fields to cultivate in order to be a true man. 
Likewise, a woman becomes complete when she becomes a wife and has children to care for 
and animals to pasture. 

Joseph Bastien utilizes the concept of metaphor as he describes the relationship between 
the Andean people and the world they live in. He records the observation of his Quechua 
friend Marcelino, “The mountain is like us, and we’re like it” (1978:xix). Later the author 
writes:  

                                                 
20 I would disagree with Redfield in making a comparison between the native Andean peasants way of life and 
the conquering Europeans; they are clearly distinct. People of mestizo culture, a way of life that has evolved as a 
result of the encounter between the two groups, do not accurately represent either source culture. 
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Earth and humans no longer exist as dichotomies but rather as endless 
reflections of differently shaped mirrors. There is no need to look for the distinctions 
between earth and humans since they are essentially identical (ibid.:56). 

In one sense, this idea of earth and man being very alike fits with the Panao Quechua 
collective memory of a cosmic catastrophe in ages past: 

 Long ago when fire rain (nina tamya) fell, the ancestors (auquillu) ran to the 
mountains and hid in caves. Landslides obliterated the mouths of the caves and the 
people hiding inside became the Mountain; they continue to live and are the spirit of 
the Mountain.21 

In that sense people and the mountain are of the same essence. However, the 
juxtaposition of the complimentary realities co-existing in relationship to each other more 
accurately defines duality for the Panao peasants, as demonstrated in the following 
paragraphs. 

The expression janan-rurin (surface-interior) was explained by saying that for one thing 
there is always something just like it or identical (chay-nirajlla): “If there is a man named 
Juan, there will be a woman named Juana.”  

Multiple metaphysical relationships are 
evidenced in the following dialogue I had with 
Udulia, a young woman who had taken a bag of 
cabbages to the village square to sell: 

Udulia, why didn't you sell that last head 
of cabbage? 

The lady wouldn't buy it because it didn't have 
its mate. 

When I reported the exchange to another person, they responded: 

Oh, the husband of the lady who didn't buy the cabbage is bad (juyu); he is 
stingy (mićha).  

It did not make sense until the reality of duality began to sink into my understanding; 
wholeness comes only when complimentary pairs are matched. And the imbalance of the 
unmatched cabbage also mirrored the unbalanced marriage relationship of the woman who 
did not buy the cabbage. Some examples of complimentary pairing are: cabbage heads have 
mates, ears of corn are carefully matched before the husks are tied together and hung up in 
storage, the mortar has its pestle, chickens and guinea pigs exist and belong to people, just as 
wild chickens (partridges) and guinea pigs belong to the Mountain. There is good, or white 
Andean mint (yuraj muña) that is female, and male, black Andean mint (yana muña) that is 
not good for consumption. The list of elements which pair up to make a whole, or that exist in 
opposition to each other, could go on. However, they all illustrate two items in some sort of 
harmonic relationship with each other.  

Dualism, in different forms, is found in many cultures. In Zoroastrian belief, cosmic 
dualism held that two equal and opposing gods, Ahriman, god of evil, and Ormazd, god of 
good, existed in conflict with each other (Buttrick, 1962:873). Likewise, Jewish apocalyptic 
literature depends on another form of cosmic dualism, one in which the heavenly, spiritual 

                                                 
21 Mountain is capitalized to reflect the Quechua belief that the mountain is alive; “it is our God” (Taytanchi). 
See Smith 1996. 
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world is interconnected with the material world. Events up in the heavens affect or are 
mirrored by events down on earth (Scott, 1995:183). Scott also identifies ethical dualism in 
the Qumran community's righteous living that vicariously saved the nation of Israel from 
God’s punishment (ibid.:224). Even in Jewish life today dualism manifests itself, as rabbinic 
scholar Jacob Neusner writes: 

… rabbis believe that they themselves are projections of heavenly values onto 
earth. The rabbis thus conceive that on earth they study the Torah just as God, the 
angels, and Moses “our rabbi” do in heaven (1984:8). 

Among the Andean people, Skar finds that dualism evidences itself in many ways: 
through territorial settlements, interaction of kin groups, administrative and political 
structures, economic exchange patterns and symbolic representations (1982:93). While the 
geographical references to upper and lower communities (jana and ura) in a dualistic 
relationship are common in Andean literature, in Panao Quechua the terms simply indicate 
relative location or direction of motion. Presently, local communities do not interact in a 
dualistic relationship that Bastien identifies as part of the wholeness metaphor. However, its 
historical reality may be conserved in the memory of Grandpa Alfonso. Now about 80 years 
old, he recounted to me what life was like when he was a young man: 

When I first started to farm on my own, no one grew potatoes here in the warm 
valley (ćhacra). We all grew corn. We used to take corn up to the high country 
(jirca) to exchange for potatoes. In those days the llama pack trains used to bring 
down black salt (yana caćhi) that they prepared up near Ninacaca and Paucartambo 
(in the Region of Pasco). Those shucu (highland Quechua people from surrounding 
regions) also brought wool and llama fat to trade for corn and coca. We used to take 
potatoes (papa), faba beans (habas) and oca (uga) to the jungles to trade for corn 
and coca. 

I decided to try growing potatoes in Chinchaycocha and people called me crazy. 
No one grew potatoes down here, only in the high country. But now everyone grows 
potatoes, and all year long too. 

The preceding paragraphs suggest that historically the alpine and warm valley 
communities may have required a much more interdependent relationship in order to sustain 
life. While that is not evident today, the distinction is preserved between the people who live 
in the high, warm corn-producing valleys (ćhacra runa), and those who live at higher 
altitudes in the mountains and alpine plains (jirca runa). 

Ćhacra runa and jirca runa, more generically as all the peasants of Panao, also contrast 
with both the mestizo (mishti) and people of neighboring Quechua regions (known as shucu) 
from the sierra —the mountains south and west of Huánuco.22 Another way of classifying 
those who are not members of the Panao Quechua community is to refer to them as outsiders 
(wajta runa ‘people from out back’ or jawa runa, ‘outside people’) and for people like 
myself, as a white person (ushgu runa). This reflects a “we-and-they” duality common to a 
traditional face-to-face oral society. “We” are one’s relatives, neighbors, members of 
surrounding communities and fellow Panao Quechua; “they” are all the other people one does 
not know, and they are considered dangerous. 

                                                 
22 The differentiation between Pañaco and Shucu may evidence lingering recognition of historical differences 
between the people that populated the regions of the upper Marañon River and the Huallaga and Panao rivers. 
Robert McK. Bird's maps clearly define the chupaychu and Panao Quechua territory. 
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Dualism, as a part of everyday Panao Quechua life, is also evident in the relationship 
between man and the Mountain and in the male-female dichotomy. A discussion on gender 
duality evoked the reaction, “Everything is female-male. Everything has its mate.” In people 
and animals these attributes are obvious. Less obvious is the fact that plants are female or 

male (ćhina or urgu). Father Sun and Mother Moon (Tayta Inti 
and Mama Quilla) are animate and have a specific gender. 
Lakes are known to be either male or female, as are 

rainbows. A North American might see a double rainbow; the 
Quechua person sees a female and a male rainbow. The upper, 
fainter rainbow is male; the lower, brighter one is female. And 
just as the rainbow’s gender is evidenced through its colors —
bright colors for the female and muted for the male— so 
Quechua men wear clothes of muted colors and women wear 

vivid-colored sweaters and petticoats. 

The mountains are living beings. The Mountain is generally considered to be male and is 
referred to as Tayta Jirca; Mother Earth is Pacha Mama. Yet when making a coca leaf 
offering, the Mountain may be addressed as “my Grandfather” (auquillü) and “my 
Grandmother” (awillä from the Spanish term abuela for grandmother). The 
interconnectedness of this gender duality is made explicit in human relationships; a woman 
remains a jipash, which nicely fits the Spanish term señorita, until she marries; with a spouse 
she truly becomes a woman (warmi). A young man (müsu, the Spanish term for a young man) 
does not truly become a man (runa) until he has a wife; the two parts are required to make a 
viable whole just as Father Mountain and Mother Earth are one, not two individuals with 
totally distinct identities. 

While relaxing on a high mountainside a Quechua farmer dug up a small plant with a 
peanut-sized tuber, explaining to me that it was the Mountain's potato, “Just like people have 
potatoes to eat, so does the Mountain.” Another friend reminisced about his mother's scolding 
him to not disturb the Mountain's corn as he weeded the cornfield. Her concern was that if the 
Mountain's corn —to me it looked like an ordinary grass with 1 inch spikelets— was 
destroyed, the Mountain would retaliate by ruining the corn crop. Then she and her family 
would starve to death. 

One night the insistent barking of the dogs in the neighborhood awakened me. Then the 
rats began running between the roof tiles and cane sub-roofing right above me, followed by a 
real rat race around the bedroom floor. At breakfast I remarked about the activities of the 
night. Juana assured me that the dogs had sensed a soul (alma) wandering around and 
wondered out loud whose it might be. Leonides agreed that the rat population was intolerable 
and that we should get rid of them but added, “We can’t talk about it or the rats will hear us 
and won’t eat the poisoned bait. We have to put it out secretly.” Thus, animals are more than 
“just animals,” they share some characteristics which we might limit to humans. 

Every woman’s kitchen is home to numerous guinea pigs and the Mountain also has its 
own that live in the remote alpine grasslands. And just as each woman pastures her sheep, so 
too the fox, deer and skunks make up the herd of animals that belongs to the Mountain. This 
mirroring relationship between the Mountain and man is nicely illustrated in the following 
anecdote titled ‘Gathering Luck’ (Surtita shuntashan): 

When I was little, my father had luck gathered for all of us. He called for a luck-
gatherer. The luck-gatherer asked for coca leaves, cigarettes, hard candies and 
cookies. After chewing coca all night, early the next morning he led us to a cave. 
Then turning and looking away from the cave he reached in and took out some 

Male and female lime gourds 
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stones. He named the stones after my mother, my father and all my brothers and 
sisters. My mother and father bundled those stone images with some kernels of corn 
and some wayruru seeds.23 They bundled them up carefully so that no one would 
abandon the home, so that we all would respect each other and find good spouses.  

The stone images (illa) which represented the family members, 
with the essence of life from the Mountain and bound together in a 
handkerchief-sized cloth (jipina), also bind the family together. 
Stones shaped like sheep or cows (uysha illa, wäca illa) and other 
farm animals likewise represent the household’s animals and assure a 
prosperous herd for the Quechua home. As we discussed stone images 
Grandpa Alfonso volunteered to show me his and told me: 

When I was a boy, my grandmother gave me a cow. But when we needed 
money we butchered it. When we washed the innards, I found this image inside the 
cow’s stomach. I still wonder how it got there. But I have kept it because it has 
power. I have always had cows and sheep. 

Sensing that I did not really understand the relationship between the stone image and the 
Mountain a friend explained: 

We Quechua believe in the existence of the Mountains; they are the powerful 
ones of the earth. Some Mountains govern just one family, others, a whole 
community. Each of our families has its own sanctuary for making offerings to the 
Mountains. 

The Mountain has power to make sick both animals and people who trespass its 
borders, and it has control over the natural world. In order to not be punished by the 
Mountain we eat the pungent herbs chinchu and ruda.24 The Mountain does not like 
these strong-smelling herbs. 

The Mountain does not want to eat the whole body of a person, only choice 
organs. The Mountains cause many illnesses. They primarily attack the bones, the 
eyes and genitals. When we are sick we seek redemption in healing by divination 
(shujpi) with guinea pigs, chickens, dogs or cats. The animals are offerings of 
redemption, while the hard candies and liquors are offerings of thanks and petition. 

The Spirit of the Mountain makes its presence known in the darkness, when it is 
raining, in fire, in the rivers, water, land and rocks. 

The Mountain, not man, makes the decisions about who can build a house on its 
slopes and cultivate its surfaces. If the Mountain does not approve of a person, that 
man will not be able to build a house nor will he be able to successfully crop the 
soil. The Mountains have both common and special sanctuaries. The common ones 
are found among the cultivated fields and near the houses, but their effectiveness is 
limited. There we offer candies, cookies, coca leaves and liquors. The special 
sanctuaries are in the mountains in areas not reached by children and animals. There 
we offer animal sacrifices to redeem the lives of people. 

                                                 
23 Wayruru (Batesia floribunda, also known as Erythrina Leguminoseae) is a bright red seed with a shiny black 
spot. It is native to the rain forest and believed to bring good luck. This belief is reflected in Peruvian national 
culture by a lottery which bears the same name in hispanisized form Huayruru. 
24 Chinchu (Tagetes multiflora) a pungent herb of the Marigold family. It is used to flavor roast pork baked in 
the ground (pachamanca). 

Stone images 
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Robles describes the stone images which are part of the Mountain as being the “mother” 
(maman) of that which they represent; mother in the sense of the images being the source or 
origin, the essence of its fertility, and its soul, that which imparts life or animateness to the 
animal it represents.25 When an image is found, it is kept secreted, allowing the person to 
keep the life-giving ancestral spirit close to him or her (1978:233). 

These examples of symbolic dualism reflect the relationship between man and the 
Mountain. They co-exist in close proximity and the Quechua are ever mindful of that reality. 
He considers all aspects of his world to be alive, and they are social beings, just as he is. 
However, the Mountain’s permanence, in contrast to man's fleeting years, clearly 
demonstrates that the Mountain is the more powerful. In Allen's words: 

As the ultimate source of everything the Runakuna (real Quechua people) eat, 
drink, and wear, the Earth and the Places watch human consumption jealously and 
demand their part in it (1988:49, parentheses mine). 

For the Panao Quechua, duality is an ever-present tension existing in a myriad of 
relationships. It is evidenced in the relationships between “us-and-them,” in male and female 
complementation, and as mortal humans co-exist with the eternal Mountain and other 
animate elements of the natural world. Bolin writes of “the deep concern of the reconciliation 
of opposing but complementary forces” (1998:10). Only as I become attuned to this web of 
complementary relationships do I begin to understand how the Panao Quechua satisfy their 
basic needs. 

Magic 

Understanding the Andean worldview, in which duality exists in various forms, also 
requires that we take into account what westerners would call the “magical” or metaphysical 
connections which take place between the different dimensions of reality. Keesing explains 
that these interactions take place in “a universe far more deterministic than ours, a universe 
where things do not just happen by chance or accident. In such a universe, death, illness, and 
crop failure call for explanation” (1981:333). In the previous example of the unsold cabbage, 
dualism made us aware of the fact that cabbages must come in pairs; the follow-up response 
makes evident a connection between the mate-less cabbage and the bad and stingy husband 
who affected his wife. However, we cannot appreciate the explanation until we acknowledge 
a metaphysical connection. 

These metaphysical connections —that which takes place beyond what is perceptible to 
the senses— may seem to take place unintentionally, as the cabbage example would suggest, 
or by intention as demonstrated in the following two formulas: 

After a woman combs her hair someone can collect strands of hair from the 
comb and tie it to the tail of a bitch in heat. Then the woman herself will become 
promiscuous.  

If someone wants another person to love him or her and to follow after them, 
they can take something good to eat and after passing it close to their own body 
(shujpicurcur), give it to the desired person. The person who accepts it will fall in 
love with them. 

                                                 
25 Some of my Quechua friends objected to including humans as something the stone images (illa) would 
represent. However, as the Gathering Luck example demonstrates, stones can represent the essence of people. 
Photographs are also believed to capture the living essence of the subjects portrayed. 
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The western world discards the reality of these transcendent connections labeling them 
as magic or superstition. Modern man denies that a hidden relationship exists between man 
and his universe. The Skeptic’s Dictionary, describing sympathetic and contagious magic, 
says, “…such thinking [about magic] may indicate a profound ignorance or indifference 
towards science and a testable understanding of the world.” Frazier writes in The Golden 
Bough: “[sympathetic] magic commits the mistake of assuming that things which resemble 
each other are the same” and, “Contagious magic commits the mistake of assuming that 
things which have once been in contact with each other are always in contact” (1922:Ch. 1). 

The Law of Similarity explains sympathetic magic: 
“like produces like”; an object represents something 
that is similar to that which is or will be affected. 
Contagious magic, governed by the Law of Contact, 
means that something that has been in contact with 
something else remains in contact regardless of the separation 
of time and space between the two. After describing both 
types of magic, Frazier explains that sympathetic magic 
operates because there exists a secret sympathy that is 
transmitted from one to the other in an imperceptible 
manner. One connection is due to the Law of Similarity, and 
the other to the Law of Contact. The illustrated pork 
jawbones hang over the kitchen hearth to ensure that the family’s pigs continue to be healthy 
and reproductive and keep the family supplied with meat. The following example also 
demonstrates similarity and contact at work: 

To make a curse, people catch a dragonfly and give the dragonfly the name of 
the person they want to affect. Then they kill the dragonfly, put it into a bottle or 
into the fire. Then the person will suffer the same consequence. 

The contact —the secret sympathy— is achieved by giving the dragonfly the name of the 
person; the fate of the dragonfly produces a similar fate in the person cursed through this 
process.  

The western world may consider magic to be “the bastard sister of science” but this 
attitude demonstrates rejection of reality as the Andean people know it.26 The Quechua 
people, on the other hand, know that these Laws of Sympathy and Contact explain why and 
how things happen in their world. Manipulation of the metaphysical connections also allows 
them to defend themselves and to cause beneficial things to happen.  

Shame  

 Before looking more closely at the Panao Quechua culture it will also be helpful to 
summarize some thoughts on shame. All cultures have established codes of behavior; they 
may be formalized as in written laws or shared as a set of oral traditions. Either way, codes 
serve to prescribe the norms for social behavior. 

Learning the codes of behavior is a life-long process. It begins as a child learns to live 
within the context of its nurturing social unit. As the child grows and matures, he or she will 
learn additional standards of behavior appropriate for participating in a more complex and 
expanding network of social relationships. Transitioning through the various stages of life 

                                                 
 
26 Frazier, Ch. 4 



28 With One Heart 

will require that the individual continue to learn what is expected of him or her. Some 
cultures have highly formalized rites of passage while other societies are more relaxed in 
their observations of these transitions. 

 In Quechua culture, shame avoidance will be a constant theme throughout life to 
channel behavior; the subject is even expressed in popular song:  

Imagine a young girl growing up hearing the lyrics of this song. It is 
obvious that as she becomes a young lady she will be very conscious of her 
appearance at social gatherings in order to avoid the insults expressed in 
these four lines. Keep in mind that ducks like to walk in mud, and that when 
a setting hen is disturbed, she ruffles up her feathers so that they stand up 
on end rather than lie nicely preened, and that it is an insult to compare 
humans with animals. 

A core value of Andean communities is solidarity, living in harmony. 
This requires sharing a set of beliefs that affirms acceptable behavior and 

confronts deviant behavior. Hard work and consideration for the welfare of 
the community are highly valued. Behavior detrimental to these values is 
confronted by ridicule and public exposure of the person and their 
wrongdoing. 

Some cultures perceive that social controls are negative, that in fact they 
inhibit a person’s expression of his or her full potential. Living in traditional community, 
however, requires adherence to an accepted set of social norms. Meyerson, observing the 
reality of Andean life in the community of ‘Tambo in southern Peru, reflects: 

The rigors of traditional, subsistence lifestyles allow almost no alternatives in 
behavior: individual survival and the survival of the society depend on adherence to 
certain norms and standards, maintenance of a status quo; and deviance, and the 
sense of impending chaos that deviance inspires, must be controlled. …. It may even 
be a mechanism which helps to maintain homogeneity to laugh at and ridicule and 
whisper and gossip as they do about people who do not conform, whether by 
accident or inability or design (1990:158). 

Shame, guilt and anxiety are normal and universal controls. However, cultures vary in 
whether shame or guilt is the predominant impulse that confronts transgression of a society’s 
conventions. For the Quechua, avoiding shame is a significant factor for controlling behavior. 
Characteristics of a “shame culture” are discussed in the following paragraphs. 

The most significant component in controlling behavior by shame is that transgression of 
social norms is exposed in the public domain. In fact, it is as though no inappropriate 
behavior has taken place until the transgressor is publicly exposed. Public embarrassment 

You ought to look at a young lady’s feet. 
You ought to look at a young lady’s head. 
They look just like an old duck’s feet. 
It looks like a broody hen’s head. 

Jipashpa ćhaquinta ricanquiman. 
Jipashpa umanta ricanquiman. 
Auquish pätupa ćhaquin-niraj. 
Rucyaj wallpapa uman-niraj. 
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results in broken relationships, loss of honor, and for serious offenses, the offender may be 
ostracized from community.27 

For several years we were friends with a neighboring family. One night the neighbor 
children came pounding on the door and screaming at the top of their lungs, “Come quickly, 
come quickly! Our mother is trying to drink poison.” Accompanying our Quechua family, we 
were able to listen to the woman’s outpouring of anger and untenable embarrassment 
because, she said, her husband had a second wife.  

The threatened suicide became the talk of the community and her husband no longer 
came to his house in the village. Later the rumors of a second wife were discovered to be 
false, and the wife was embarrassed by the whole scandal. So she too moved to their house 
on an isolated hillside. I visited them some time later and they were living together happily 
but no longer frequented the main village. Reconciliation may take place with the passage of 
time, however, the person must also be reestablishing their honor. If the guilty person submits 
to some punishment that may also facilitate reconciliation, but rebuilding trust is a long, 
difficult process to endure. 

Shame requires external social pressure to control behavior. Guilt, in contrast, arises 
within the conscience of the transgressor. The conscience privately afflicts the individual 
when he realizes he has violated social norms. Society may never even be aware of the 
internal stress brought to bear within the person to modify his behavior. To the degree that 
guilt was internally induced within the individual, resolution of the transgression may also 
take place within the mind or be shared with a limited audience. In a “guilt culture” public 
opinion, except for a sense of anxiety of what others might think, plays a much less important 
role in modifying behavior.  

In the Andean world, socialization of its new members, the children, takes place in the 
framework of the family. Until a child is weaned, the mother is the immediate caregiver, and 
a grandmother or an older female sibling provides secondary care. Once the mother becomes 
pregnant again the child loses his primary source of care and becomes the responsibility of 
the larger household.  

The child, having that exclusive relationship with its mother broken, must struggle to 
reaffirm his or her identity. Reaffirmation of one’s identity may be evidenced in sibling 
rivalry. Children tussle to demonstrate superiority and screech loudly when being bested. 
When reprimanded they quickly cast blame on the other and gloat when a scolding has been 
deflected. As public schools change social dynamics, the rivalries also take place between 
children of neighboring families; the struggle for superiority spills over into the parents’ 
world, which strains, and may break, community solidarity. Then competition, 
rather than harmony, comes to characterize village life. 

As children imitate the appropriate behavior of others, they are not 
encouraged nor rewarded. Positive reinforcement is not used to promote 
the desired behavior. Misbehavior, however, evokes threats of being 
bathed (in cold water), of being swatted with stinging nettles, of being 
exchanged for a donkey, or of being given away to an outsider 
(especially a gringo like me). A greater transgression may result in 
the child being publicly ridiculed, having an ear sharply pulled, or 

                                                 
27 I have witnessed children who were shamed disappear from home all day and sneak home only after dark. 
Young people, who do not have family acceptance to their union, may run away from home until they can return 
established as a couple, now also responsible for a child. Adults may sever relationships for years. 



30 With One Heart 

having rocks thrown at them. (Rocks are not thrown at children to hit them, but to 
temporarily drive them away from their relationship base.) 

When children are young, they can do little to acquire love and esteem except to stay in 
close relationship with family members. As they begin to mature, there are more activities in 
which they can be involved which demonstrate their solidarity within their community. These 
activities are discussed later as part of meeting needs for love and belonging. 

As the Quechua live within their own social context and are able to avoid violating their 
cultural norms, they can minimize their risk of being shamed. However, once they cross the 
cultural boundary into the mestizo domain, the risk of being shamed is high and usually 
certain. Thus Andean people live in tension, and avoiding shame is an invariable 
undercurrent in the process of meeting one’s basic human needs. 

Christianity 

Did the concept of a supreme creator God exist during the time of the Inca Empire? Were 
Viceroy Nieve’s instructions to Iñigo Ortiz de Zúñiga to make known the “only God and true 
Lord, Maker of everything” successful? The answers to these questions have not been 
resolved. Some writers believe that Pachacamaq, ‘Creator God’ is synonymous with 
Wiracocha and thus represents an Andean understanding of Christianity’s monotheistic God. 
Other opinions suggest that “Father Sun,” “Mother Moon” and “Thunder” represent the 
universal supreme beings of the Andean world, and in the case of the Quechua of Panao, the 
highest surrounding mountain peaks represent local deities.28  

Mario Mejía Waman writes that prehispanic Andeans believed that the sum of the 
physical world is all that existed —a world which includes both the material and spiritual— 
and that man belongs to that world (1997:49). From the writings of the early Spanish clergy, 
it is evident that this Andean perspective contrasted with that of colonial Christianity. Friar 
Domingo de Santo Tomás, for example, in his sermon in Quechua “Advice for all Indians”, 
published in 1560, emphasized major teaching points necessary for the Andean people to 
accept as new converts to Christianity:29  

• The Creator of all that exists is (the Christian) God. He also created Adam and Eve, 
the first humans. He wants to love all people as his children. 

• Unlike beings such as horses, cougars and other animals, people have immortal spirits 
destined for heaven or hell —the choice depends on their accepting the sacrament of 
baptism and obeying God's commands. 

• A hierarchy of supernatural beings exist: good angels serve God in heaven, devils 
suffer in hell because of their disobedience. 

• The devils cause people to sin. They especially cause people to worship the shrines, 
the sun, moon and stars.30 Rather than provoke the anger of God, people should repent 
and behave as true Christians. 

                                                 
28 Some Andean communities are said to have worshiped their ancestors, mummifying the deceased or 
preserving their bones. These practices are not evident among the Panao Quechua. 
29 The Spanish sermon title, Consejo para todos los seres humanos (indios), was translated into Quechua as 
Llapa runakunapaq kunaŝqa (Taylor, 2003:30). 
30 I have glossed the Quechua word huaca as “shrines.” They may also be known as “earth shrines” where the 
Spirit of the Mountain or Mother Earth are reverenced, or as sacred places associated with ancestor worship. 
The Panao Quechua people do not recognize this term. 
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The efforts to evangelize the people which the Spanish had recently conquered were given an 
new impetus by the arrival in Lima of Toribio Alfonso de Mogrovejo.31 His archdiocese 
stretched from Nicaragua down through Argentina. The Council of Trent, concluded just 18 
years prior to Mogrovejo's arrival in Peru, clarified some of the issues the Church deemed 
necessary to inculcate into the Andean population. Thus the new catechism translated into 
Quechua; it included teaching about the Triune nature of God and the Virgin Mary while 
continuing to confront the polytheistic beliefs of the Andes about sun, moon, stars, rivers and 
woodlands (Taylor, 2003:53).  

Toribio de Mogrovejo not only was assigned to promote Christianity among the 
conquered people, but also “to remedy the scandals which obstructed the conversion of the 
infidels”.32 The conquistadors’ greed and ruthlessness contrasted diametrically with the 
practice of the “True Faith” as well as with the reputed orderliness of life in Tawantinsuyu 
under the rule of the Incas. 

The myth of a just and peaceful Inca Empire persists and is defended by those who point 
out that in ancient times the Incas governed with just three, or perhaps five, laws: don’t lie, 
don’t be lazy, and don’t steal (ama llulla, ama jilla, ama suwa), as well as don’t kill and don’t 
commit adultery (ama wañuchicuj, majata ama jananpachij). They maintain that this 
minimum set of imperatives was sufficient due to the high value the Andean people place on 
living in harmony with both their fellow man as well as nature. Likewise, they claim that both 
physical labor and maternity pains were not, as the Spanish believed, God-ordained curses, 
but rather exemplified individual and collective self-actualization.  

The conquering Spanish evidently did not share the same opinion; the conquest of Peru 
is described as taking place by the cross and sword. Quicaña notes theologian Juan Gines de 
Sepúlveda’s comments in Rome about the condition and destiny of the Andean people: 

The Indians are barbarians, uneducated, and inhuman by nature, and if they 
refuse to obey other men who are more perfect, it is just to subject them by force and 
through warfare (1989:11). 

In 1562 Iñigo Ortiz de Zúñiga received 
instructions for his inspection of Huánuco from 
Viceroy Nieva and was directed to ascertain 
whether or not the native population was being 
evangelized and native beliefs extirpated 
(1967:8ff). Bishop Berroa, in relating the history of 
the Dioceses, writes that the Franciscans began to 
evangelize the Panataguas in 1559 from the 
Convent of San Cristobal de Coni —present-day 
Santa María del Valle, nine kilometers from the 
city of Huánuco.33 However, he adds: 

                                                 
31 Toribio de Mogrovejo (1538-1606), was the second archbishop of Lima. Though a layman, he was ordained 
as a priest and shortly thereafter consecrated as a bishop (1580). He was installed as Archbishop in Lima in 
1581. He learned Quechua fluently and traveled throughout the diocese in order to find out for himself the 
reality of life for the Andean people. His concern to bring about reform is evidenced by the fourteen synods and 
three councils he held. He was canonized in 1726 and is recognized as a “Defender of the Indians.” 
32 See “The Lives of the Fathers, Martyrs and Other Principal Saints”, Vol III, by Alban Butler. This work was 
first published in 1756-1759. 
33 Monsignor Berroa was Bishop of Huánuco from 1922 until 1946 when he was appointed to Ica, Peru. 
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The first missionary that tried to penetrate the territory of the Panataguas was 
Father Friar Antonio Jurado, first accompanying [Captain] Gómez Arias, and later 
by those of his order; but he found that the Panataguas were tough, jealous 
guardians of their customs and traditions, haughty and warrior-like in character. For 
those reasons he was not able to get them to submit to the requirements, threats and 
warnings that he himself made to them in their own language, and also through 
the Chief Ipiane (1934:72, translation mine). 

By 1631 the Franciscans, as detailed in the history of the Convent of Santa 
Rosa de Ocopa, had a presence established in Chaglla as part of their 
efforts to evangelize the Panatahuas of the eastern slopes of 
the Andes (Amich, 1988:55). However, Fathers Jerónimo 
Jiménez and Cristobal de Larios were martyred —shot down 
by Indian arrows— as they attempted to access new 
communities by way of the Tarma valley. Thus, Christianity 
has a centuries-old presence among the Quechua of Panao. 
However, the orthodoxy of the faith remains doubtful.  

I was reminded of this paradox when introduced to Miguel, a respected village catechist. 
Later, when I inquired about the most effective shaman in the village, Miguel’s name topped 
the list. From an orthodox Christian perspective it would seem incongruous that Miguel is 
respected for his ability to chew coca to either invoke or defeat the Mountain’s power, as well 
as to officiate in Christian rituals. 

Protestant evangelization efforts —which only began at the end of the 1920s— do not 
seem to have been any more profound.34 Some of my friends tell me, “We are evangelicals. 
We don’t drink, dance, chew coca, or participate in religious processions.” When the local 
church was doing some construction they requested aid from the district’s mayor’s office. 
The mayor conditioned his help on the promise of the church’s support at election time. Later 
a church elder emphatically told me, “Just as the politicians screw us, we are going to screw 
him. We will get the building supplies but we won’t vote for him.” When I observed that the 
response did not seem to be a very Christian-like attitude, the elder’s contempt overflowed in 
more insults. 

These examples from life in a Quechua village suggest that while Christianity has been 
added to the Andean way of life, traditional beliefs have not been radically transformed. 
These present-day observations parallel those obtained by early Spanish missionaries in their 
efforts to evangelize the Maya of Mexico. Kamen writes that the Christian “gods” of the 
Spanish were inserted into the native scheme of things, and that: 

…Indian leaders did not accept a syncretic form of belief, in which elements of 
Maya and Spanish religions were merged together; rather, the two paths remained 
autonomous, and coincided only for the moment (2003:363).  

Clearly the missionaries were not successful in introducing monotheism. By not 
understanding the complexity of the Mayan —and Quechua— cosmovision, additional 
“gods” were added to the pantheon of powerful supernatural beings. When the Church’s lack 

                                                 
34 Kessler writes that the first evangelical pastor began working in Huánuco in 1917; Christian and Missionary 
Alliance missionaries established a presence in 1926 and began itinerating in the region in 1929. People were 
reticent to accept the evangelical presence but after a time there was a quick growth in number of converts. 
However, church growth later stagnated and continues to struggle to have a vital presence in the region. In 1935 
the Peruvian Evangelical Church (IEP) established the first Protestant congregation among the Panao Quechua 
in the community of Pinquiray. 
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of success becomes evident, the “Indians” have at times been blamed for rejecting 
enlightenment. Kamen, however, also observes that the blame may be attributed to the clergy: 

A quite different perspective, in that it laid the blame on the clergy, was 
expressed by officials Juan and Ulloa shortly afterward, in the 1740s, when they 
explained that the parish priests in Peru were guilty of ‘total neglect and failure’ to 
convert the Indians in their charge. ‘Although the Indians have been Christianized’ 
they wrote, ‘their religious training has been so poor that it would be difficult to 
discern a difference in them from the time they were conquered to the present day’ 
(ibid.:378). 

A quote from Bolin is illustrative of the missionaries’ ineffectiveness: 

Some Andean scholars, among them Bernard Mishkin (1963:462), argued 
decades ago that “The Quechua religion today is essentially a special form of 
Catholicism” and that “Catholic ritual and theology have penetrated the most 
isolated Quechua communities.” This assertion does not hold true in Chillihuari or 
in some other high-altitude communities. In fact, Father Juan Hughes A., director of 
the Instituto de Pastoral Andina in Cuzco, which publishes the journal Allpanchis, 
remarked on the absence of Catholicism: 

All authors of the articles which are published here convince us that under the 
appearance of a Catholic religious cult we find practically nothing of the essential 
content of official Christianity despite the presence of preachers and missionaries for 
four centuries. We must recognize this failure. How can we explain it? (1998:31). 

Part of the explanation may be, as Franciscan priest Pedro Méndez explained to me, that 
about 50 percent of the clergy abandoned their parishes and returned to Spain when Peru 
gained its independence in 1821. The priests were not willing to compromise their faith and 
be subject to a secular government. They had dedicated their lives to bringing about the 
Kingdom of God under the authority of the Vicar of Christ in Rome, not a layman in Lima.  

Questions about the impact of Christianity must be answered in light of duality, and 
sometimes multivocality, found in Andean culture that allows symbols to have multiple 
meanings. The Quechua have been able to “accept” Christianity, yet give the symbols 
imported by the outsiders new meanings consistent with their own traditional beliefs. The two 
sets do not conflict with each other; rather they comprise one whole system (Bastien, 
1978:69).  

As I have lived and learned, and now write about the Panao Quechua, the centuries of 
Christianity's presence in the Andean world will be very apparent. However, the 
inconsistencies with Christian orthodoxy and orthopraxis will also be very evident. 
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CHAPTER THREE 
 

BASIC PHYSIOLOGICAL NEEDS 

 
Jagged edge (catpi-catpi) 

Maslow groups the physiological needs required for human survival at the base of his 
hierarchy. It seems obvious that air, water and food are essential for sustaining individual life; 
sex perpetuates corporate life. Grunlan and Mayers point out that sex is not only required for 
biological conception but when the sexual relationship is legitimized by society it provides 
the environment for nurturing and training new members of the culture (1982:44). In the 
following sections I explore Panao Quechua perspectives about their basic physiological 
needs: air, water, food and sex.  

Air 
Air or wind (wayra) is dangerous; it is the source of many illnesses. I experienced a 

contrast in cultural beliefs while riding a modern bus over the Andes Mountains. As I 
accompanied a group of North American visitors to Lima, some of them began to have panic 
attacks as the heat and stuffiness in the bus increased. One of them, fearing he was 
suffocating, tore at his clothes and cried out to have the window opened in order to get some 
air. However, the windows were all sealed and the rest of the passengers —all locals— had 
insisted that the attendant turn off the air conditioning and close the roof vents. They were all 
afraid of the wind and the sickness it would bring, including high altitude 
sickness (suruchi; in Spanish, soroche). The heat and stuffiness did not 
faze them. 

Early mornings in the Andes Mountains are chilly; people must 
protect themselves from the cold air. By preference, Quechua people 
will not be outside their homes unless they are warmly dressed; it is 
safer to keep warm by the kitchen hearth. If it is necessary to be 
outside, a man ought to put on a hat and wrap a scarf, shawl or 
poncho around his neck. A woman who has recently given birth is 
especially susceptible to be made sick by the air. Therefore she must 
dress extra warmly before going outside the home. The wind is also 
a threat to her newborn child so the placenta is buried inside the 
home or outside in a place where the wind and cold cannot affect it. 
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The night air is also hazardous. Meyerson describes the measures she and her Quechua 
companions took after finishing work in a field in the late afternoon: 

The only danger one fears as darkness falls is mal aire (bad air), against which 
the Quechua protect themselves, as we did that night, by chewing coca and by 
blowing cigarette smoke into their hats and putting them quickly on their heads and 
blowing some down their shirts or sweaters (1090:64). 

Wind is common in the Panao Quechua environment where the eastern edge of the 
Andes Mountains and Amazon rain forest meet. In the rainy season there are strong 
thunderstorms with accompanying wind and rain. However, dry windstorms are infrequent 
and when they destroy the crops it is said, “Someone has offended God by engaging in incest 
or blatant adultery. He is punishing them for their sin.”35

 

As a physiological need, air is given little thought by the Quechua. However, the fact 
that it is alive and dangerous is always on people's minds; that is the salient characteristic of 
air. While people (unconsciously) breathe to stay alive, it will be more relevant to discuss air 
later on within the context of people’s need for safety.  

Water  
In the United States we utilize great quantities of water without giving it much thought. 

Piped into our homes, we drink it, bathe in it, use it to wash dishes, clothes and floors, to 
flush toilets, and water the lawn and garden.36 My wife and I frequented Multnomah Falls in 
the Colombia River Gorge and the Oregon coast while dating. We loved hiking trails along 
creeks in the forest. Water —and its sources— is an essential commodity and one that we are 
attracted to, as well as take for granted. 

The Quechua live in a different world, consuming a minimal amount of water and 
avoiding it as much as possible because of the danger associated with it.37 We have had to 
learn new attitudes about water and to enjoy those alluring Oregon-like environments from a 
safe distance. Water (yacu) and other liquids are essential for building social relationships 
and appeasing the spirits. The river is a devourer (micucuj); it will consume a person if it can. 
It will especially eat children if it can reach out, knock them down, and sweep them away 
from their home. The following comment reveals people's beliefs about water: 

 The lakes and rivers are in the devil's hands. That's why people can't catch fish. 
But my brother spent three nights chewing coca and made a pact with the devil. 
Then he caught lots of fish. He was able to afford to send his kids to school. He sent 
fish to Huánuco to sell. He caught great quantities of fish. 

                                                 
35 The Christian God is understood to be the agent behind the violent windstorm, not the Mountain. The ire of 
God is evoked if some grievous transgression, such as an incestual relationship, takes place. Otherwise, God is 
not overly relevant to Quechua life. 

The Mountain is said to be angered when his house or mouth is destroyed or when a person uses those places for 
a bathroom. One place specifically recognized as the Mountain’s houses are the ushnu, the rock constructions 
built by prehistoric people —the same people who now inhabit the Mountain. The Mountain’s “mouth” are 
caves, niches and grottos in the mountain slopes, and openings underneath rocks where people make offerings to 
feed the Mountain.  
36 The issue of cleanliness is discussed in conjunction with needs for safety. 
37 A medical clinic held in Quero in November 2003 discovered a significant incidence of symptoms related to 
dehydration. People were amazed by doctors Doll and Kohler's insistence that they consume a minimum of 2 
liters of liquid daily to avoid cramps and dizziness. 
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Water is animate, controlled by the devils. It is also the home of the rainbow (turmanya) 
which can cause the stomach to ache and bloat. Throwing glowing embers into a pot of water, 
however, can kill the rainbow. Cold water is the source of pneumonia. Sickness also results if 
people urinate or defecate in moving water; those actions are considered to be sin.  

In spite of the fact that water is dangerous, it is also required to sustain life. The Quechua 
usually have a cup of herbal tea early in the morning and then late in the afternoon.38 Soup is 
consumed at all three meals of the day; however, the lunch soup tends to be drier. Fresh-dug 
potatoes, which are 78% water, are another very important source of liquid; they are eaten in 
great quantities at each meal. 

Mother’s milk is an important source of liquids for infants. Some infants may only be 
nursed until they are a year old, others for 2-3 years, and occasionally up to 6 years old. 

Clean water is important for the Quechua community. Water which toads (säpu) or other 
amphibious creatures, including tadpoles (ulutu), have touched or live in is unfit to drink. 
Frogs (jujyay), on the other hand, are considered to be the water’s mother (yacupa maman), 
the essence of the source, since they are found where good water springs out of the ground. 
People refrain from killing frogs in order to assure a plentiful supply of water. If water has an 
oily film people know that it is the serpent’s urine (waräcuypa ishpaynin). Irrigation canals 
usually have clear running water in them, but if the water is dirty, or has soap-like bubbles, it 
is unfit for consumption. 

Bodily fluids are considered dirty or unclean (janra). However, urine is not as polluting 
as other excretions. In fact, urination may take place in public as long as genitals are not 
exposed.39 A young boy’s urine, or that of a black bull, may be consumed; both are known to 
be effective for curing stomachaches.40 Douglas describes this type of behavior as 
intentionally breaking a taboo in order to achieve an opposite effect (1966:Ch 6). 

Alcoholic and carbonated beverage consumption is minimal.41 Raw rum (aguardiente) 
may be used as a tonic against the cold when traversing the high mountain passes. The more 
prevalent use of these liquids is to promote relationships.42 A common bottle of rum will be 
passed person to person, each taking a sip or two. This cements their friendship. When 
drinking beer, a bottle and glass will be passed around, each person pouring him or herself a 

                                                 
38 Common Quechua teas, tishyachi or yacu shapra are: muña (Andean mint), oregano, coca, cungüra, black tea, 
jirca apio (producing a celery-like flavor), and descorsonera (which appears to be from the dandelion family); 
they also include coffee and hot chocolate. 
39 Men will utilize the mountainside, a wall, or bush to provide privacy; women's skirts provide sufficient 
coverage even in the town square. 
40 Black-colored animals are associated with bad luck and misfortune. However, another example of 
intentionally breaking taboo is to make a soup from the head of an all-black puppy in order to cure someone 
who has been bewitched by the devil. 
41 This minimal use of alcoholic beverages contrasts sharply with the practices Meyerson (1990) describes in 
‘Tambo, a Quechua community near Cuzco in southern Peru. There corn beer (chicha) and rum (trago) seem to 
be a part of daily life. 
42 Community solidarity and social relationships are strengthened by participation in events like: a wasi ruray, 
house construction, wasi ushyay, house finishing (usually putting up the roof), communal work projects such as 
the pantiyun pichay, the annual cleaning of the cemetery prior to All Saints’ Day and Day of the Dead holiday, a 
caminu pichay and sicya pichay, the maintenance of the paths and irrigation canals, inlisya, dispächu ruray, 
construction of the church or community officials' offices. At all of these events the men ćhajćhapacun, 
upupacärin, they chew coca and drink rum. The homeowner or community authorities pass out handfuls of coca 
leaves for chewing and provide the alcohol. If the project is a private one, the host will also provide a meal. 
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small portion and then passing the bottle. Then after drinking part of the beer, and before 
passing the glass to the next person, the drinker will empty the last bit on the ground as a 
token sacrifice to Mother Earth. If the beer is quickly absorbed, she is happy, if not, she is 
upset. Father Mountain is kept happy with offerings of small bottles (cuarta) of rum. 

Food  
One of my first encounters with the importance —and quantity— of food came when a 

neighboring family invited us to be godparents for their daughter’s first haircutting ritual. 
After we cut her hair, we were invited to sit at a table and were served a bowl of soup and 
huge servings of hominy and potatoes. Then to our surprise, a heaping plate of rice with a big 
portion of chicken was served. This was followed by another plate of rice topped off with 
half a guinea pig. While our new Quechua friends might not have had any difficulty in 
consuming these quantities, we were afraid we would burst! Noticing our discomfort, we 
were told to go home and get a pot to carry home the leftovers. These were topped off with 
the bonus (quisha) to take home to share with the rest of the family.  

Food, like water, is animate and therefore treated with respect. Children are taught early 
on not to play with food; tossing a potato, for example, will earn one a sharp rebuke. When a 
raw potato is not respected it becomes sad (llaquicun); that sadness is transmitted to the 
potato fields which then will fail or produce a poor crop. When corn or beans are shelled, any 
that fall to the ground are conscientiously picked up. Sweet and salty foods are not mixed; for 
example, rice cooked with salt conflicts with coffee, which is served sweet. Also, there are 
taboos associated with the manipulation of food items. Potatoes consumed straight from the 
pot in which they are cooked will, by the Law of Sympathy, cause skunks to dig up potatoes 
in the fields. In accordance with the Law of Contact, allowing milk to boil over will cause the 
cow's teats to become sore.  

For the Quechua, “food” is the potato. Boiled in their skins, they are consumed in large 
quantities at nearly all meals. Each individual peels their own potatoes prior to eating them.43 
Additionally, potatoes are included as the major carbohydrate of the soup served at each 
meal. Leftover potatoes are occasionally warmed on the coals of the cook fire but most often 
they are fed to the dogs and pigs. In the high country fermented potatoes (tugush) are eaten 
regularly but in the warm valleys tugush is only served occasionally.44 

                                                 
43 The potato belongs to the Solanaceae or nightshade family in which toxic concentrations of solanine, found in 
the green-colored areas of potato skins, can cause intestinal upsets.  
44 The preparation of tugush is as follows: 60 to 100 kilos of medium-sized potatoes are selected. In the higher 
altitudes of the region, where there is a source of clean cold water, a pit is dug which will hold the potatoes. The 
pit is lined with grasses, then the potatoes are dumped in. These are covered with more grasses and then rocks to 
keep them submerged. A constant stream of water is channeled into and from the pit. The potatoes are left to 
ferment for 6 months to a year. During this process the carbohydrates change to a gelatin-like consistency. They 
can then be cooked fresh, or dried and cooked later; either way, its consistency is like a cornstarch pudding. 
Tugush is believed to have penicillin and to be good medicine. While the smell of tugush is overpowering to 
many people, the flavor is quite mild. 

Chuñu (or chuno), dehydrated potato, is not made in the Panao Quechua region. The dehydration process 
requires freezing nighttime temperatures and sunny days; freezing temperatures are not consistent during the 
solar winter months of July and August. 
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Potatoes (Solanum tuberosum) are cropped twice a year in the high valleys and once a 
year in the alpine regions.45 Commercial pressure, however, is changing the traditional 
planting cycle to year-round cropping if fields and water are available. Although there are 
many varieties of potatoes, only half a dozen varieties are generally available during the year 
in the Panao Quechua region.46 

Corn (Zea mays) is the secondary staple in the Quechua diet. 
Dried flint corn (sunchu jara) is boiled in quantity and consumed 
over several days, being reheated for each meal. If there are 
sufficient ashes from the cook fire, or if lime is available to mix 
with the corn, they are boiled together until the seed coat 
dissolves or slips off. The corn is then washed and fully cooked, 
producing hominy. Some dent corn (camcha jara) is parched and 
eaten dry, and popcorn (rusa jara) is occasionally popped. 

Squash (Curcurbita pepo or maxima) are harvested, along with corn and beans 
(Phaseolus vulgaris), and stored until consumed. Ripe squash are primarily prepared as a 
pudding —boiled and thickened with corn flour, and sweetened if sugar is available. If there 
happens to be a hot oven available, one or two squash may be baked overnight and eaten 
from the shell; the sugars caramelize and make a tasty treat. Occasionally squash is picked 
while yet immature and stewed. 

Meat does not constitute a staple of the Panao Quechua diet. Pork roasted in the ground 
(pachamanca) may be prepared to celebrate a major birthday in the family. It is also the dish 
of choice at fiestas. Beef is rarely eaten. These large animals represent “money in the bank” 
to be sold to meet financial emergencies. However, beef may be served at communal 
celebrations where the quantity of meat can be shared in small portions with all the attendees. 
Guinea pigs, raised in the family kitchen, or chickens raised around the house, may be eaten 
on other birthdays, at a child’s first haircutting, or when very special guests arrive. Mutton is 
boiled when large crowds are anticipated, such as at a marriage, at a first haircutting, or when 
someone dies.  

Hot peppers (Capsicum baccatum), herbs such as oregano or cilantro, and salt 
complement most meals.47 And, as mentioned, soup and teas help satisfy liquid requirements. 

                                                 
45 Javier Pulgar Vidal identifies eight distinct ecological zones in Peru, microclimates in which altitude above 
sea level is the primary identifying characteristic. The Panao Quechua, however, recognize just 4 zones. The 
rain forest (yunca) is the heavily forested areas found on the eastern slopes of the Andes mountains and receive 
copious rainfall. The low valleys (jićhwa, quechwa) have warm, dry tropical climates requiring irrigation to be 
productive. The high temperate valleys (ćhacra), at altitudes of approximately 8,000-10,000 feet, produce corn, 
potatoes, beans and squash. Water is abundant in this ecological zone and it occasionally frosts in July and 
August. The high country (jirca) extends to around 14,500 feet above sea level where potato, uga (Oxalis 
tuberosa) and ullucu (Ullucus tuberosus) are cultivated. This alpine area is sparsely populated and is also used 
as rangeland for cattle and sheep. 
46 John Roach in National Geographic News, June 10, 2002, reports that there are nearly 4,000 varieties of 
potato grown in the Andes. See also The Potato, Treasure of the Andes; From Agriculture to Culture edited by 
Christine Graves of the International Potato Center (CIP). 
47 Hot peppers are said to be the only food eaten raw since “only animals eat raw food.” Taboos prohibit a new 
mother from eating squash, new potatoes and citrus fruit, lest she get yuraj yacu aywanga, a term for various 
vaginal discharge problems. Also, women don’t like to eat puru-puru, passion fruit (Passifloraceae), which is 
full of seeds, otherwise they will be too fertile and get pregnant. 
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There is a feast or famine-like attitude about food. While there is plenty, it is consumed 
with little thought of saving for tomorrow. Potatoes are normally available throughout the 
year, and the corn harvest typically lasts until the next harvest is almost ripe. But there have 
been times of famine too. The holiday Chacha wagay (The Old People’s Lament) on the 8th 
of December —the same day as the Catholic celebration of the Immaculate Conception— 
recalls a time of famine: 

Chacha wagay is when we eat just immature food (llullullata micunchi) like 
baby squash, tiny faba beans, and little potatoes. A long time ago there was a 
famine. There was no rain and the crops didn't grow. Everyone was starving. The 
young people had a little strength so they all left to search for food in other places. 
But the old people did not have any strength so they could not escape. They stayed 
and cried. But God heard their cries and sent rain. When the crops began to grow a 
little, the people ate the unripe food and lived. 

Today the young people do not remember those times. They don't care about the 
holiday since they haven't experienced hunger. But the old people still eat immature 
food on that day; they make stew from baby squash. 

We have noted that peasants represent a society of rural subsistence 
cultivators who interact with a dominant society. While peasants produce 
primarily for their own consumption, other segments of society compete for a 
portion of that harvest. A peasant dedicates the majority of his crop to supplying 
the nutritional needs of his household.48 Assuming a caloric requirement of 
3000 kcal/day, a peasant would need to consume 4.6 kilograms (just over 
10 pounds) of potatoes per day. 

A peasant's social standing will also depend on his contributing a portion of his 
production for the well-being of his community. This ceremonial fund provides resources for 
day-to-day hospitality obligations, communal work activities or annual celebrations. While 
food is central to these events, the ceremonial fund obligations will be discussed in the 
section dealing with love and belonging. 

The man will also need a portion of his crop for a replacement fund; resources for 
consumables incurred in production as well as household consumables. Wolf describes the 
various demands on the farmer's production in his section, The Peasant Dilemma (1966:12): 

The replacement fund is dedicated to consumables required for crop production: 
seed, fertilizer, pesticides, plowing expenses and tool replacement as well as 
household consumables: other food supplies (e.g. sugar, oil), kitchen utensils, 

household repairs, clothing needs and medical cures. 

A final portion of the peasant's crop may be sold to meet rent and tax obligations. 
These demands are derived from his contact with the dominant society and may be 
classified as one of the dangers and costs of interacting with it.  

In this section we have focused on foods, noting that large quantities of 
carbohydrates are consumed, and that until food is cooked, it is alive and sensitive to 
how man treats it. Disrespecting food puts a family's survival at risk.  

We all need air, liquid, and food to sustain life, yet we find that the Quechua 
believe that these elements all have a life of their own. The elements are alive, 

                                                 
48 See the USDA’s publications: The Food Guide Pyramid and Nutritive Value of Food. 
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people are alive, and a relationship exists between them. A woman pastures her cow and 
milks it; if she mistreats the milk, the cow is affected and the milk supply dries up. Men plow 
their fields and plant potatoes in hopes of a bountiful crop; if they fail to respect the potato, 
the potato crop will fail them. Meeting basic physiological needs is not a casual thing, it 
requires co-existing in cautious relationships with all surrounding life. 

Sex  
Maslow includes sex as one of the most basic human needs; a culture’s survival depends 

upon adequate reproduction and nurturing of the young. The growing Quechua population 
attests to successful sexual practices.49 This section will explore some of the Quechua’s social 
behaviors and beliefs that surround male-female relationships. A few brief anecdotes will 
introduce this topic: 

Rosa, a young Quechua woman, asked us about birth control pills saying, 
“There are times when I just want a man.” She was in her early 20s, unmarried, and 
already had a 4-year-old daughter. She did not want to risk getting pregnant again; 
having a second child before getting married would expose her to shame and impose 
a hardship on her family. 

Jorge, a Quechua man related, “After being married for about a year and a half 
my wife scolded me, ‘I have had enough of your wanting so much sex! Go find 
somebody else if you are going to keep acting like a mestizo.’” Jorge acknowledged 
that while going to school he had picked up mestizo attitudes about sex. The other 
four Quechua men listening to this conversation all agreed that engaging frequently 
in sex was indeed inappropriate. 

The house has recently been a beehive of talk about a young girl from across the 
creek who keeps passing by the house headed towards the workshop of a young  
neighbor fellow. As we sat around the hearth while the ladies cooked supper, their 
husbands disparagingly remarked, “Luisa is looking for her iscu puru” —iscu puru 
being the gourd which stores the lime added when chewing coca. Due to the gourd's 
shape it becomes a euphemism for the male genitalia. The family all agrees that 
Luisa should have a husband, but she ought to be more discreet in developing the 
relationship. 

Miguel reported the comments of a neighbor lady who had married a man who 
was culturally a mestizo. She confided to Miguel, “He kept wanting to take off my 
clothes. He wanted to put his hands on me. That’s why I left him.” 

Roberto often played for the local soccer team. For one game the team traveled 
by public transportation to another community. On the trip home several young 
ladies kept joking: “That guy would be a good bull. He would be good for seed.”  

How paradoxical that while any public behavior hinting at attraction between males and 
females is scrupulously avoided, verbalizing its reality is common as in one elderly man’s 
reminiscing to his son: “A woman is indeed good. When fresh-made (she is like) pork jerky; 
when (she) has become old, (she is like) skunk jerky” (Warmi allim. Mushujllaga cuchi 

                                                 
49 The government INEI statistics show a 2002 population for Pachitea Province of 60,393; the 1996 census 
counted 52,215. This demonstrates a net growth of 8,000+ individuals over six years but does not calculate 
those who left the province in search of economic or educational opportunity. 
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charqui; unayparnaga, añas charqui).50 People readily agree that sexual desire is a normal 
biological function and that there are minimal restrictions to engaging in sexual relations. 
However, displays of affection and behavior associated with sexual relations are hidden from 
public view. So reserved is this domain of behavior that adult genitals are not to be seen, even 
by a spouse. Even in death, non-family members of the community wash and dress the body 
to avoid embarrassing the deceased; of course, the person is not subject to those feelings in 
death, but while living the thought of being exposed after death is intolerable.51 

The shame of nakedness is one that develops as children become aware of themselves.52 
Up until around age ten, a boy will urinate in public without a sense of embarrassment. By 
age six girls have learned how to guard their modesty. Once the cultural norms have been 
learned, they will be jealously kept for the rest of life.53 For instance, children are 
admonished that sight of another person’s genitals will cause a sty; having a sty causes great 
embarrassment because it implies that the person was looking where they should not have. 

Sexual activity typically begins shortly after puberty. While parents may admonish their 
daughters to avoid pregnancy prior to establishing a permanent relationship, many young 
women accept a proposition once they are around fourteen years old. Young men become 
sexually active when they are about fifteen years old. And for many Quechua, marriage will 
take place while the couple is yet in their teens. 

A Quechua friend provided the following insights about courtship practices and ideals 
that guide the spouse-selection process: 

There are both public and private practices followed for finding a partner. A 
young man may demonstrate his interest in a girl during a party by grabbing her 
shawl. If the girl is receptive to his advances she will not overtly respond, nor 
attempt to retrieve her shawl. However, if she wants no part of his attentions, she 
will publicly insult him and hang on to her shawl. She in turn may take something 
that belongs to him such as his coat, his watch —which is most often for decoration, 
not for keeping appointments— or perhaps his personal documents. The exchange of 
clothing is a tacit agreement of engagement and to initiate sexual relations. 
However, the girl may also withhold his belongings until he fulfills his half of the 
bargain, that of having their marriage arranged and formally celebrated by the 
traditional warmi ashiy. 

Qualities of attractiveness in a woman  

In order to announce her singleness, a young lady dresses in a new or clean black pleated 
skirt (räji), with the hems of several brightly-colored petticoats (justan) showing, an adorned 
blouse and bright sweater. She wears a couple of white shawls, woven of wool spun so fine 
as to make the shawls translucent. Several shiny clips adorn her tightly braided hair, and she 

                                                 
50 The Quechua (son) who recounted this to me commented, “This metaphor is profound. It gives me a lot to 
think about.” 
51 Washing the body assures that the person will go to heaven. 
52 A man may remove his shirt at home if it is really hot or when bathing, but would not be bare-chested away 
from home. A woman does not remove her blouse even at home, however, baring a breast to nurse is not a 
source of embarrassment. She may remove her blouse if bathing in a semi-secluded place. 
53 The genitals, considered dirty (janra) or taboo, are never referred to by their correct terms; euphemisms, 
however, abound. The mouth is also considered dirty and to kiss mouth-to-mouth is abhorrent. Quechua reaction 
to the degree of undress or nudity displayed in mestizo culture is one of extreme embarrassment. They attribute 
such behavior to evil spirits who cause the person to be crazy or possessed. 
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will wear dangling earrings. Shoes or sandals are optional. Physically, she should be tall 
(jatun), about 5 feet, 3 inches (1.60 meters), and be healthy (wira, literally ‘fat’) which is 
noted by her plump face and well-rounded arms and calves.  

The dress of a married woman includes the traditional black pleated skirt, several 
petticoats, an embroidered blouse, brightly-colored sweater and more utilitarian shawls. In 
character the good woman (alli warmi) should be respectful, even-tempered, compassionate 
and hospitable. At home she keeps her family's clothes washed and mended, keeps the yard 
tidy and cooks the meals on time even when it means getting up at 4:00 in the morning. 

In work performance, she should put effort into food preparation. For example, when she 
makes squash pudding (api) it should be thickened with finely ground corn flour; if it is 
coarsely ground or not added, the woman is considered to be lazy. And she should take her 
animals out early to pasture where there is good grass. 

Qualities of attractiveness in a man 

A young man now advertises himself by imitating mestizo dress. 
He wears the latest fashion in jeans, a shirt, a sweater or jacket, and 
stylish new shoes. Physically, he should be about 5 feet, 5 inches tall 
(1.60–1.70 meters). He should also have three or more teeth inlaid 
with gold borders and his hair neatly cut.  

In character the good man (alli runa) is respectful, even-tempered 
and compassionate. Concern for his family will be demonstrated by 
maintaining his house in good repair and providing sufficient food and 
clothing. 

In work performance he should be a hard, productive worker 
(aruj runa) in contrast to one who works carefully but does not 
produce much (alli arun). Only the productive man will be able to 
care for his family well. 

Courtship, marriage and sexual relations 

While men are usually the initiators of a relationship, young ladies too may demonstrate 
their interest in a young man by flirting with him, or joking about him. If he responds, they 
may discretely make their way to a secluded place and consummate their relationship. 

The pasturelands and trails common to the Quechua’s environment also lend themselves 
to establishing relationships. Pasturing the animals is a woman’s job. Consequently, she daily 
herds her flocks to fields where grass is plentiful. Men also go daily to work their fields. Thus 
a young man may take a pocket mirror with him and reflect light on the girl of his interest. If 
she desires, she will respond in like manner. Then it is a matter of his abandoning his chores 
and joining her in the bushes up where she is pasturing. If the man should make his way to 
her pasture uninvited by the mirror interplay, the girl may throw stones and sic her dog on 
him. To not reject his advances is to signal her willingness to go into the bushes with him. 

A man may also watch for the departure of a girl from her home and follow her along the 
trail. If she is not sympathetic to his attention she can disappear while out of his sight, or seek 
refuge at someone’s home. However, if she is amenable to his intentions, she will lead him 
into a secluded place. 

The consummation of a sexual encounter is considered an engagement agreement, at 
least between the two people involved. They will continue to meet secretly until both are able 
to take on the responsibility of marriage. That decision is traditionally one that depends on 
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the consent of both sets of parents. However, if the woman becomes pregnant, then the 
families normally agree to the union even if the couple is not yet able to live independently. 
Whichever family is most capable of supporting the couple will take them in. “Supporting” 
may mean that there is room in the house as well as sufficient food available. However, it 
may also mean that additional labor is needed; there may be a shortage of manpower to work 
the fields, or the woman's help may be needed around the house or with pasturing. In neither 
case does it mean that the couple will be hosted at the family's expense. When a young 
couple’s families oppose their union, they may elope and establish themselves in some distant 
location. When they do, they deprive themselves of their families’ support, both physical and 
emotional.  

The traditional marriage (warmi ashiy) takes place 
when two families agree to have their children marry. 
The young people usually know each other and may 
have begun a relationship before formalizing their 
marriage. Sometimes marriages are arranged without 
the couple being personally acquainted. In either case, 
usually the young man's family sends someone to 
intercede on their behalf, to praise the qualities of the 
suitor and the benefits of having the two families 
become related. If the proposal is accepted, the 
families will begin to prepare for the marriage. The 
young man will need to build a house and ought to have fields available to plant his crops. 
The young lady ought to have her own clothing which means she knows how to spin, weave 
and sew. She also ought to be proficient in household duties and taking care of the animals. 
Ideally, though these prerequisites exist, one of the families may incorporate the new couple 
into the household to help them get started and for the contributions they will make to the 
household. 

The actual marriage takes place when the young man and his family go in the middle of 
the night to the woman's home. They will go loaded with food and drink, ready to celebrate 
the marriage. The families will gather together, formally consent to the marriage of the new 
couple, and then everyone has opportunity to admonish them on how they ought to live 
together, as well as how to respect their new mother(-in-law) and father(-in-law). Then the 
couple is sent to the kitchen to prepare, and then serve, food and drink to all. When the party 
is over the bride usually accompanies her husband home, or he may be incorporated into her 
home. 

This traditional marriage is sometimes referred to by mestizos as a trial marriage 
(sirvinacuy) because no civil or ecclesiastical ceremony takes place. Mestizos seem to believe 
that this “trial” arrangement gives the couple a chance to see if they are compatible and if 
they can make marriage work. If it doesn't, they say, the arrangement dissolves and each 
person is free to seek a new mate. For a “real” marriage they demand that the couple 
participate in —and pay for— a matrimonio civil and matrimonio religioso. Since civil and 
religious authorities do have a presence in the lives of the Quechua, they frequently fulfill 
these obligations. However, Quechua marriages are most successful when they are celebrated 
by the traditional warmi ashiy ceremony since the couple will depend on the goodwill, 
support and discipline of both their families. 

Marriage to someone that shares a same surname is to be strictly avoided. Sharing a 
surname —either maternal or paternal— is proof that two people are related and such a 
relationship would be incestuous. The scandal would result in a severe loss of esteem. And, 
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as described previously in the section on air, would incite God to bring about the appropriate 
disaster to punish the guilty. 

Sexual activity with non-relatives can begin early in Quechua culture, however, casual 
sex with multiple partners is not the norm; fidelity to one’s spouse, whether that agreement is 
formalized or not, is the ideal.54  

Many Quechua believe that mestizo relationships are only for satisfying an individual’s 
sexual desire. They see them as living “hot or cold” relationships; hot when there is a passion 
for sex, cold after that physical craving has been satisfied. In contrast, Panao Quechua 
couples base their relationship on a pattern of consistent cooperation and working together. 
This harmony depends upon each person fulfilling his or her culturally-defined, gender-
specific roles. And in this context, sexual relations are just another need that gets satisfied 
with minimal fanfare. The notion of erotic foreplay as a process of meeting a spouse’s 
emotional needs prior to consummating the sex act is foreign. Overt physical contact such as 
giving love pats, holding hands or kissing are repugnant. However, in anticipation of a sexual 
encounter, a husband may bring a treat of bread or meat home to share with his wife and 
family; the wife may serve her husband some food that she set aside especially for him, or 
they may joke together in the kitchen while the meal cooks. Since the family typically shares 
a single bed until children are adolescents, the couple consummates their relationship only 
after the children are soundly asleep. 

The topic of pregnancy itself is avoided; it is not proclaimed as good news. The news 
may only become public once the birth has taken place. Prior to the birth, a woman's dress 
often successfully hides her changing figure. One anecdote related to me was of a young girl, 
still living at home, who successfully hid her pregnancy. While headed out to pasture her 
animals, she delivered on the trail, much to the surprise of her parents,. Abortion too is 
avoided. Though a woman may believe she has too many children, or a young lady may not 
yet have a spouse, children are valued and abortion is considered wrong. 

When a woman gives birth, she and the midwife are careful to keep private parts private. 
After giving birth Quechua women will avoid sexual relationships for three or four months. 
Birth control is not traditionally an issue in the culture; women usually continue bearing 
children throughout their reproductive years.55 

Parents instruct their children to avoid being casual about sexual relations, yet 
acknowledge that premarital relationships are normal in the mate-selecting process. Fidelity 
is expected, yet infidelity is understood to happen —just don’t let the affair become public 
knowledge. Children are loved and raised within the context of the family, even a so-called 
single-parent child.56 Sex fulfills a functional biological purpose among the Quechua and its 
endorsement in the marriage celebration, as Bolin describes it, is an example of 
transcendence: 

                                                 
54 The warmi ashiy, the traditional marriage arrangement, takes place between the two families involved; warmi 
suwa, elopement, is an alternative if there is disagreement. It is said that once a child is born the grandparents 
are more amenable to accepting the marriage. Both the Peruvian civil authorities and religious traditions require 
certain rituals before recognizing unions from their respective perspectives. 
55 The Peruvian government under President Alberto Fujimori did engage in an active campaign to reduce 
population growth. Under President Alejandro Toledo the court system, alleging unethical sterilization of 
peasant peoples, has discussed legal charges against Fujimori and the international funding agencies that 
promoted this aggressive campaign. (Charges dismissed March, 2003.) 
56 In a peasant society, single parent families cannot exist because one parent alone cannot provide for his or her 
child. The child and its supporting parent remains part of that parent's family. 
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This wedding is another of those events that shows that organization can be at 
its most perfect and rituals at their most elegant in the simple adobe world of the 
high Andes (1998:143).  

Satisfying this basic need according to traditional Quechua practices contrasts with the 
mestizo or Western practices of sex just for pleasure, sex as a display of sentimental 
relationships, sexual behavior in public, and sex for commercial purposes. 
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CHAPTER FOUR 
 

THE NEED FOR SAFETY 

 
Cross point (puntu rus) 

A concern for safety presupposes danger or threats to the well-being of the individual, 
the family or society in general. One source of danger for the Quechua is the mestizo from 
the dominant Peruvian society. A second danger comes from within the Andean society, 
especially from those with whom one has no kinship or ritual kinship ties.57 The third threat 
is the environment, including the Mountain. 

I recall the first time my whole family arrived in Huarichaca to stay. On a previous visit 
it had been arranged for us to live in Alfonso’s home and we had set a date for our return. 
However, on the day we arrived, Mamita Jeronima was home alone. When we knocked, she 
came to the door and then instantly disappeared. Years later she confessed that she had run 
and hidden in her kitchen, weeping and trembling in fear. A neighbor lady taunted her from 
the safety of her own kitchen door, “What are you going to feed those butchers? Those white 
people don’t eat food like we do.” An hour or so later Grandpa Alfonso returned home and 
found us bewilderedly waiting out front. He explained the breach of hospitality by telling us 
that he had forgotten to inform his wife of our pending arrival and had gone to cultivate his 
fields. After quickly sweeping out a storeroom he offered us a place to sleep while Mamita 
fixed a traditional supper: boiled potatoes and soup. 

Eager to learn Quechua, I repeatedly offered to accompany Alfonso to help in the fields 
or carry home firewood for the kitchen. For years, though, I was told, “No, keep writing in 
your notebook. Besides, the trails are too steep and slippery for you.” I was frustrated to be 
denied the opportunity to participate in their daily activities. Only later did I begin to 
understand how many things —including my family and I— threaten the Quechua's sense of 
security. As Markham reminds us, “The universal belief of the Peruvians (i.e. the native 

                                                 
57 The term mishti identifies a person as having the pejorative characteristics of being a mestizo; people from the 
outside, jawapita or wajtapita, from the other side (of the mountain) are ways the Panao Quechua refer to 
strangers. Jinti, from Spanish gente (people), conveys that a person or people are unknown and are potentially 
dangerous. 
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Andean population of Peru) was that all things in nature had a spiritual essence or 
counterpart…” He makes this observation in the context of the Quechua invoking the spirits 
to confront or deter a perceived threat (1977:71). Safety for the Panao Quechua people will 
be explored in the following sections, highlighting three sources of danger: non-Quechua 
people, fellow-Andeans, and the environment that surrounds them. 

Danger from the dominant society 

The butcher  

The butcher (pishtacu) represents the greatest mortal danger from the outside world. The 
butchers come to kill people, to render their body fat in order to produce the fuel for their 
planes and vehicles. Mestizos and whites are known to be butchers; even Quechua from 
outside the Panao Quechua area are suspect. The Quechua from the Sierra Oriental range of 
the Andes are known to be bad, to kill.58 The primary safety measure is to avoid an encounter 
with a butcher. Whenever an unknown person is detected from afar, men, women and 
children escape to hide in their homes, or in the bushes away from the roads and paths.  

People continue to talk of the first trip Alfonso led me on up into the high back country 
of Panao. One marshy area along the trail is overgrown with a grove of thicket fifteen to 
twenty feet tall; traversing it resembles passing through a tunnel. A solitary individual will 
wait at either end of the trail in order to be accompanied by other travelers for protection 
from the evil known to haunt the place. It was in the middle of this thicket that Alfonso and I 
came face to face with a group of people. When they spied me their eyes widened in fear, and 
with no way to escape, they shuffled by as zombies knowing they had seen their last sunrise. 
I blithely passed by, greeting each one in my faltering Quechua, not comprehending the 
depths of their fears. Only now as they recount the events of that day years ago do they admit 
that they truly expected me to kill them and render their fat. 

The threat of the butcher is also used to manipulate behavior in children. In North 
American culture a parent might reward a child with a treat for good behavior or use 
discipline to change misbehavior. Quechua parents use fear; they threaten the child with the 
butcher. They also use this tactic to define the social boundaries of “us versus them”; don’t 
trust anyone —especially outsiders— because they may be butchers. 

Non-Quechua people may belittle the “myth” of the butcher and wonder how the Andean 
people could believe such nonsense. However, two historical records suggest that the myth is 
grounded in past experience. In describing the atrocities of the Spanish conquest of the New 
World, Henry Kamen quotes the Franciscan friar Toribio de Motolinía’s History of the 
Indians of New Spain (1541): 

The examples of cruelty were endless. During the war against Manco Capac in 
1536 the Spaniards in the Jauja district, according to one who took part in the action, 
captured a hundred Indians alive; cut off the arms of some and the noses of others, 
and the breasts of the women, and then they sent them back to the enemy 
(2003:126).  

Kamen also quotes the letter a young Spanish conqueror sent to his father from Chile:  

                                                 
58 Panao Quechua people refer to Quechuas from the Huánuco provinces of Huamalíes, Dos de Mayo, 
Lauricocha, and Yarowilca as shucucuna. The term is said to originate from the leather sandals that were 
traditionally worn by people from those areas. 
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Through my services in war I have obtained a repartimiento (a system of draft 
labor) of Indians, and am owner of a valley on the seacoast which has over a 
thousand Indians. I built a fortified house where I live, with horsemen serving me, 
and I have subjected the whole province, burning houses and hanging Indians 
(2003:123). 

The scars left by the Spanish conquest have not been forgotten. The persistent belief in 
the reality of the present-day butcher remains alive and outsiders are always a potential 
threat.  

Police and soldiers  

Police and soldiers —the armed enforcers of mestizo authority— constitute a menace to 
the Quechua people. Henry Kamen ascribes the success of Spain’s imperial conquests to the 
commercial arrangements it made with financial sources and military adventurers or 
conquistadors. The successful Spanish land grants (encomiendas) not only provided tribute to 
the crown, but also income to the estate holders. However, the ruthlessness with which the 
estates were managed in the New World prompted clergymen to advise the king that:  

…Spaniards had no right to burst in like robbers, seize what they liked, and 
proclaim that they had ‘conquered’ it (2003:96). 

Personal communication with numerous Quechua people would suggest that things have 
not changed much over the centuries. They say that the police continue to extort “quotas,” 
usually small amounts of money, whenever Quechua are stopped at police checkpoints along 
the highway. (I, too, have been compelled to “buy” raffle tickets, a coke or a coffee in order 
to “help” the police, frequently referred to as slot machines, or in Spanish, tragamonedas). 

The police are the most frequent interface between the Quechua and the official 
apparatus of the Peruvian state. The impersonal state keeps track of its members through 
personal documents, and new laws are continually being promulgated. Conversely, Quechua 
society depends on personal relationships and ancient customs. Since the Quechua do not 
know the laws, or if an official has just made up a “law” to take advantage of the situation, 
the interaction is always stressful for the lowly peasants. The reality is that they have no 
practical recourse to legal defense, and worse, are subject to being embarrassed for their 
ignorance. The language barrier also means that verbal interactions are subject to 
miscommunication. Documents not in order, or legal procedures not followed, are frequently 
resolved by paying the quota specified by the officials of the law. This leaves the Quechua 
poorer in financial resources as well as in self-esteem. 

Obligatory military service has been recently abolished in Peru, but it still represents a 
major fear for young Quechua men of military age. The twice-a-year practice has been for the 
military to suddenly appear in a community, round up all the young men and conscript them 
into the Army. From Cuzco, in southern Peru, Gregorio Condori recalls his experience of 
being impressed into active military duty while participating in civilian premilitary training: 

…one Sunday as we [reservists] were doing our usual drills, we saw some 
policemen coming from Combapata; then, by a trick, they forced all us reservists to 
become soldiers. ….the policemen suddenly appeared with their guns trained on 
us…we were all scared, because this time they weren’t wooden poles but real guns. 
That’s how we reservists became soldiers (Gelles, 1996:39). 

In the Army, physical abuse, insults for being “ignorant peasants,” poor quality of life, 
complete immersion into a foreign culture —and possibly armed conflict— represent real 
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dangers for the unlucky conscript. My friend Pablo described his brief encounter with the 
Army: 

As a young man I was afraid to go to the Army, so my father sold a bull in order 
for me to get my draft registration card. One day a friend said to me, “They are 
catching young men in Panao to draft into the Army. Let’s go voluntarily.” And so I 
went with him and 4 other young men to the city to enlist. My friend said to me, 
“I’m going to buy some bread and will be right back. You guys go present 
yourselves.” So we went and the soldiers were happy to see us. They greeted us 
warmly. But my friend didn’t come back. They took the 5 of us, along with several 
others, by truck to a jungle town 4 hours away.  

We were delivered to the Army base at 10:00 p.m. I thought they were going to 
feed us, but they didn’t give us anything to eat. They had us lay down on the cement 
floor. We were not able to roll over because there were so many of us in the small 
room. The soldiers walked on top of us saying, “This won’t hurt anyone who is 
asleep.” Even though they hurt us with their heavy shoes, we did not say a thing. 

When the morning came, they threw us outside and made us run back and forth. 
They gave us a lunch of hot oatmeal and just one piece of bread. And since the 
weather was so hot, some people didn’t eat it. But I mixed mine with cold water and 
drank it.  

After lunch we did physical training. They made us suffer a lot. They yelled at 
us. They cut our hair with dull scissors. They really made us suffer! After that they 
made us run naked, then they took us to the doctor for a medical check. I asked them 
to reject me, and they did! It was by God’s arrangement that I was rejected at 7:00 
o'clock that night. 

In order to protect themselves, many young men disappear into the hills when alerted to 
the military’s recruiting forays. However, to escape also means denying oneself the 
opportunity of acquiring the draft registration document (libreta militar) needed for 
identification in order to move about outside the Quechua community or to process any legal 
transaction within the Peruvian system.59 In Peru's multi-cultural context, the Quechua are 
obligated to interact within the dominant culture, yet it also endangers their personal safety. 

Economics 

As previously mentioned, a peasant may be obligated to utilize a portion of his produce 
to meet rent and tax obligations. The Peruvian government does not collect rent directly from 
the Panao Quechua peasants because they hold only unofficial hereditary claims to their land. 
But the government is making an effort to provide legal land titles to give peasants access to 
financial credit. However, the titles also provide a basis for collecting taxes later. Presently 
this taxation is rumored to take place only when titled land is bought and sold. 

While no direct taxation takes place of a Quechua man’s crop production, at each 
interface between his culture and the national culture a portion of what might have been 
profit is taken. In order for the farmer to sell his surplus, a significant portion of the value is 

                                                 
59 Presently, in order to obtain the obligatory national identity card (DNI), one must register with the military 
draft board. A boleta de inscripción is first issued, then the libreta militar, which categorizes men and women as 
qualified or unqualified for military service, or as a veteran, licenciado. 
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collected by the state through high fuel and highway taxes as his potatoes are transported 
some 300 miles to the Lima market.60 

Education is both free and obligatory. However, the purchase of school supplies and 
uniforms drain off resources to the dominant society.61 Public policy states that medical 
services should be available in many communities for a minimal charge. However, people 
continually report that it is only the service that is minimal. The overall quality of service 
offered is also diminished due to people’s limited comprehension of how to effectively 
follow the instructions for prescribed medicines. Certificates of birth, marriage and death, as 
well as the national identification card (DNI), are other examples of the powerful segment of 
society indirectly taxing the peasant people. These documents are obviously not part of the 
historical Andean reality since it continues to be a face-to-face, functionally preliterate 
society.62 

In recent years the peasants of Panao have intensified their potato production in response 
to the dangers they perceive due to having no cash income. No surplus to sell may result in 
having uneducated “ignorant” children, being unable to pay for medical expenses, or of being 
disenfranchised from the national society for lack of sufficient resources to acquire official 
identification papers. 

Insults and humiliation 

People are social beings and need social environments in which they feel secure. 
Quechua people, however, are regularly assaulted by mestizo insults and humiliation. The 
previous description of the Indian of Colquepata expresses a typical mestizo attitude towards 
Andean peasants. In turn, the Quechua describe themselves as fearing and hating the mestizo. 
This antagonistic relationship threatens the peasant's security and is renewed with each 
mestizo deprecatory remark. 

Within their own cultural context Quechuas are able to defend themselves. When 
insulted, a greater insult can be shouted out even more loudly for all to hear. After all, one's 
moral behavior or reputation is at stake, and no one wants to be called lazy, a thief, or 
immoral! The insults from the mestizo world, however, are different. Quechuas say the 
mestizo only looks on the external circumstances and insults them for not speaking Spanish, 
for not wearing shoes, and for being dirty. So, if a peasant must go to town, many will at least 
replace their rubber sandals (llanguin) with shoes and their traditional poncho with a jacket. 
They avoid speaking to mestizos or pretend to speak Spanish.63 Being clean-clothed is more 
difficult since rural transportation on unimproved roads is a dusty, or at times, muddy ordeal. 
Also, regular bathing and perfumed scents may be part of a mestizo's daily rituals, but the 
same is not true for the Quechua whose lives depend upon hands-on tilling of the soil and 
tending the animals. To them, all perfumed products stink (asyan). 

                                                 
60 PETROPERU S.A./INEI tables detail the price structure of fuels to the public, in percentage per gallon, for 
Diesel 2: Refinery costs 47.9%, Taxes 45.9%, Transportation and Profit Margin 6.2%; for 84 octane gasoline: 
Refinery costs 38.4%, Taxes 50.0%, Transportation and Profit Margin 11.6%. 
61 Law No. 28044, Ley General de Educación, 28 July, 2003. 
62 Government educational services increased significantly over the past decade. This has begun to produce high 
school graduates who lack the skills necessary for survival in the traditional way of life and who find few 
opportunities available to them in the national economy. 
63 Many Quechua speak sufficient Spanish to interact in various mestizo domains such as in buying and selling 
of goods, defending ownership of their fields and animals, traveling by commercial vehicles, and interacting 
with police, medical practitioners and clerics. 
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Boundary stone 

In the social stratification of Peru, the peasant farmers are often considered only slightly 
more civilized than the “jungle savages” (chunchu). To counteract this rejection, some 
parents insist that their children only speak Spanish, but when they interact with mestizos, 
their non-standard Spanish and unpolished social behavior quickly reveals their Quechua 
cultural roots. Other parents send their children into the cities to be educated. However, this 
often destroys solidarity with their birth-community to the degree that the children acculturate 
into the mestizo language and culture and become ashamed of their parents and community. 

Peruvian mestizos are frequently described as lacking a common identity. They do not, 
perhaps cannot, identify with the values and beliefs of the conquering European civilization 
and its foreign worldview. But they also deny the traditional Andean way of life because it 
holds no promise for their future in the context of an ever-changing modern world. The 
peasant, at least, has his way of life, his family, community and land to give him identity. 
Again, the paradox is that to maintain a traditional identity, the Quechua has to minimize 
contact with the outside world that contributes to, as well as exploits, their livelihood.  

Danger within the peasants’ world  
The Quechua ideal is to live in harmony within the community. Life depends on 

maintaining reciprocally helpful and respectful relationships. Life also depends on having 
land and animals, farm tools and household implements, and a spouse and children to 
complete the family. Some of the behaviors that threaten the well-being of the community are 
illustrated in the following paragraphs. 

Greedy and careless neighbors 

A common threat is when a neighbor attempts to enlarge his fields by 
encroachment. One of Grandpa Alfonso's neighbors constantly encroaches into 
his fields. On one occasion we found a meter or two of Alfonso’s field newly 
plowed though he was leaving it fallow that year. Later we found the irrigation 
ditch (asicya) dug into his field a good ways above the boundary marking 
stones. Boundary lines are frequently marked by geographical features like 
rivers and mountain ridges which cannot be moved. However, stone 
boundaries markers (wanca rumi), furrows (wayancha), a brush or tree line 
(jaćha), and terrace embankments (pata) may be shifted. These 
encroachments not only reduce a farmer's field size, they also create 
interpersonal discord which jeopardizes community solidarity. 

A woman may also become careless about allowing her animals to trespass into the 
pasture or crop lands of a neighbor. Juana vividly demonstrated the significance of this one 
morning as we harvested corn. From the field we were working we could look across the 
valley to other family fields. Juana caught sight of a herd of sheep grazing in her pasture. She 
knew the herd was unattended because the owner had been observed hiking up to the high 
country. So she took off running down the mountainside, across the creek and up the opposite 
side of the valley. Then she chased the neighbor’s sheep home. Upon returning, Juana 
promised to scold the other woman for leaving her animals unattended. Both a food source 
for the family and village harmony had been threatened by that woman’s negligence. 

Thieves 

Theft is also a danger to a peasant household. The man may lose the tools needed to 
cultivate his land or the wife may lose her cooking utensils. A thief might take the animals a 
woman raises to feed her family or that she anticipates selling to acquire household 
necessities. An extended consequence of thievery is illness; if a victim of theft gets angry 
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(ullguptin) or gets heart-grabbing pain (shungu nanay chariptin), pneumonia will get him.64 
He will vomit egg yoke-like balls of bile. If a nursing mother gets angry, her child will get 
colic (shungu nanay) through the milk contaminated by the mother's anger. 

In the Panao Quechua world there are two types of thieves: the thief (suwa) who steals or 
rapes out of anger or greed (mishti yarpay suwa), and the poor peasant (ćhacra suwa) who 
steals out of need. Neither is acceptable; however, stealing from need is at least 
comprehended. Children or teenagers may steal to satisfy some desire. Their stealing may 
cause the victim to react against the parents of the young thief; either they have not provided 
well for their children or not taught them to be respectful of other people's belongings. 

To protect himself from thieves a man invokes the Mountain to guard 
his home. When beginning to build his house, he will bring a rock down 

from the mountaintop —from the Mountain which most affects his 
environment— and incorporate it into the house's foundation. He may 
also bury a clay pot next to the house with an offering to the 
Mountain in it: coca leaves, a little bottle of rum, crackers and 
candies—things that the man enjoys and knows the Mountain does 

too. Many families also have dogs to guard the house by night against 
thieves and spirits (almas), and to accompany the women as they go to pasture their animals 
each day. 

Not only do household properties need to be protected, so do some of the family 
members. Sometimes a spouse will be unfaithful, but more often a daughter is “stolen” by 
(elopes with) a woman stealer (warmi suwa). Infants are especially susceptible to being 
stolen, not physically, but by the evil eye of a stranger who admires the child and steals its 
spirit. When the spirit is stolen, the child sickens and dies.65 Lambs, calves, chicks and 
puppies are threatened by the same process.  

Thieves also employ rituals in order to protect themselves from danger. They are 
reported to chew coca (cucata ćhajćhan) all night, and perform certain rituals in order to 
invoke the Mountain's protection from the homeowner and his dogs. 

When stealing a tethered animal, the thief may circle the tether around the stake or plant 
from which he has just untied the animal. Then the owner will likewise go around and around 
in circles and be unsuccessful in his attempts to recover his stolen animal. Urinating on the 
tether will also cause the owner's search to be fruitless. 

Gossips 

Another type of stealing might also be identified —stealing a person's reputation by 
gossip (washa rima). Panao Quechua culture makes use of shame, publicly embarrassing a 
wrongdoer to motivate a change of behavior. Gossip, however, steals a person's reputation 
without allowing him or her an opportunity to defend themselves nor change their behavior. 
The following example illustrates the seriousness of causing the loss of esteem:  

A wife was not getting along with her husband so she began to gossip with 
some of the neighbor ladies. They gossiped among themselves for a period of time 

                                                 
64 In Quechua culture illness acts as an agent. It is animate and it catches or grabs people.  
65 The evil eye was explained thus: “When an outsider loves (admires the infant), getting sick it (the infant) will 
die. They will summon that outsider to spit (on the infant) so the child won't die. They spit on it as though they 
hated it.” (Jäpa runa cuyaptin, jishyar wañunga. Chay jäpa runata jayachin tuwapunanpaj wamran mana 
wañunanpaj. Chiquij-yupay tuwapun.) 
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and then began to discuss the matter in front of their husbands too. They shared 
enough so that their husbands became aware of their wives' gossip. 

The man being gossiped about finally went to the town authorities. The 
authorities called the women in and investigated concerning the gossip. Finding that 
they were indeed gossiping, and that the husbands had not reprimanded their wives, 
they were all punished. 

For punishment the wives and their husbands had to sweep the whole central 
plaza of town. Starting first thing in the morning and continuing till mid-morning, 
they were required to carry all the sweepings to the river in their white mantas. 
Many of the community members looked on and scoffed at the gossipers, shaming 
them with their comments. This process caused the gossipers to repent of their 
wrongdoing.  

It was then explained that gossip is a sin in the Quechua community, “It destroys the 
sense that we are all one.”66 The “victim” in this case, the man who was gossiped about, lost 
esteem because his misbehavior at home became public knowledge; the gossiping women 
lost esteem for destroying communal harmony, and their husbands lost esteem for allowing 
their wives to gossip. However, the acceptance of their punishment provided a chance for 
them to redeem themselves. Gossip destroys harmony, breaks bonds of trust, and may lead to 
fights.  

The Quechua live in a face-to-face society that depends on community solidarity for 
survival. However, degrees of trust might be illustrated with a bull’s-eye target. On the 
outside, mestizos present the greatest threat and are not to be trusted at all. Quechua speakers 
from outside the Panao Quechua area are recognized to have a common Andean heritage, yet 
they too are dangerous strangers. Fellow Panao Quechua are at least “one of us,” but only to 
the degree of acquaintance is there any trust. Within the community there is a basic level of 
trust and relationships are strengthened by interaction —actions which are detailed in a 
following section. Trust can be established through ritual kinship relationships and is 
normally assumed within the extended family. Yet only in the nuclear family, the core unit of 
society, is there a significant degree of trust. All others, to the extent that they can cause 
shame or loss, are potentially dangerous.  

Physical Fears 

A survey of the Province of Pachitea quickly reveals a challenging environment: high 
steep-sided mountains enclose narrow valleys and uphold alpine plains to an intense 
equatorial sun. Tropical storms, sweeping west across the vast Amazon basin, encounter here 
their first obstacle and unleash their fury. Yet it is this very environment that gives and takes 
life from the Quechua.  

The mountains are not only a physical environment, Father Mountain is an ominous 
spiritual presence as well. The earth is not only pastured and tilled to feed the family, Mother 
Earth must also be fed. Rivers, lakes and springs are alive and dangerous; thickets and 
prehistoric ruins (ushnu) are the home of the Mountain spirits; holes and caves are the 
doorway or home of the Mountain (jircapa puncun or jircapa wasin); the bad Wind (juyu 

                                                 
66 Sin (jucha) is behavior which destroys relationships, primarily between people; there are only a few behaviors 
which offend the Mountain. Human relationships are destroyed by: stealing, fighting, killing, gossiping and 
rape. The Mountain is angered by people throwing rocks at prehistoric ruins where the ushnu (spirits of the 
Mountain) live, defecating in the Mountain's door or mouth (in caves or rocks with holes in them and other 
formations with voids disappearing below the surface), or otherwise showing disrespect for those Places. 
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wayra) malevolently blows over the mountaintops and through the valleys, sickening many. 
The Quechua live in tension in this geographical-spiritual duality and seek protection through 
many avenues.  

The Mountain  

A recent church gathering in the village of Huarichaca serves to illustrate the hold the 
Mountain has over the daily lives of the Quechua people. Infants are usually considered 
vulnerable, but as the following event demonstrates, even a twelve-year-old girl was 
considered at risk: 

Word spread quickly that the church hosting a 
convention was butchering a beef. A crowd gathered to 
watch and to wait for the entrails to be removed. While a 
couple of the men separated out the rumen from the rest of 
the entrails, several mothers stripped the clothes off their 
children: several infants, a couple of four and five year-olds, 
and a twelve-year-old girl. With faces covered, each 
infant was passed through the rumen and slathered 
with its contents. Then the four and five-year-olds, 
kicking and screaming, followed the infants. Finally, 
the twelve-year-old was enveloped in the rumen. 
While each child was quickly dressed, with the stomach 
content’s slime still clinging to their bodies, 
someone explained to me, “The Mountain is 
repulsed by stink” (Asyajta jirca millanacun). 

In the following account, The Mountain That Wanted His Heart and Lungs, the 
Mountain's ravenous appetite is exposed. It also illustrates the measures people take to protect 
themselves from its malevolence: 

Once upon a time a man overnighted in Tender Grass Flat. There at that flat is 
the Mountain's mouth. The wind blows out from there. In the middle of the night 
Wanacauri Mountain called out to another Mountain saying, “Just his heart. Just his 
lungs.” Then the other Mountain responded, “But he has eaten bitter herbs. He has 
eaten garlic. But there is a skinny runt of a man here for you to eat. His lungs, 
though, are just for me.” So then the other Mountain said, “Please, at least invite me 
to taste one bite of him. I am craving that since it’s been a year since I've tasted 
lungs.” Listening to that conversation, chewing coca, the man watched the new day 
dawn. But the skinny runt of a man who had not chewed coca was dead as the day 
dawned. So, we eat bitter herbs and garlic so the Mountain won't devour us. When 
we overnight in uninhabited places, we chew coca leaves. 

The protective measures taken by the man who survived his overnight on Tender Grass 
Flat are similar to those a new mother uses to protect her children and animals. Newborns are 
most vulnerable to the Mountain; both infants and animals need to be protected. If the 
Mountain can grab the spirit of one of these defenseless ones, it causes them to sicken and 
die. To protect her baby, a mother knits a protective amulet (chuspa), a small pouch which 
she hangs around her child's neck. Good protection is obtained by including a seedpod of the 
foul-smelling herb rue (Ruta graveolens, also called Herb of Grace), a clove of garlic, a bit of 
rock sulfur, and perhaps some wayruru seeds. The strong odors are offensive to the 
Mountain; the glistening red wayruru seed distracts its gaze. Red yarn —sometimes including 
wayruru seeds— may also be tied around an infant's wrist and around the necks of lambs and 
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puppies to divert the Mountain’s gaze. The colorful yarn tassels that dangle from the ears of 
sheep and cattle not only serve as identification —like a cattle brand— but they also distract 
the eye of the Mountain and keep the animals safe.  

The peasant woman, as well as protecting her children, also gives offerings to the 
Mountain on behalf of the health and fertility of her sheep, cattle and pigs. When she is out 
pasturing she is subject to the power —literally “in the hands”— of the Mountain (jircapa 
maquinćhu). In order to appease the Mountain she will deposit a few coca leaves in a cave or 
grotto-like site (maćhay) somewhere along the trails that lead to her pastures.67 She invokes 
the Mountain to keep her animals healthy and reproducing fruitfully. 

The peasant farmer also invokes the Mountain's benevolence, or at least its willingness to 
be propitiated, on behalf of his potato, corn, bean and squash crops. Seeking the prosperity of 
his own household, a man offers the Mountain coca leaves burnt on the kitchen hearth. On 
behalf of his crops he presents more generous gifts in secluded places in his fields. His 
offerings consist of coca leaves, rum, cigarettes, crackers and candy. These are the same 
items that gratify him and demonstrate his hospitality and solidarity with others. 

For communal success, the Mountain is offered these same gifts as well as a blood 
sacrifice, such as the tip of an animal's heart (chicken or guinea pig). One man, or a 
commission of men, will make this offering high up in a secluded part of the mountain, 
inaccessible to children and pastured animals.  

Families and communities recognize a specific 
Mountain as munayniyuj ‘the one exercising power’ in 

their local environment. Five Mountains are known to be 
the most powerful in the Panao region: Matías Punta, 

Apallacuy, Ismalón, Waräcuy and Punta Siete 
Colores. Matías Punta is considered to be the 

most powerful. It is most frequently referred 
to as Mashcara Punta, “Mask Point,” as its 

illustrated human-face profile looks up toward the sky. However, it gets mad when people 
call it by its nickname and kills people who attempt to scale its heights.  

Associated with the Mountain are the spirits of the underworld (ushnucuna) who may 
also be referred to as jintil or judiu, the Spanish terms for gentile and Jew respectively. The 
ushnu live in the prehistoric ruins, many of which are still identifiable on many high ridges in 
the Panao Quechua region. Helping me to understand the origin of the Mountain’s spirit, a 
friend explained: 

The ushnucuna are the spirits of these prehistoric people who fled into caves 
when fire and brimstone rained down from the sky. They are the little people (amä 
runa) who were trapped inside and now are the (spirit of the) Mountain (jirca). 
When ushnu spit on people it causes chronic skin ulcerations (ajay) that do not heal. 

                                                 
67 While Quechua utilize the term ‘cave’ (maćhay), a little niche under a protruding rock or in a hollowed-out 
stone more accurately describes an offering site. 
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The Wind  

Wayra, the Wind, just like the Mountain, is a constant threat to the Quechua, as are the 
whirlwinds (shucucuy) which can make people crazy.68 The Wind emanates from the 
Mountain, it springs from the Earth, and its cold brings headaches (uma nanay), pneumonia 
(shungu nanay), and intestinal disorders (paćha nanay; nanay is ‘pain’). The spiritual 
dimension of the Wind and Mountain is explained by a Quechua friend:  

Peasants are terrified by evil spirits, souls and the Mountain (supay, alma, and 
jirca). For the Quechua, almost all sickness is from fright or a curse by witchcraft. 
When an illness grabs hold of someone, right away they perform a diagnostic and 
healing ritual. If they don't get well after that ritual, they take the sick person to a 
native curer. If the native curer is likewise not able to heal the person, they then 
know that there is no cure. They don't even want any injections or pills of modern 
medicine. Some sick people are like wild cattle (i.e. scared to death of modern 
medicine). 

If they get sick with sores or ulcerations, they know it is from the Mountain. 
They don't believe it is an illness from some other source. Some people are obsessed 
with spirits. They don't sleep alone any longer. They don't welcome any guests that 
arrive after dark. They are filled with fear. They are not at peace. Older people place 
an axe and machete just inside the door of their house to protect themselves from the 
spirits; the spirits, fearful of being cut to pieces, avoid places where these 
instruments are readily at hand. 

The above explanation begins by identifying three distinct spirits: evil spirits, human 
spirits and the Mountain's spirit. The Wind is not specifically named, but is closely associated 
with the Mountain and can cause many illnesses. The Mountain causes fright (manchacay; in 
Spanish, susto). Curses are caused by a ćhajćhacuj —a shaman, or more literally, an expert 
coca chewer— who, on behalf of another person, invokes the Mountain to act against 
someone else. The diagnostic and healing ritual for illnesses and curses is shujpi; usually a 
guinea pig (jaca) is passed over the body of the sick person.69 The shaman then diagnoses the 
source or location of the illness by splitting open the guinea pig. The illness, mirrored in the 
guinea pig, is identified —perhaps reflected in an abnormality in an organ, an inflammation, 
a joint out of place, or a broken bone. The shaman then treats the problem in the now dead 
guinea pig, sews it closed and buries it in a secluded place. The sick person is then healed. 
Knowing that outsiders do not put much faith in jaca shujpi (passing the guinea pig), they 
explain its effectiveness by comparing it to a diagnosis by x-ray. A chicken, dog or cat may 
also be used in shujpi. However, once it is passed over the body of the sick person, it is not 
killed. Rather, it is taken into a deserted place in the mountains to rid the person of the illness.  

People dress warmly and build snug homes in order to protect themselves from the 
Wind. If storm clouds build on the mountaintops, anticipating the bad Wind, people may 
throw firebrands out from the kitchen hearth; in their cornfield they may burn a wooly sheep 
hide so that the Wind, smelling the smoke, will go away. Palm branches tied in the cornfields 
also offer this protection. When these defenses do not work, and crops get flattened or 
roofing gets blown off the houses, the community knows that Our Father God (Tayta 

                                                 
68 “Wind” is also capitalized, not because it is considered a deity like the Mountain, but as a preeminent evil 
spiritual force that needs to be differentiated from the simple flow of air. 
69 An egg may also be used in the same way as a guinea pig to identify the source of a malady.  
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Diosninchi) —the God introduced by Christianity— has brought punishment for someone's 
flagrant immoral conduct, usually for adultery or incest. 

Dogs, souls and spirits 

In North America, dogs are said to be man's best friend. The Quechua, too, appreciate 
dogs because they love their owners, accompany the women to pasture, protect her sheep, 
guard the home from thieves, and bark when they sense wandering spirits. They provide 
garbage disposal services, gladly accepting any kitchen leftovers tossed their way. They are 
also useful for cleaning up human excrement around the home. As I write this, “potty 
trained” three-year-old Rosita has squatted in the patio, gone to the bathroom and summoned 
the dog, “China, come! Poop!” So dogs are not only valued for their beneficial contributions, 
they are also dirty (janra); not dirty in the sense of needing a bath, but repulsive because of 
their association with excrement and the malevolent spirit world.  

A child may play with a puppy and the woman of the house will 
take care of it, but as it matures, people’s attitudes become much 
more ambivalent. After all, dogs are heralds of evil (chiqui, “hate”). If 
a dog passes between two people it is an omen of hate; either the 
two people will become enemies or one of them will die. 
Similarly, “When a dog excretes in your sight it is a sign that 
someone hates you” (Ricay ñawiquićhu ismaptin, runa 
chiquishunqui). “If a dog rolls over on its back while playing, a 
person will die” (Ancallaypa pucllaptin, runa wañun). People are 
of two minds about dogs. The Mountain, however, does not 
distinguish between dogs and people; it may cause the death of 
either one. 

Souls (almas) are another significant source of danger to the Quechua peasants. The term 
alma clearly reflects its Spanish heritage, and in some instances, seems to explain the destiny 
of the soul in accord with to the Christian concept of life after death. However, the soul is not 
just the essence of life destined for blessing in heaven or torment in hell; in the Andean world 
they take on a life of their own. For example, souls can cause the death of a dog or person. 
When a person dies, leaving his or her soul disembodied, the soul may get angry and seek 
revenge. To avoid its own demise, the soul may go looking for a replacement. From a hidden 
spot it will whistle, and if a person looks for the source of the sound, that person will die. The 
soul then returns to its body and assured of a new lease on life says, “I found my 
replacement” (Rucäta tarirü). The unexpected death is attributed to the sinister actions of 
murti, death. Murti will have cut the victim’s throat, or caused the death in some other way; 
the victim’s protruding tongue proves that murti dragged that person to their death. 

To protect children or dogs from an angry soul, cemeteries are enclosed within high 
walls and the gates kept locked. Entrance into a cemetery is normally restricted. The gates are 
opened for funerals, for the annual cleaning, and then to allow the souls of the dead to be 
visited on the All Saints’ Day holiday. However, these protective measures are not 
completely effective. 

Souls are categorized according to how and when an individual dies. Simple souls are the 
spirits of adults who have died a natural death. For some Quechua, these souls disappear into 
the unknown and only become relevant around the time of All Saints’ Day when they must be 
honored. Other people say these souls are in heaven. There, at the request of their relatives 
suffering on earth, they can invoke God to act benevolently. For example, if the summer has 
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been dry, people can request that the souls intercede with God and beg him to quit 
withholding the rains, or if the winter has been overly rainy they can ask Him to dispel the 
clouds and send sunny skies. But many Quechua, when asked to explain the relationship 
between souls and God, would agree with Allen who writes: 

Although he sustains the world, God is a distant being whose lack of direct 
involvement in human affairs contrasts strikingly with Pacha Mama’s immediacy, 
vigilance, and sensitivity (1988:51). 

A soul can leave a person, as it does when the person has a dream. When the person 
wakes up, he or she may become aware that their soul has been absent. I have frequently 
returned to my Quechua home and been told, “I just dreamed of you” (Jamta suyñushcä). 
While asleep their soul left, traveled to an encounter with me, then returned taking a sense of 
me with it. That memory is the contents of the dream. The person sensed my presence with 
them because of the contact made in the spiritual dimension and anticipated my actual 
presence relying on the effectiveness of the Laws of Sympathy and Contact.  

It is good to die while one is still able to function reasonably well.70 If a person dies 
while in this stage of life it means that he or she was a good person and therefore “God took 
them.” However, if a person is bad, he or she will live longer, and suffer because they are not 
able to care for themself. 

When someone is near death, their soul goes out to gather up the person’s footprints and 
nail clippings (llupintapis, shilluntapis shuntan). By gathering up the tracks and nail 
clippings, no trail will be left to connect the soon-to-be-dead person with people they had 
known or places they had visited. When the person reaches heaven, God will confront the 
deceased about any missing parts. God made people whole, including their hair and nails. So, 
any hair or nail clippings that weren’t returned to God previously, via the kitchen hearth's 
smoke, must be presented to him upon arrival in heaven.  

A condemned spirit (cundinädu, from Spanish condenado), is the soul of a person who 
dies unexpectedly. For instance, the person might have been killed by someone, perhaps in a 
drunken brawl or out of revenge, or fallen to his death from a house construction, or stumbled 
and fallen down a steep mountainside, or died in a traffic accident. If the deceased was guilty 
of breaking his or her word, of perpetually fighting or being a malcontent, of having unpaid 
debts, or of stinginess by having buried treasure, their soul will find no rest and is condemned 
to wander. Thus angered, the soul will seek to kill either a human or a dog. 

To avoid accusation and condemnation, it is important for a deceased person’s relatives 
to reveal the whereabouts of any goods that might have been hidden away. I recently 
accompanied my comadre (co-parent) Juliana to her deceased mother Sabina’s home. There, 
together with her sister, we scoured the house, garden and yard looking for any buried 
treasures —things her mother might have put away for safekeeping or had misplaced. We 
found a pot, two old kitchen knives, a discarded machete and garden hoe. By uncovering 
these items and making them public (pacashanta jurgur, ricsichicunchi), we made sure that 
neither the neighbors nor God could accuse Sabina of being stingy or a miser (mićha, juyu), 

                                                 
70 A translation of the commandment  that promises a long life for those who honor their parents, Exodus 20:12, 
evoked a sense of outrage, “Why would God punish someone for fulfilling the most essential responsibility we 
have towards their parents?”  In their world, a long life invokes the dread of being an helpless invalid. 
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things which would have resulted in her being categorized as a condemned one. In a society 
that depends on reciprocal solidarity, selfishness has no place. 

For those who have died an ordinary death, relatives have masses said so that God might 
forgive their sins; for the cundinädu, they hope their participation in religious rituals will 
transform the soul into a good one, just as purgatory serves to prepare a sinful Christian for 
heaven. A bad sinner —one who has gone to hell— can be provided some relief if close 
relatives wear black mourning clothes to shade the sinner's soul from hell's fires. 

It is important that family members keep their relative’s soul happy. In anticipation of 
the soul’s annual visit during the All Saints’ Day holiday, the household prepares the 
deceased’s favorite meal for the soul to enjoy. But if the souls are angered, beware! If their 
food has been stolen —perhaps by children— or if chanters do not sing for them at the 
gravesites, they will not intercede with God and may bring misfortune to their families. 

Infants and children who die become little angels (anjilitu). Just like Adam, who was 
considered sinless until he had sex with Eve, so too little children are sinless until they reach 
puberty. Once a child dies and becomes a little angel, its spirit wanders in limbo, floating out 
in the middle of nowhere like mist over a large body of water. 

A child’s death is most frequently precipitated by the malevolent Mountain. If a child 
falls down, the Mountain can grab his spirit, causing him to sicken and die. In spite of the 
protective measures a mother takes to keep her child from danger —with an amulet placed on 
her child’s neck or wrist to offend the Mountain’s sense of smell, or distracting the 
Mountain’s eyes with red yarn and wayruru seeds— she is not always successful. One other 
measure, the sacrament of baptism, will protect children, at least from lightning.  

Cucu are those spirits that inhabit the Quechua's everyday world. They are ominous 
things or beings, and may include beetles, caterpillars, bogeymen and other things which a 
mother perceives as dangerous to her children. However, the primary spirits which threaten 
people’s lives are known as supay, cuchipa siquin, or shapshicu, various terms which most 
frequently get translated as “devil, demon.” When someone begins to act out of character or 
in a bizarre way, people say that the devil tricked or manipulated them (supay pucllacusha or 
supay maquichacusha). From a Western perspective, the diagnosis would most likely be one 
of a mental disorder or drug abuse, but not something attributed to demonic influence.  

The serpent (waräcuy) and the rainbow (turmanya) are two other important spirits. The 
rainbow has both a female and male (ćhina and urgu) manifestation that North Americans 
call a double rainbow. As previously mentioned in the introduction to duality, the upper, 
fainter rainbow is male and the lower, brighter one is female.71 Rainbows are also seen 
circling the moon as either a dark ring (yana turmanya) or brighter ring (yuraj turmanya). 
When the moon is circled with a bright rainbow, people say that the moon is sick (quilla 
jishyaycan); “sick” is also a euphemism for being pregnant. The bright ring around the moon 
and the daytime rainbow are dangerous to women; they can impregnate them with little 
monsters or grindstones. 

The big serpent inhabits the bogs, marshes and springs of the mountains. Serpents are 
spawned when a pig or rooster gets old and disappears into the earth. I have been shown its 
tracks, evidenced by the reeds (tutura, Scripis totora) flattened down in a zigzag trail at a 
marsh's edge. Its urine is detectable in puddles, which I would attribute to water high in iron 

                                                 
71 This identification of the female and male rainbow is the opposite of that reported in my 1996 paper Coca and 
the Mountain. 
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oxides. The serpent is dangerous because it can incarnate itself as a man and impregnate a 
woman with a little serpent; incarnated as a woman it can impregnate a man and he will die 
when he gives birth. When a serpent outgrows its home in the earth and moves to a bigger 
space it triggers landslides. These landslides destroy fields, homes, and sometimes people 
too. People stay vigilant as they travel the mountain trails for if they detect a black pig, horse 
or rooster wandering around in an uninhabited place they know the serpent is right behind 
them. 

Acts of spirits 

“Acts of God” may be included in North American insurance policies and modern 
newscasters describe them as “devastating events of nature.” However, the ancient 
Babylonians had Marduk, their god of thunder and lightning, the Greeks and Romans their 
Jupiter and Zeus, and the medieval Church had Saint James (San Santiago in Spanish). When 
the Quechua hear thunderclaps, they too attribute it to Saint James (Tayta Shanti). They say 
he is riding a horse or donkey and firing his gun at the devil —each thunderclap is a shot. In 
the Andean world, lightning and thunder are still the acts of supernatural beings. Lightning 
(illagu), an animate agent, kills people each year. Explaining this agency a man related:  

Sometimes God makes a mistake when chasing the devil, and his lightning bolts 
miss the devil and strike a child. Lightning also causes the hearth's fire to leap up 
and burn down a woman’s kitchen. That's why she quickly douses her cooking fire 
and throws smoking brands outside when a thunderstorm approaches.  

If the Mountain senses a stranger, or is unhappy with a traveler, it will cause the clouds 
to envelope them. Both clouds and fog (pucutay and jućhgutay) can cause people to become 
disoriented and chilled as the Mountain attempts to kill them. 

Storms bring Wind (wayra), sickness-causing Wind (juyu wayra), devil-inhabited 
whirlwinds (shucuy wayra), rain (tamya) and hail (runtu tamya). These are not just 
“meteorological phenomena,” but living agents that can destroy people's lives. The winds and 
hail flatten crops, and the rains bring landslides and floods, destroying crops and homes. The 
river, being a devourer (micucuj), kills and consumes the careless person. To protect himself 
from these threats the peasant may use smoke to drive off the wind, sharp-bladed tools 
pointed skyward to impale the hail, and he stays away from the river or makes an offering, 
such as milk, to appease its appetite.  

Both the sun and moon are known to die occasionally. People are not too bothered by a 
lunar eclipse —when Mother Moon (Mama Quilla) dies —perhaps because the eclipse occurs 
when it is already dark and it being a bit darker is not too alarming. More likely however, is 
that people are already reluctant to be outside their homes after dark since the night is filled 
with dangerous beings. But when the sun dies, when it is sick (Inti wañucäcun. Jishyaycan), 
it causes great alarm. People begin to burn brush because the smoke is good medicine (jampi) 
that will revive the sun. 

Other dangerous beings are snakes (curu) and lizards (shullash). These are creatures the 
devil has made. Both the sparrow snake (pichuysa curu) found in overgrown areas, as well as 
the deaf snake (upa curu) that lives in open ground, are venomous. Snakes also may nurse a 
cow dry. To protect the important milk supply a shepherdess ought to rub kerosene on her 
cow’s udder. Burning rubber is another effective deterrent against snakes. When a house has 
been vacant and someone wants to move into it, it is especially important to burn some 
rubber and drive any snakes away. 
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It is a dangerous world in which the Panao Quechua live. Even the ground (allpa) itself 
is alive. The peasant harvests his crops and builds his house from the ground; yet it is also 
Mother Earth and Father Mountain. He lives in constant tension with the dual nature of his 
environment. He and his wife have many practices and rituals designed to protect their family 
and to appease the spirits so that they can live in peace and security. 

Refuge at home  
The above paragraphs have detailed many of the threats and dangers that are part of the 

Andean peasant's everyday life and the measures they take to protect themselves. However, 
to this point the significance of the home as a refuge from danger has not been addressed. The 
Quechua construct various types of structures; archeological sites preserve the remains of 
many stone structures. Today stone houses (rumi wasi) are only built in a few places where 
rocks are plentiful. Wattle and daub houses (jinćhay wasi) are built by those too poor to build 
with other materials. People who live in these humble conditions are often marginalized from 
mainstream Quechua society. 

 Temporary shelters of two types (tacma or tuclla, and chuclla) are commonly put up. In 
the alpine area, where bunchgrass (ucsha, Festuca scirpifolia; in other places known as ichu) 
is plentiful, people build A-frame shelters (chuclla) of small branches thatched with the stiff 
grass stems. These snug shelters resemble pup tents. In the fields of the warmer high valleys, 
shelters (tuclla or tacma) are constructed of poles covered with brush or plastic. From the 
security of these temporary shelters a farmer can guard his crops, and a shepherdess or her 
dog can watch over her animals.  

The most prevalent dwellings are the wasi (house). 
The good, or big house (alli wasi, jatun wasi) is typically 
a rammed earth (tapya) construction though an alternative 
is to build with sun-baked adobe bricks (tica). Ideally, it 
will have two rooms separated by a wide passageway 
(curidur) on the ground floor and a second story (altus) 
with its two rooms separated by a wide balcony 
(balcun). Each room has a door, but only the upstairs 
rooms will have a window; the corridor and balcony are 
open in the back of the house. The downstairs middle 
corridor serves as a receiving room for guests. The 
downstairs rooms are primarily for storage. The family sleeps together in a room upstairs. 
The kitchen is the heart of the home where the family gathers as meals are cooked and eaten; 
it is usually a small addition at the back or side of the house. The kitchen hearth provides the 
only place of warmth in the home; while the cook sits on one side of the fire, the other seat 
belongs to the eldest member of the household.  

The Panao Quechua peasants build their primary residence in their field (ćhacra), not in 
a centralized community as is typical in surrounding regions. If they have a secondary 
dwelling in a local community it serves as a storage place, a place to stay during holidays, 
while transacting business, or as a residence when their children are in school. Those who 
live permanently in villages or towns usually do not live exclusively off their own farm 
production, but rather hire out as field labor or provide secondary services as tailors, 
carpenters, or merchants offering a limited selection of general store goods and agricultural 
supplies. Basic medical, educational and civil services are supplied by temporary mestizo 
residents who receive their income from the state. 
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Arable land is scarce, therefore houses are often built in the ugly (sijru) part of the field; 
a homesite can even be dug into a steep slope in order to conserve farmland. While it is the 
man who builds the house —often as a prerequisite to bringing home a wife— it is the 
woman who is considered the “homeowner” (wasiyuj: wasi, house + the suffix -yuj, having or 
possessor of). The home is her domain; the fields are her husband's.  

House construction is a long process. The foundation trench must be dug and stonework 
footing laid down before the first rows of rammed earth (tapya) are tamped into the wooden 
form (cajun). The moisture content of the earth fill must be just right to pack well so only 
three layers can be built up before it must be left to thoroughly dry lest it collapse under its 
own weight.72 After a month or two another three layers can be tamped into place. As the 
man builds his house he is assisted by a team of helpers: two or three men (allpa ruraj) 
loosen the soil and add water to get the moisture just right; another two shovel the soil into 
sacks (allpa wiñaj) and load it onto the backs of the carriers; two or three others (allpa apaj) 
carry the sacks, often up a ladder, and pour it into the mold; finally, two men, one of whom is 
the expert builder (allpa tapyaj and mashćhu), tamp the earth. They too are responsible for 
setting the form so each section (tabla) turns out perfectly placed. When the walls are 
finished, and in order to finish the house —to put up the roof’s heavy ridgepole, rafters and 
roofing— the owner sponsors a house finishing party(wasi ushyay). Like an old-fashioned 
barn raising, the house finishing involves the help of many. The man calls in all his debts of 
labor (aynin) and he himself promises to help those who help him (aynicun). He also provides 
coca and rum, to be shared as men gather to work in the morning, at break times, and as they 
finish up the house. The man's wife also secures help from among her women friends 
(yanasan) and promises to return help for help, chicken for chicken, or other specific 
ingredients she needs in order to prepare and serve heaping portions of food to her husband's 
helpers. The husband and wife's generosity will keep bodies energized and hearts eager to 
finish the house. 

Once the party is over, and the house is roofed and all the helpers have gone home, the 
couple takes possession of the home. The ritual calls for them to inaugurate the house by 
sleeping together so that they might live together in peace for a long time (Arin unaycaman 
juyänanpaj).73 The house, in return, will care for the family and protect them from the rain, 
heat and cold. It also protects them from souls, devils and thieves. The house is happy when 
the family is all together, even if there is some discord, but it is sad when abandoned and no 
one keeps it swept clean.  

Our Quechua friends find it incomprehensible that Karla and I continue living in Peru 
now that our children are adults and live in the U.S. Their advice is that we should at least 
bring one of our grandchildren home to live with us. (Their beliefs about protective homes 
also explain why we forego camping out in our tent, one of our favorite activities when at 
home in the Pacific Northwest.) 

                                                 
72 The form (cajun) used for building a rammed earth house is about five feet long and eighteen to twenty-four 
inches in height and width. Construction normally takes place only during the dry months of the year, April 
through November, so that the walls can dry out. 
73 Sometimes when a person dies, a family member will knock down his old house and build a new one nearby. 
That way the sad memories associated with the old home are left behind and the new house can be a place of 
happiness. 
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Clothing's protection 
In the mountains, where solar intensity is high and temperatures drop with altitude gain, 

protection for the body is important. However, for the Quechua, these “natural elements” are 
also alive and endowed with supernatural powers. 

 Karla has invited her two Quechua “daughters,” Juana and Udulia, to come for a 
vacation in our house in Huánuco. They are curious about city life and how we live in that 
world. They enjoy the food Karla fixes, warm showers, clothes washed in a washing 
machine, and the luxury of not having to pasture their animals each day. But one thing they 
are reluctant to change is their warm dress. We have suggested to Udulia that both she and 
her baby would quit sweating if she would just take off a layer or two of sweaters and shawls.  
But her reluctance to do so reinforces our understanding that there is more to dress than 
physical comfort. The following paragraphs describe the typical clothing that provides 
protection —physical and spiritual— and communicates social messages. 

Clothing communicates ethnic identity; the traditional dress identifies those who are 
specifically Panao Quechua. Frequently Andean women's hats, or the color and design of 
their shawls (jacu), proclaim their communal origins; dress distinguishes “us” from “them.” 

Dress also communicates status. A woman wearing multiple 
petticoats —I’ve counted up to seven— proclaims her industriousness 
and her husband's prosperity. A young woman, wearing two or three 
translucent shawls, manifests her proficiency in spinning and weaving, 

qualities required of a good wife. New store-
bought shoes, pants and jacket advertise a young 

man's apparent success in life and his 
suitableness as a husband. A man's choice 
to wear either a poncho or sweater and 

sandals (llanqui) or rubber boots, identifies 
him either as a tiller of the land or as a 
townsman who wears shiny leather shoes 
and doesn't know the blade from the haft of a hoe. In many ways clothing 
and personal appearance send messages to those who know how to 

interpret them. 

People wear clothing to protect themselves from the cold. Here too, we should perhaps 
write “Cold” with a capital “C” to manifest its animateness. It is the Cold (jasay) that causes 
many illnesses (jishya) and even death. 

At birth infants are swaddled in homespun cloth (bayïta) secured with a two to three inch 
wide woven strap (waćhcu). The infant is first dressed with a shirt over which is tied the chest 
strap (jasgu watu) to help their heart (shungu) grow strong.74 A talisman is hung around the 
child’s neck to protect him from the Mountain. Diapers (inćhana) are ankle-length, wrap-
around skirts of home-woven cloth secured at the waist with a narrow strap. A knit hat keeps 
the infant's head warm. Thus dressed and protected from multiple elements, the child spends 
its first year or so carried on its mother's back or in bed beside her. When the baby needs to 
nurse or be changed he is right at hand. 

                                                 
74 Shungu is often translated “heart.” However, when butchering, it is the lungs that are identified as shungu and 
which are the seat of emotions and belief. Thoughts in one's head are yarpaynin. The puywan ‘heart’ is just 
another organ in the chest, and when someone has shortness of breath they say jamaynin mana aywannanchu, 
“his breathing is not going now.” 
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Toddlers usually wear a pullover shirt, a sweater, and a wrap-around 
woven diaper secured at the waist. At this stage of the child’s life the family 
will be careful to protect him from cold and from falling down so that the 
Mountain does not have a chance to grab his spirit. During the past few 
years, almost the only scolding I have heard in Alfonso's home was to 
protect the children from the Mountain. His granddaughters-in-law sharply 
warn their toddlers not to fall. They are also insistent that the older 
brothers do not knock their little brother down nor let him fall. When a 
child falls it is quickly picked up so that the Mountain cannot take his 
spirit. When a young child cannot be closely attended to, his mother or 
older sister will secure him in a shawl on her back. Then she is free to 
continue with her household chores or herd her animals to and from 
pasture. 

Once past the diaper stage, children begin to dress like miniature 
adults. The girls wear petticoats, a black skirt, blouse, sweater and shawl. 
The boys’ clothes are often hand-knit pants, a shirt, sweater and sandals. 
The influence of the dominant society is also apparent at this stage as 
some parents buy commercially made clothing for their sons and 
daughters. As the children reach school age, they are usually sent off to 
school in official uniforms, but they change back to traditional dress as 
soon as they return home.75 

As young people reach the mid-teen years and become attracted to 
the opposite sex, looking appealing becomes important, especially on Sundays and holidays. 
As indicated previously in the discussion of qualities of attractiveness, young ladies prefer to 
show off their figures with a minimum of petticoats but with a finely-pleated black skirt, a 
bra, a clean, and preferably satiny blouse, a bright-colored sweater and two or three 
translucent shawls each hung a bit differently. Shoes or flip-flops are necessary, especially 
when in town. To give a polishing touch, the young ladies wear their hair carefully braided, 
parted off to one side, and eye-catching hairclips. Young men demonstrate their proficiency 
at making their way in the big wide world by dressing like a mestizo: with stylish new shoes, 
under shorts, new and clean jeans, a clean shirt and a sweatshirt or jacket. Their neatly 
trimmed hair completes the image of a man now competent to establish a successful home. 

Style of dress demands less attention once a couple settles into the routine of married 
life. The most important thing is that clothes be clean and mended. Around the home a 
woman may wear a tattered skirt, a blouse that has seen years of service, and a shawl that is 
no longer bright white. If she is going out to pasture she will make sure her clothing is more 
presentable and her hair neatly braided. A public appearance requires the most care in 
dressing, especially if it is a holiday. Homespun black skirts, communicating prosperity and 
tradition, are becoming more rare these days as people are able to buy pleated polyester 
skirts. A tightly pleated skirt gives the ladies an appealing plumpness in the hips and 
demonstrates their good health, and plenty of bounce at the hem communicates both 
prosperity and style. Multiple petticoats, with the woven belt (waćhcu) exposed above the 
skirt waistband, exhibits industriousness. Shiny satin blouses with lacy trim and brightly-

                                                 
75 School uniforms are mandatory unless a family is too poor to afford them. While this exception is law, 
teachers humiliate children who go to school without a uniform. For some children it is better to stay at home, to 
be ignorant, rather than be publicly embarrassed. 
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colored sweaters keep a woman warm and in fashion. A shawl or two provide additional 
warmth, a place to carry things, and shade if the sun is shining too brightly.  

The married man also dresses according to the degree of public exposure he will have. 
Around the house and for work in his fields he will most likely wear pants that have seen 
years of service over long johns-like inner pants (ruripan) and a shirt. If the morning is cold 
or rainy he will add a poncho or jacket over a sweater. A hat on his head, sandals on his feet, 
and a scarf or shawl around his neck completes his dress. When the shawl is not needed he 
cinches it around the waist like a cummerbund or slings it knotted over one shoulder. When 
he has things to carry, they are bundled into his shawl, slung over his back, and secured by 
knotting two opposing corners diagonally across his chest.76 In the informality of home or 
when working on a drizzly day, men wear a coarsely-woven cape (shajti) to keep their back 
warm and dry. These work clothes may be worn day after day, but for a visit to the town 
square or a trip to a bigger town, he will change into clean and as like-new clothes as 
possible. 

Men have more interaction with the mestizo culture and are more likely to imitate that 
dress when they go into the city. They may adopt rubber boots or city shoes instead of 
sandals, and baseball caps instead of felt or knit hats. A Quechua woman, however, wears 
city clothes only if she has made the choice to become a mestiza. It is amazing to watch 
people’s dress metamorphose in response to a change in cultural context. One such lady, 
Elsa, was transformed right before my eyes. While traveling from Lima, where she had 
worked as a household maid, she wore stylish body-hugging pants and a blouse, high-heeled 
shoes and a mestizo hairstyle. Descending from the taxi that delivered her to her uncle’s 
village house, she greeted the family then instantly changed into the traditional clothes her 
mother provided, stepped into flip-flops and braided her hair. I would never have guessed that 
Elsa had any other life than that of a young peasant girl.  

Whether clothing is worn in protection against natural or supernatural dangers 
encountered in the Andean environment, or in preservation of their ethnic identity, it 
contributes much to meeting people’s needs for safety and identity.  

                                                 
76 Men tie their shawls over one shoulder, under the other arm, and knotted over the sternum. Women do not 
cross their chest when carrying a bundle or baby; rather they knot two or three corners of the shawl across both 
shoulders. When a woman's shawl is merely accent, it may be tied diagonally across the chest. Both jacu and the 
heavier shajti have a mid-seam that, when worn as a cape, is oriented vertically for men and horizontally for 
women. 
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CHAPTER FIVE 
 

THE NEED TO LOVE AND TO BELONG 

 
Hot pepper seed (uchupa murun) 

A core value in Quechua society is expressed as “Let’s live with just one heart” (Juc 
shungulla cawashun). Community members ought to share what they have and what they 
know, and help others as they are able. It is only in unity that people are able to confront the 
adversity of Andean life. Relationships are vital. Augsburger writes: 

 Humans are covenanting beings, and their lives are created by the covenants 
they make —with themselves, their significant others, their surrounding community 
and their Creator (1986:110). 

Of course, in the Quechua world, “their Creator” does not correspond with Augsburger's 
Christian God, but to the Mountain and other non-human animate beings. Quechua people 
who personify these relational values are held in high esteem by their community; those who 
violate them are ostracized. 

Fostering the sense of community takes place primarily as children are socialized within 
the extended family. In this environment, children do not develop a private sense of guilt 
when they violate social norms. Their conscience does not accuse them of wrongdoing. 
Rather, the many family members constitute a public environment in which the transgressor 
is ridiculed. The resulting shame or embarrassment is the dominant sentiment which censures 
the child’s misbehavior. Later as an individual matures, a growing network of relationships 
becomes the arena in which one’s behavior is evaluated. It is up to each individual to 
demonstrate his or her solidarity with the community and thus garner honor, or to have his or 
her transgressions made public and lose face. Losing face in an Andean community can be 
equivalent to a death sentence. Someone who flagrantly violates social norms is liable to be 
cut off from all relationships that give meaning to life, as well as those needed to sustain life. 
Quechua culture does not socialize individuals to live independently. 
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It will be helpful at this point to illustrate how the Quechua identify the different stages 
of life. The table below gives the ages and terms used for each age group as well as a brief 
description of common activities or responsibilities: 

AGE  QUECHUA: 
(female, male) 

COMMON ACTIVITIES 

Up to 1 
year 

warmi iti 
ullgu iti 

Infants are carried about on their mother’s or sister’s back 
swaddled like a papoose. Their basic needs are met. The 
child’s birth should be registered with the civil authorities 
and he or she ought to be baptized in a religious ceremony. 

1 to 
puberty 

Wamra Children begin to accompany and imitate the work of their 
parents: daughters with mothers, sons with fathers. 
Participation in public school usually begins. 

Young 
teenagers 

manta jipash 
manta müsu 

Young children work with their 
same-sex parent as well as take on 
more work of their own. Young girls 
begin spinning and weaving shawls 
and belts; young boys begin 
cultivating family fields on their 
own. A significant number of 
children stop attending classes before 
or upon finishing primary school. 

Older 
teenagers 

to 
married 

jipash 
Müsu 

Young adults become more independent, develop 
relationships and choose a spouse. Young men begin their 
first community responsibilities as messengers for the 
authorities and as “police” in summoning people 
(dicuryun, rijidur). At this age young people may migrate 
to the city or rain forest for adventure or to find work if 
land resources are limited. 

Married warmi (with high 
respect, mama 
warmi) 

runa (with 
respect, tayta) 

As adults the couple establishes a new social unit: the wife 
attends to her family and animals; the man to his fields and 
community political responsibilities such as tiniente 
gobernador, agente municipal, juez de paz and church 
responsibilities such as catequista, alcalde, síndico, 
presidente or obrero. 

30-60 
years 

chacwas 
Auquis 

Mature adults raise and provide for their family, 
participate in community activities, arrange marriages for 
their children and begin grandparenting. 

60 years 
and older 

chacwan 
Auquin 

Elder adults become increasingly dependent on their 
children. As their strength wanes, they spend more time 
helping around the home, caring for the grandchildren, 
feeding the chickens and doing other light work. 

Of these stages of life, only two are highlighted by specific rituals in Quechua society: 
the ritual first haircutting (ajcha rutuy) and marriage celebration (warmi ashiy). However, the 
stages of life are clearly defined and it is expected that people will respond according to 
established conventions. It is within this context that people satisfy —or jeopardize— their 
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needs for love and belonging. As will be detailed below, some of these needs are met when 
the community comes together for specific work days (faena) to repair trails, clean irrigation 
canals and the cemetery, or for the community’s Patron Saint feast and other holiday 
celebrations. But most often the need to belong and to be loved is realized within the family 
and, by extension, with those selected to be godparents and co-parents.  

Love and food  
In western culture, love is often evidenced in some physical fashion or by the exchange 

of goods. But as noted in the discussion of sex, public displays of affection are abhorrent in 
Quechua culture. In English we have the saying, “The way to a man's heart is through his 
stomach,” but the fast food industry of today seems to make the phrase archaic. In Quechua 
culture, however, the sharing of food is an overt demonstration of love and respect. It was 
explained to me that when someone butchers a pig and offers me roast pork, it is a 
demonstration of affection and esteem. Rejection of food is an irreparable offense. Persons 
involved in a fight or who trade insults may, with time, mend their relationship. However, the 
transgression is not erased when a gift of food is rejected; the rejecter demonstrates his or her 
disdain towards the giver, who in turn is exposed to embarrassment and shame that cannot be 
forgiven. 

Recently Karla and I were asked to be witnesses at a civil marriage. Karla, however, was 
absent when the request was made so I was not able to give a definite answer on the spot. For 
several weeks the man did not return to get our reply and we did not know what was being 
planned nor how to prepare. Two days before the marriage the man brought us half a sheep, 
confident in our affirmative response. We agreed, knowing that to decline would have been 
an irreparable insult. In the evening the man returned so we could meet his wife and four of 
his six children. After the marriage the couple vowed, “From now on, you will be like a 
mother and father to us.” Our commitment was to care for them as our children, especially in 
times of crisis.  

The kitchen is an ideal place in which to make cultural observations of how the Quechua 
people express love and belonging. Many Quechua homes present a solid, secure façade 
designed to protect the family, however, if one has access to the living space —kitchen, 
courtyard, passageway and balcony— life is lived in the open. Admittance to these areas 
demonstrates that one belongs in the family, but where there is no relationship, the front door 
blocks access to the home. Solidarity with an unknown fellow-Quechua may be demonstrated 
by providing the visitor with something to eat if he arrives at mealtime, as the rules of 
hospitality dictate. However, the food will be served outside the front door. If the visitor is an 
acquaintance, the relationship will be acknowledged by inviting the visitor to sit in the 
corridor, the sheltered space inside the front door. The kitchen is reserved for those who 
belong to the family or are invited in as honored guests. 

Belonging in crisis  
There are critical moments in life that demand communal support (the insurance business 

does not exist in the Andean world). In unexpected catastrophes, such as a fire that destroys a 
home, or thieves that steal all of a family's belongings, the community must sustain them with 
shelter and essentials while they rebuild and restock. If someone stumbles and falls down the 
mountainside, the community must take action to effect a rescue and provide medical 
attention and support during recuperation. If a traffic fatality occurs and burial expenses 
overwhelm a grieving family, the community must respond in solidarity —a community 
comprised of family, relatives, neighbors and fellow villagers. Other crises are natural 
transitions in life; a first haircutting requires a community from which to choose godparents 
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who will contribute to the child's welfare. Marriage requires a community from which to 
choose a mate, and from which to receive support as the new couple becomes established. No 
matter what precipitates a crisis, those who benefit and those who act in solidarity 
demonstrate their membership in the community. 

One such natural transition in which community was affirmed was when Juliana gave 
birth to Analicia. After a midwife assisted in the delivery, Karla was called to cut the 
umbilical cord, and to wash and swaddle the baby. These actions initiated a tie of belonging 
between godmother and goddaughter. Years later Juliana informed me, “Analicia likes to 
study. That's because her godmother Karla was the first person to handle her when she was 
born and to bathe and name her.” Analicia became a recipient of characteristics common to 
her godmother due to the effects of Sympathy and Contact. The relationship between Juliana 
and Karla became one of co-mothers. In this relationship basic needs to belong were satisfied, 
and community is fostered as they continue to contribute to each other's social and 
physiological needs. 

Government-sponsored health facilities are increasing in the Andean communities but 
life and death are primarily dealt with at home. The family cares for their sick. A healer may 
be summoned to carry out the appropriate healing rituals and the family covers the cost of 
those rituals. If medical assistance is sought from the health post, several family members 
accompany the patient. They are responsible for all non-professional care such as feeding, 
bathing, buying medicines, and watching over the patient. When death occurs only the family 
will publicly mourn their loss, though other people demonstrate their solidarity by attending 
the wake and funeral. The family bears the burial expenses, which include the casket and 
burial site costs as well as the expense of providing food, rum and coca for those attending 
the wake and funeral. However, when the crisis occurs, someone may be invited to help 
offset some of the expenses by becoming godparent of the deceased and to provide new 
burial clothes. The godparent might say, “Dress them in these new clothes. They should go to 
heaven dressed well just like they dressed here.” When a situation arises in which family is 
not present, or unable to cover medical or burial expenses, a relative or person of goodwill 
may obtain a certificate of solicitation from the community authorities. The certificate, 
presented to the members of the community, legitimizes the request for help. The community, 
in turn, assured that the request is not a scam —scams being more common in larger 
communities— shows their solidarity by contributing to the cause.  

Coming to the aid of a bereaved family provides a perfect opportunity for a person who 
has been estranged from the community to demonstrate his or her true heart of solidarity. 
They may take the initiative to solicit help for the grieving family, or make a significant 
contribution to meeting some of their needs and thus be reconciled with the family and the 
community at large. 

Working together  

Marriage is perhaps the best expression of love and 
belonging among the Quechua. A wife demonstrates 
her love to her husband when she dedicates 
herself to caring for her home, children and 
animals. She keeps her house clean, cooks the 
food, tends the children, washes the clothes, 
takes her animals to pasture each day, and 
knits or spins wool whenever her hands are 
free. Her husband expresses his devotion to 
his wife and family when he produces good 
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crops; he must be diligent in plowing, seeding, fertilizing, spraying, cultivating and 
harvesting. After the harvest, part of the crop is stored for consumption and the surplus sold 
to acquire other necessities and meet social obligations. Thus each spouse, fulfilling their 
gender-specific roles, does his or her part to meet the basic needs of the other and of the 
children. By mutual labor they demonstrate the strength of their love relationship and their 
belonging as a family unit. 

Marriage is not the only circumstance in which working together contributes to 
satisfying the need to belong. The term yanagänacun expresses togetherness: yanagä– is the 
root word meaning “to accompany,” the suffix –nacu indicates reciprocity. When a man 
needs to travel after dark, a friend will accompany him and together they will have the 
courage to confront the dangers of the night. The term also refers to the actions of those who 
accompany the bereaved during their time of sorrow; they may stay throughout the all-night 
wake and then burial, usually late the following afternoon. When men work together, they 
arüshinacun, literally translated, “they accompany each other in work.” Teams of men may 
compete (llallinacun) to see who can turn the most sod while planting with a foot plow. I 
have gained my greatest acceptance in the wider Quechua community by participating in 
building the church tower, helping lay the foundation for a 
bridge, and cleaning the cemetery prior to the All Saints’ Day 
holiday.  

Women have their own special term for girlfriend, 
yanasan. This refers to a girl or woman who provides 
companionship to another as they go about their daily 
activities. The ladies may sit close to each other while 
washing their clothes along the riverbank, or they may sit 
together spinning and chatting while their sheep graze and 
their children play nearby.  

Solidarity is also evidenced through working together. Men generally work their own 
fields. However, at potato harvest it is imperative to get the crop dug, sorted, bagged and sent 
to market as quickly as possible, so the field owner will ask others to assist. Joining in the 
harvest earns both positive comments about one's identity as a helpful member of the 
community as well as payment in kind. The field owner's reputation is enhanced by providing 
a generous portion of potatoes —or corn at corn harvest— for his helpers to take home. Help 
on future occasions is also assured when everyone is well fed at lunch, and coca and rum are 
provided at break times. 

As the men join in common work and the women prepare the meals, they all celebrate 
their togetherness. When I asked men what people do when they live in community, or want 
to live with one heart with others, they responded: 

When building or roofing (finishing) a 
house, they help. 

Wasi ruray captin, wasi ushyay captin, 
yanapan. 

When there is a marriage, the men all chew 
coca. They drink together. 

Warmi ashiy captin, ćhajćhapacun. 
Upupacärin. 

When there is a town meeting the men 
chew coca. They drink together. 

Parlanacuy captin, ćhajćhapacun. 
Upupacärin. 

When someone dies, the neighbors help. Wañucuptin, bisï 

nucuna yanapan. 
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When making (special) foods, they share.  Micuyta rurar, mallichinacun. 

When there is a communal workday, they 
work: building a bridge, cleaning the 
cemetery, fixing the road, cleaning the 
irrigation ditches, and building a church 
or town hall. 

Faina captin, arupacun: chaca rurayćhu, 
pantiyun pichayćhu, caminu pichayćhu, 
sicya pichayćhu, inlisya, dispächu 
rurayćhu. 

When there is a potato harvest or corn 
picking, they help each other out. 

Papa allay captin, jara pallay captin, 
yanapänacun. 

These actions demonstrate one's desire to participate in community. Sharing food, coca 
leaves and drinking alcohol together is very much a sharing of the heart rather than just a 
meeting of physiological needs. When visiting another person's home or attending a 
celebration, it is important to take a little something for the host which demonstrates a 
generous heart —perhaps a pound of sugar, a half-pound bag of noodles, an onion or two, or 
some herbs to flavor the soup or hot sauce. 

A person who is inhospitable —who does not participate in communal events— is 
considered to be bad, indifferent (juyu, yaga). Each peasant man, however, does his fieldwork 
alone (ćhacra aruy yata-yata) or accompanied by his sons. Only if a man has access to larger 
fields and is producing for the market might he invite other men to join him in the planting 
and harvesting, and in return, obligate himself to reciprocate with an equal amount of work 
(unyanacuy). As Quechua men and women work together they not only reinforce their sense 
of belonging, they also garner esteem.  

Building esteem  
Maslow ranks the need for esteem in the highest tier of the physiological and 

psychological needs cluster. Humans need to know they are valued and appreciated. Being 
assured of this leads to esteem for both the individual member of a society and to the 
community as a whole. Clues to discovering a Quechua perspective about esteem are 
suggested in a quote from Augsburger:  

The Westerner, since Descartes, defines the self by saying, “I think, therefore I 
am.” The African says, “I participate, therefore I am”; the Oriental, “I belong, 
therefore I am”; the Palestinian villager, “I reside in this village, therefore I am” 
(1986:82).  

The Quechua say, “We live with one heart” (Juc shungullawan cawanchi), and thereby 
imply, “we are community.” They value solidarity that is expressed through the language, 
culture and daily life they share. The community attitude, however, quickly changes towards 
people who adopt the national language and culture. The derogatory expression mishtiyasha  
is used to refer to those who turn their back on their heritage. Regarding the mestizo attitude, 
my friend Pablo says, “Other people [the mestizos] scorn the peasants’ customs. They don't 
understand each other. So some peasants sadly live in shame”.77 

The issue of self-esteem is complex for people who live in a country that is socially 
stratified. When ancestral traditions resonate strongly within their society, Quechua men and 
women know what is expected of them, and they know how to achieve their aspirations as 
well. However, the dominant mestizo culture continues to make inroads into the Andean 

                                                 
77 Personal communication from Pablo Villogas J. from cultural notes titled Ćhacra Runacuna, April 1999, 
(translation mine). 
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world. The process of improving the peasant's life with services such as transportation, 
education, health and commercial opportunities is accompanied by negative attitudes towards 
their language and culture. Thus the Quechua is confronted with the question, “With what 
heart do I live: Quechua or mestizo?” The millions of Andean immigrants, living in squalid 
shantytowns surrounding Lima and other large cities of Peru, struggle for survival in the 
hopes of bettering their own lives and those of their children. However, by abandoning the 
land, work and relationships that give purpose to life, they also lose the essential ingredients 
for defining their personal identity and self-esteem. 

One of the principal ways Quechuas demonstrate solidarity is by sharing food and drink. 
This is reflected in the saying, “As long as we have life, let's eat. Let's drink” 
(Cawananchicaman micushun. Upushun); note that the verbs are grammatically first person 
plural inclusive imperative. (The verb to drink is upu-, not upya-; upya- means specifically to 
drink alcoholic beverages.) 

On occasion I have been invited to join a group of men as they stand in a circle, visit and 
share a few bottles of beer celebrating, for example, a birthday, house finishing or Patron 
Saint holiday. A small glass is half-filled and then the bottle of beer is passed to the next man 
while the first graciously drinks, and then with the swish of his arm offers the last drops to 
Mother Earth. He then passes the glass to the man holding the bottle; the bottle and glass take 
their successive turns from man to man. This ritual cements social relationships. Only those 
who lack restraint and happen to have money in their pocket will continue drinking, behavior 
that is rejected by the community at large. The group is not overly bothered by my not 
drinking, as long as I accept the bottle, then the glass, and hold each of them the appropriate 
amount of time; it demonstrates my solidarity with them. They sometimes demonstrate their 
solidarity by providing a soda pop for me to drink.  

In a similar fashion, on special occasions when an animal is butchered or when bread is 
baked, it is shared with the neighbors and others who happen to be nearby when the food is 
ready. People may “happen to be in the vicinity” at just the right time since both meat and 
bread preparation is a lengthy process. Also, a lot of smoke is generated as the oven is fired 
for bread or the rocks and pit fired for roast pork. The visitors who take advantage of these 
special occasions also become liable to reciprocate at a later date. Events which call for these 
special preparations are often life transitions such as a birthday, first haircutting, marriage, 
death, religious holiday or a house-finishing party. 

When traveling or going to visit someone, generosity is also 
demonstrated by taking a little something to present to the homeowner 

upon arrival. This ideal of generosity is expressed in the saying, “The 
finch sings, ‘I eat the worker's golden fruit, the ripe fruit’” (Ruchpi cantan: 
“Arucujpita, ruracujpita jurita, jarwata micü”). In other words, we can 

share because there is always enough to go around. The homeowner 
generally reciprocates by providing something hot to eat or drink, no matter 
at what time a visitor arrives. 

As mentioned previously, in the Panao Quechua world the men work the fields and the 
women tend the home and pasture their animals. Tending diligently to one's responsibilities is 
noticed in the community and people express their admiration; laziness is also noted and 
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gossiped about. In face-to-face Andean communities, people's opinions affect others’ self-
esteem.78  

Another way to earn esteem is accepting the responsibility of godparenting in a ritual or 
spiritual kinship relationship. Godparents are chosen when a child is born, when he or she is 
baptized (by those practicing the Catholic faith), at the first haircutting, at marriage, and 
sometimes when a person dies.79 In Andean society relationships are vital; the nuclear and 
extended family is the basic social unit. Expanding the network through ritual kinship 
increases the resources available to assure survival.80 The first resource godparents represent 
is the relationship itself; birth parents establish this co-parent relationship in the event of their 
own incapacity to care for their child. The co-parent relationship, however, does not take 
precedence over biological kinship; relatives normally assume that responsibility if the 
parents die or become disabled, or mistreat or abandon their child. The first criterion for 
choosing godparents is that they be respected. That respect is based on their good character as 
well as on the social and economic resources they represent. Good character, of course, is 
earned through hard work and respectful treatment of others. Parents choose specific 
godparents because they want their children to be associated with that exemplary behavior as 
well as benefit from the rewards of their hard work. Godparents not only augment social ties, 
they are counted on to provide wisdom and impartially referee disputes, something relatives 
are less capable of doing. Later on in life they may be able to facilitate advantageous 
relationships or work positions for their godchild. And it is hoped that the godparents will be 
able to respond generously with economic resources whenever legitimately needed. 

A child’s first haircutting is a significant transition in Quechua culture. Once the child 
has successfully survived the first two or three years of life, and is more likely to live a long 
life, the family chooses the child’s godparents. While all the family gathers to celebrate the 
occasion, the godparents will be especially honored. The haircut itself may involve just a 
symbolic cut of hair or a regular haircut, depending on the sex of the child. The first 
haircutting of “a cute little girl” may turn him into the little boy he really is. As the 
godparents cut the hair, the locks are carefully gathered on a plate. Guests are also invited to 
participate, and as they cut off a lock or two of hair they place it and a monetary gift on the 
plate. The hair is then carefully wrapped up in a small cloth and kept stored “forever” since it 
represents an integral part of the person. The money is to be invested for the child, perhaps by 
purchasing a sheep or pig. The godparents become madina (godmother) and padinu 
(godfather) to their godchild and are expected to occasionally contribute to the child’s well-
being. This may involve purchasing clothing and supplies for school as well as resources to 
meet other contingencies. The relationship continues throughout life and is a source of esteem 
for everyone involved. 

Weddings are also life transitions at which time a young man's parents will arrange for a 
couple to be godparents for their son and his bride. If the groom is well established and on his 
own, he may choose the godparents who will accompany him during his marriage. The 
godparents also supplement the resources needed for the celebration and will lend moral 
support as the couple adjusts to their new relationship. They are expected to remind the 

                                                 
78 Panao Quechua Marriage and Family Values, the title of a paper being compiled in an SIL-Peru publication, 
documents this more fully. 
79 Quechuas normally choose an executor (alfasya) to act on their behalf upon their death. The executor divides 
the deceased’s property as agreed upon and encourages the family continue to live in harmony. 
80 Ayllu, a term often used to describe the basic social unit in Andean studies, is not generally understood among 
the Quechua of Panao; some understand it to refer to a herd of animals. 
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newlyweds of their duties to their spouse, and scold the partner who isn't living up to the 
spouse's expectation. 

While the family is the primary social unit of the Quechua peasant, the community is 
also of great importance. Esteem is accorded to both men and women who express wise 
opinions at communal meetings. Men who are thoughtful, good-natured and able to express 
their thoughts clearly are chosen for formal leadership positions. Women with those same 
qualities are likewise respected, but informally.81 

Other opportunities for demonstrating commitment are by hard work at communal work 
projects, such as the annual cemetery cleaning, road and irrigation canal maintenance, and the 
construction or repair of public buildings. Esteem is earned both by willing participation as 
well as in the friendly competition to outwork others. Community authorities also earn 
esteem as these projects allow them to be recognized for their commitment to the community, 
their organizational skills, and for providing coca leaves and rum for break times. Women 
earn esteem by providing plenty of food to the workers when they break at noontime.  

A village's patron saint holiday or other major holiday —some of which last for three or 
four days— is also an opportunity to grow in esteem in the eyes of the community. Each year 
the sponsor or host (cargu, mayurdumu) responsibilities are passed from one individual or 
family to another. The sponsors will be responsible to cover the expenses of the musicians, 
the fireworks, the dance troupes and their costumes, and the main meals of each feast day. 
The community members look for people who they believe have the resources to throw a big 
party and then ask them to accept the responsibility. However, “request” is not really the 
correct term because the community has already made a decision. The reasoning behind the 
request might be phrased as: “It is your turn to be taxed for the benefit of the village.” 
Accepting the responsibilities is also a prerequisite for those who aspire to community 
leadership positions. The degree to which a sponsor satisfies the expectations of the 
community has a direct effect on the esteem he and his family are accorded. A host may 
spend the equivalent of several thousand dollars in order to fulfill his responsibilities; some 
people will go into debt, others will deplete their resources, mainly held in livestock, while 
others will travel to the jungle to work in the coca-cocaine production industry, and some will 
get assistance by ayni, in other words, “You help me this year, I'll help you in like manner 
next year.” If an individual really believes himself unable or is unwilling to accept the 
responsibility, he must pay some sort of “tax” by agreeing to supply something the 
community needs, such as desks or chairs for the school, or roofing for a community 
building. These alternatives also earn one the respect of the community. 

Losing esteem 
Since demonstrating generosity and solidarity within the community is a means to gain 

esteem, losing esteem is easily accomplished by stinginess, gossip and destroying social 
harmony, or by taking on mestizo attitudes and scorning the Quechua way of life. Social 
harmony is easily destroyed by showing contempt for others’ opinions or their way of doing 
things, or by not accepting that which is offered as a demonstration of solidarity. The 
following vignette and clarification was related to me by a community elder as an example of 
losing and regaining esteem: 

A man and his wife had not been getting along. The conflict became public 
knowledge. The community authorities called the couple and gave them two weeks 

                                                 
81 These observations hold within traditional Quechua villages. Where the Peruvian political structure is present, 
respected women have been elected to community council positions. 
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to “get their act together.” Two weeks were not enough time, and on the second 
encounter with the authorities they asked for more time to work out their 
differences. However, after this second meeting the husband beat his wife. The 
authorities then said they would have to send the man to jail in Panao. It is 
anticipated that since the man will be handed over to the Peruvian (mestizo) police 
and judicial system, the shame will cause him to repent of mistreating his wife. 
Otherwise everyone will know and call him a wife-beater.  

Response to question about fighting: It is common knowledge that a man must not 
strike a woman. Fights between men, or fights between women are accepted; 
everyone will watch and encourage justice to be worked out through the 
conflict. In a man-woman argument, the man can voice his opinion and defend 
himself, but he must not strike the woman. The woman, however, is free to use 
whatever force she can to try and accomplish her goal of justice or revenge. 

As the above example illustrates, what goes on in the home quickly becomes public 
knowledge, especially if social norms are violated. The domestic discord and abuse elicited 
two distinct responses from the village authorities. Both responses attempted to shame the 
individuals involved, in the hope of promoting appropriate behavior. So too the fighting. The 
purpose of a fight is not for the last person standing to be proclaimed the winner, rather it 
serves to draw a public audience. There a person makes public the offense of another. The 
wrongdoer, regardless of whether he or she wins or loses the physical contest, becomes the 
big loser because their wrongdoing has been aired in a memorable public spectacle. 

The following again demonstrates how public opinion is brought to bear in the 
psychological domain in order to punish misbehavior: 

Initial comment by Alfonso: “I am going up to the community authorities’ office in 
the main plaza of Huarichaca. The authorities are bringing in a thief. They are 
going to investigate. Maybe they will send someone to Panao to get the police.” 

Alfonso’s response to my request for clarification about the police's intervention: “If 
the police come and get the thief, he will go happily… laughing. He will pull 
out some money and pay the police and get released right away. The community 
authorities should keep him right here. All the people will get mad at him and 
they will scare him.” 

My further question: “Will scaring him cause him to repent of stealing? Will it 
embarrass him?” 

Response by Alfonso: “No, he’ll just be scared. He won’t steal in this community 
because we are all united against him.” 

Since Alfonso did not perceive that shame would bring about a change in the thief's 
behavior, the next step was to socially ostracize him. A complete loss of esteem within the 
community would destroy the thief's sense of belonging within the community. Having 
people angry would jeopardize his ability to satisfy his need for safety. Deprived of the 
livelihood stealing afforded, even the physiological needs for food will become an issue for 
the thief. His only option will be to repent and be reconciled within his community or lose his 
identity by moving to another community. 

As mentioned, shame is a potent threat to promote conformity to social standards in 
Andean communities. However, long before community authorities are sought, insults 
publicize misbehavior. No one wants their actions exposed nor to be characterized as 
engaging in shameless animal-like behavior such as that described in the following table: 
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They say “Dog” when someone is dirty 
(immoral). 

“Allgu” nin janra captin. 

They say “Shit ass” when someone is 
immoral. The point of similarity is with 
a dog that habitually sniffs and eats 
fecal matter. 

“Ismay siqui” nin janra captin. 

They say “Dog” when someone has 
relations with woman after woman. 

“Allgu” nin warmin-warmin puriptin. 

They say “That woman is just like a pig” 
when she has relations with one man 
after another; when she does not get 
weary of men. 

“Cuchi-niraj warmi” runan-runan 
puricuptin, mana yamaptin. 

They say “Horizontal backbone” when 
someone has relations with a relative  
—anyone with the same paternal or 
maternal surname is considered to be a 
relative. The point of comparison is 
with animals that do not distinguish 
biological kinship. 

“Quinray mururu” nin castanwan 
cacuptin. 

They say “Big tail” of someone who has 
incestuous relations. The point of 
comparison being with the tail end of an 
animal where the genitals are located. 

“Ćhupa-sapa” nin castanwan cacuptin. 

They say “Dog” when someone goes from 
house to house looking for something to 
eat (for freeloading). 

“Allgu” nin micuyta ashir puriptin. 

They say “Dog” when someone goes about 
as a vagabond. 

“Allgu” nin puricaćhaj captin. 

They say “Lazy dog” when someone does 
not work. “Lazy” is a strong insult in 
Quechua culture, where people have to 
work in order to survive. 

“Jilla allgu” nin pipis mana aruptin. 

They say “Fleeced ram” of a man who has 
a child by a woman not his wife and 
who provides no child support. The 
comparison is with a ram who has no 
wool for its shepherdess. 

“Sipra carni” nin wamranta juc warmićhu 
mana ricaptin. 

They say “Potato blight” of a man who has 
relations with the mother of his 
godchild.  

“Ranćha” nin pipis ayjädupa mamanwan 
cacuptin. 

They say “Cat hands (paws)” of a person 
who steals or is suspected of stealing.  

“Mishi maqui” nin pipis imatapis 
suwaptin. 
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They say “Sick” of a man who hits a 
woman. In this context, “sick” refers to 
demon possessed. The action also 
brings sickness on the person’s family 
or community. 

“Jishya” nin runa warmita magaptin. 

They say “Deaf” when someone does not 
obey. However, “deaf” also means 
stupid, ignorant. 

“Upa” nin mana wiyacuptin. 

They say “Scatter-brained” of a woman 
who is careless in personal appearance 
and who behaves irresponsibly. 

“Tacra” nin warmi mana imas jucuptin. 

They say “Dejected” when someone goes 
around with their head down. It is 
similar to the Spanish proverb, “The 
dog that doesn’t bark bites.” (The 
person is suspected of being up to 
mischief and thus is unwilling for 
people to see his face.) 

“Uysurächi” nin runa jucta mana ricaptin. 
Tincun castillänu: “El perro que no 
ladra muerde” nishanwan. 

They say “Guinea pig heart” when 
someone is a coward or is timid. 

“Jaca shungu” nin alläpa manchacuptin. 

They say “Devil’s child, devil’s spawn” 
when they despise someone. 

“Supaypa wawan, supaypa waćhashan” 
nin runa pampaman ćhuraptin. 

They say “Goat” or “Cat” when a woman 
or man is suspected of being a witch or 
wizard. (People know that the devil 
frequently impersonates animals. And 
goats are the devil’s imitation of God’s 
good sheep.) 

“Capshi, mishi” nin warmipis, runapis 
bruju cashanta yarpaptin. 

These insults and stories of interpersonal conflicts make it evident that the Panao 
Quechua people do not always live up to their own ideals; they too are human. But at the 
same time there are many avenues for building and repairing relationships as the members of 
the community strive to live with one heart. As people live responsibily from day to day, love 
and belonging grow. 

 



78 

 

 

 

CHAPTER SIX 
 

THE NEED TO KNOW AND UNDERSTAND 

 
Zigzag (wingu) 

Different cultures construct distinct worldviews, a worldview being the conceptions 
concerning all that which exists, the explanations about that reality, and the rules for living in 
it. As the term suggests, each world view is primarily derived through visual perceptions. 
Each culture derives an understanding of their world from their observations of the physical 
and social environment that surrounds them (Augsburger, 1986:161). While each worldview 
is more or less shared by all the members of a particular society, it also provides a framework 
in which each individual constructs their personalized worldview. The Quechua too have 
constructed their own ways of viewing reality.  

In the modern scientific world we see a vast universe through many media: television, 
microscopes, computerized digital images of the human body and distant planets of our solar 
system, sonar and adventure travel, to name but a few. In contrast, the Quechua world is 
miniscule; the whole province covers an area of about 1,027 square miles.82 Many peasants 
see only the community where they were born, their spouse's community and the mountain 
trails between the two locations. Farming in distinct ecological zones —the alpine mountains, 
the warm valley fields and the high jungle— increases the perimeters of their world, but it 
remains small. Incursion into the mestizo world to sell crops, fulfill military service, or to 
seek a livelihood in the cities affords some people the opportunity to see a much larger 
world. However, while culture and experiences help people see their world, it also limits 
their vision as they interpret it according to their own reality. The following paragraphs 
describe some of what the Quechua know and how they understand their world, and at the 
same time, reveal many aspects I do not yet understand. 

                                                 
82 According to the 2002 Peruvian census report by the INEI, the province of Pachitea covers 2,629.96 Km² and 
has an average population density of 22.96 per Km². 
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Omens  
Omens are signs that, if we know how to see and understand them, tell us what is going 

to happen. They often predict events that will occur if a particular condition is met and thus 
can provide an explanation for that event. As already mentioned, my peasant comadre Juliana 
explained that her daughter, who had just finished high school, loves studying because my 
wife was the first to touch her when she was born —“She turned out like her godmother” 
(Llucshisha madinanman). How do you explain the fact that a peasant girl, contrary to all 
expectations, completed her education? Easily, by tracing back to that moment in life when 
Analicia was susceptible to contagion and Karla imparted characteristics of herself to her 
goddaughter. While the Law of Contact effected the likeness, the event itself served as an 
omen predicting that Analicia would indeed be like her godmother —it just took 18 years for 
the reality to become evident. 

Gregor Mendel, the father of modern genetics, was definitely not an Andean peasant; 
otherwise he might have thrown a handful of beans at his pea plants to get spotted flowers. 
Ask any Quechua and they will tell you, “If someone throws (multi-colored) beans at a 
pregnant cow, a spotted calf will be born” (Wäcata pushpuwan sajmaptin, wawan muru-
muru yurin). The why or how these omens predict future events is not explained in scientific 
terms. Rather, we must understand that in the Andean world, duality (or co-existing 
metaphysical relationships), and Laws of Similarity and Laws of Contact are operant. The 
following omens are a few examples that explain a wide variety of phenomena for the 
Quechua:  

If you hoe the crops during a new moon, a 
harvest will not be produced. 

Llullu quilla uryaptin, mana imas 
waćhangachu. 

If you roast new or immature potatoes, the 
potato crop will become blighted. 

Llulla papata cuwaptin, papa ranćhanga. 

If we eat from the pot, skunks will dig up 
the potatoes (in the field). 

Mancapita micuptinchi, añas papata 
ujtinga. 

If the milk spills, if it boils over, the cow's 
teats will be sore. It will also kick. That's 
why we neutralize the effects of the bad 
omen with salt. And we also clean up the 
milk right away. 

Lïchi jićhaptin, pugaptin, wäcapa 
chuchunta nananga. Jaytangapis. 
Chaymi caćhiwan chapata tincupanchi. 
Chaynuypis lïchita juclla pichanchi. 

If people have sex with their relatives, 
blight will destroy the potato crop. 

Runa castallanwan cacuptin, ranćha 
papata ushyanga. 

If a child strikes his father, the (evil) Wind 
will blow. It will rain (destructively). 

Wamra taytanta magaptin, wayranga. 
Tamyanga. 

If a person meets a woman in mourning (lit. 
with a black shawl), he or she will 
understand that their errand or trip will 
end in misfortune. 

Yana jacush warmiwan tincuptin, mana 
allipaj aywashanta tantiyanga. 

When a Black-billed Shrike-Tyrant cries, a 
person will come to misfortune: a car 
will crash; a mule will tumble down the 
mountainside; a cow will die; a house 
will fall down; a butcher will seize (kill) 

Waychau wagaptin, mana alliman 
ćhayanga: Cäru chucanga. Müla 
cućhpanga. Wäca wañunga. Wasi 
jućhunga. Runata pishtaj charinga. 
Jillayninta ujranga. Wasiman suwa 
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a person; they will lose their money; a 
thief will enter their house. 

yaycunga. 

 

 

(If a person encounters) a snake going 
uphill, it is an evil omen. He will die. He 
will not return (home). 

Curu wichaypa aywaptin, chiqui. Wañunga. 
Mana cutimunga. 

When a dog howls (or whines) at night, a 
person will die. Maybe he has (already) 
died. 

Chacaypa allgu aullaptin, runa wañunga. 
Capas wañusha. 

If a dog defecates right in front of someone 
(lit. in their sight), it is an evil omen. 

Ricayćhu allgu ismaptin, chiqui. 

When a moth or butterfly comes by (lit. 
arrives), a person's soul is moving 
around. 

Pillipintu ćhayaptin, runapa alman 
puriycan. 

When a hummingbird comes by, a person 
will also come. 

Winchus ćhayamuptin, runapis 
ćhayamunga. 

When a cat cleans its face, a mestizo will 
come by. But when it cleans it hind legs, 
a prostitute will come by. 

Mishi jajllanta pichaptin, mishti 
ćhayamunga. Ćhancanta pichaptin 
ichan, wayrapacuj warmi ćhayamunga. 

Coca  
Coca leaves make two principal contributions to Quechua life. Most important is the link 

coca provides between man and the supernatural. Just as man finds strength, endurance and 
satisfaction from chewing coca, so does the Mountain. Consequently, it is the offering of 
choice to appease the Mountain. Coca also speaks; those who know how to listen can 
understand the messages it gives about new ventures, pending births, and the well-being of 
absent family members. Coca plays a role in questions about marriage. A young man may 
avail himself of coca's power to predict the success of his intentions or gain the favor of a 
potential mate. He may also chew coca and invoke the Mountain’s power to obstruct the 
intentions of any competitors. Coca also speaks to those experts who can impose spells and 
curses as well as heal the sick.83 

                                                 
83 See Smith 1996. 
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Coca also binds men together in social relationships.84 As noted above, when men work 
together or people join together for some ritual, coca is shared. At a house roofing the owner 
provides coca for the men to chew as they gather before beginning the roofing. They chew 
again at the morning break (ćhajćha inti), after lunch before returning to work, again during 
an afternoon break (jatun mallway), and as they finish up the day's work (tacsha mallway). At 
a wake, coca may be chewed all night as the guests tell stories and jokes to help relieve the 
family's sorrow. 

Archeological evidence demonstrates that coca has long 
been part of life in the Andes. The Spanish conquistadors also 
reported its widespread use when they came to the New World. 
In spite of the fact that it was utilized in prehispanic times, 
today the Quechua people attribute its origins to Christianity. In 
the documentary Coca Mama the Quechua peasants defend the 
cultivation of coca saying that God provided it for the Virgin 
Mary (Eyde, 2004). The Panao Quechua believe that Mary was 
able to inquire about the fate of her son Jesus because God had provided her with coca. 

My first experience with coca was on a hike to Pucasiniega, an all-day hike that involved 
crossing three ridges at altitudes around 12,500 feet. The hike into the high backcountry went 
well, but coming back to Huarichaca was a different story; my energy was exhausted. Before 
the climb to Chaullinca Punta Pass we ate our lunch of potatoes and cheese. Then Alfonso 
shared some coca, but no lime, with me. He said the lime would burn my mouth since I didn't 
know how to chew coca properly. After that the last ascent was easy! I also find that when I 
drive the nine hour trip between Huánuco and Lima —spending hours up above 14,000 feet 
and crossing the western summit of Ticlio at 15,580 feet— chewing coca keeps me alert and I 
arrive at my destination with a clear head. When I don’t chew coca, I am exhausted and my 
head feels like it is going in circles. Coca tea is highly recommended to tourists arriving at 
destinations like La Paz and Cuzco to minimize the effects of the high altitude. 

The above example highlights the physiological benefits of coca; the following vignette 
illustrates both its physiological and supernatural use —in the physiological sense as the man 
rested by the riverbank, and in the supernatural sense when he did not utilize coca to 
overcome the evil spirits: 

One time I went with my friend to the jungles and he went fishing. He strung 
out a lot of hooks and lines along the river edge and then sat down to wait. He 
spread his shawl on a flat rock, and while waiting, chewed coca for a little while.  

During the night he saw something small and very black coming towards him. 
The closer it got, the bigger it got. When it got to where he was sitting it was bigger 
than he was. He took his machete and began to attack it. As he repeatedly struck it, 
sparks flew —sparks that came from the devil's rear end. He fought and fought and 
finally conquered the devil. But being afraid, he quietly slipped away, leaving 
everything behind. He went back to the house and didn't tell anyone what had 
happened down by the river. 

The next day he told people and then went back with everyone to see the devil 
he had conquered. When he got there he found a weasel (warishauca). He also 

                                                 
84 In Panao Quechua society it is the men who do most of the coca chewing; on rare occasions women will also 
chew socially. However, both men and women may be professional users, placing and removing curses and 
telling the future. 
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found his machete, destroyed from striking the rock he had been 
sitting on. That's why there were sparks. And his shawl was cut to 
shreds. He wondered what kind of man he was to be scared of a 
little weasel. But since he hadn't chewed coca all night to 
make a pact with the devil, he had been scared and his 
own fear made the weasel grow in his eyes. 

Apprenticeship  
The most important thing to know and understand in 

Quechua culture is how to survive: Women have to know 
how to cook, spin, weave and pasture their animals, while 
also understanding how best to care for their children and 
husband. A man has to know how to build his house, plant 
and harvest his fields, and fulfill the responsibilities the community will offer him. And, as I 
was told, there is a strict division between the two sex roles: “That's why,” my friend 
emphatically replied, “I can't tell you what girls learn from their mothers.” Another friend 
added, “I learned naturally, by watching,” and described that his sisters also learned by 
watching what their mother did. 

Most Quechuas acquire their knowledge and understanding through informal 
apprenticeship; from the time daughters are small, they imitate their mother, sisters and 
grandmothers. Boys, likewise, imitate their fathers and other men. As girls and boys reach 
their teenage years, older adolescents begin to tell them more intimate details of life: how to 
drink, how to chew coca (ćhajćha), or how to steal a shawl to initiate courtship. 

My apprenticeship in becoming Quechua did not begin until I was in my late 30s, but 
people have observed my efforts to live and work beside them, eat their food, dress as they do 
and learn their language and culture. They are proud of my success and happy that a gringo 
identifies with them. I have learned much by imitating their behavior. I have also asked more 
questions than one is normally allowed, but most people are willing to explain the reasons for 
the way things are and why they are done as they are. I am allowed such a handicap because 
as people watch me, they also see the many ways I am not really a Quechua. 

According to Catherine Allen, the Quechua people of Sonqo, Cuzco are great 
“watchers,” just like the Tirakuna (Jircacuna, or Mountains in Panao Quechua). She 
describes the people's observational activity: 

Watching is not merely a pastime; it is a form of communication among people 
acutely attuned to the nonverbal sign. For the watching is reciprocal; everybody 
watches everybody else. The clothes one wears, the things one carries, the animals 
one leads, or the routes taken and the schedules followed, can all be intended and 
interpreted as messages. Individuals who seldom meet or speak to each other 
directly may nevertheless see each other daily, passing at a distance on the way to 
fields or pastures, and know they are being watched and discussed (1988:40). 

So, too, the Panao Quechua watch. They watch to be informed of all that is going on in 
their world; they watch to learn how to be a part of that world. We have seen that Andean life 
is usually a no-frills struggle for survival. Contemplation about the abstracts of the universe 
do not put potatoes in the belly, nor produce wool to spin to clothe the body. It is a concrete 
world where omens explain, coca predicts, skills are learned by imitating one's elders, and the 
news is gleaned by paying attention to everyone else as they go about their daily business. 
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CHAPTER SEVEN 
 

THE NEED FOR AESTHETICS 

 
Owl tracks (tucupa llupin) 

Travel documentaries often describe the delights of some exotic paradise, a corner of the 
world that time left behind, a city filled with museums and cathedrals, or an awe-inspiring 
wilderness filled with adventure opportunities. But those films may tell us more about the 
film-makers and their viewing audience than about the featured places and people. If I were 
to film the wonders of the Panao Quechua world you might detect my affinity for western 
Oregon —its majestic mountains, tumbling creeks and vibrant green— only the statuesque 
Douglas Fir are missing. But Andean eyes see a different beauty in their land and people, and 
express their creativity in ways that are channeled by their own culture. 

A lovely place 
“A big house is a good house. It is indeed lovely” (Jatun wasi alli. Cuyayllapam). The 

front of the two-story house is plastered smooth and painted. There is a good kitchen behind 
it. The yard is swept clean and there are places for the guests to sit. The owner is clearly 
prosperous. However, having a lovely house does not imply that the home is lovely. That 
quality is demonstrated when the household and visitors alike are served food of the same 
quantity and composition. It is a place where people's opinions are respected and there is 
harmony among all who live there and with the neighbors next door. 

A field is considered good when it has dark soil (ćhacrapis alli yana allpa captin), where 
crops grow well and the farmer works hard to maximize its potential. Red and yellow soils 
(puca allpa, jarwash allpa) do not produce good crops. A relatively flat field (pampa) is 
appreciated while the steep-sloped field (tuna) is not. Moisture too is critical, whether 
obtained by rainfall or irrigation (yacu ćhayanan taymaypa, parguypa). A field growing corn, 
beans, arracacha (Arracacia xanthorrhiza, related to the carrot and celery in the Apiaceae 
family) and squash is a delight to the eyes. In the high mountains the fields of potatoes and 
the tubers oca (Oxalis tuberosum) and ullucu (Ullucu tuberosum) are a beautiful sight to 
behold.85 And, after all, the land is sacred; sacred in the sense that it is both alive and is the 

                                                 
85 See the International Potato Center (CIP) web page for more details about Andean crops. 
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source of life. Perhaps an Andean pyramid of basic human needs would include land as a 
basic need, but its beauty also contributes to meeting the Quechua’s aesthetic needs. 

A good town (alli marca) is not described by detailing its physical features but by its 
hospitable people. Bad people (juyu runacuna) are those who do not provide lodging nor 
something to eat to those who stop by. But the people of a good town provide those basic 
necessities, even if there is no kinship nor acquaintance with the visitors. 

Lovely people  
Lovely people might be described in two ways: those who are physically attractive and 

those who are good-hearted (alli shungu). In a society where to live in harmony and solidarity 
is the ideal, a person's character is more important than his or her looks. As one Quechua told 
me, no one will hate you (pipis mana chiquishunquipächu) if you fulfill your responsibilities 
and respect people, if you do not make fun of others, and quickly resolve your conflicts. 
Likewise, whoever agrees to do something must fulfill their word (pipis aunirga, shiminta 
ćharcunman). Lovely people, then, are those fully involved in being responsible, contributing 
members of their community. 

Physical attractiveness has been described above in the section about sex. There we saw 
that clothes and physical attributes are the primary qualities being described. The Quechua, as 
keen watchers of each other, understand the message communicated by clothing —that its 
quality and cost indicate the ability of the wearer to do more than just meet his or her 
survival-level needs. The young women declare by their dress that they are skilled and 
industrious in women's work; the young men prove their ability to work hard by spending 
their resources on the best clothing a store has to offer. 

Women's handiwork  
Over the years as I have lived in the Quechua world, I have observed that one activity 

seems to catch women's attention —that of another woman's handiwork. Mama Francisca 
demonstrated it by making a poncho for me; hand spinning the wool, dying it with “walnut” 
(nugal) leaves, and weaving it to my 6 foot, 2 inch frame. Mama Jeronima spun and wove a 
heavy wool shawl especially to fit me. But Karla has received the ladies’ greater attention as 
they have provided her with bright wool petticoats, flowered tassels for her black skirt's 
drawstrings, and shawls and sweaters that she wears whenever we are in Quechua 
communities. 

Women spend much of their time spinning wool, and 
sometimes cotton, especially as they pasture their 
animals. Most of their spinning is for very utilitarian 
purposes such as children's clothing, diapers and 
everyday shawls, and if a woman uniformly spins a 
very fine thread it gets other women's attention; 
they know that this thread is for a special shawl. A 
young lady’s bright white, translucent shawl calls attention 
to her; the ladies may admire the handiwork, but the young 
men admire the wearer. Dress shawls will have a border tatted 
with the maker's choice color. Most petticoats are now hand-woven 
from commercial blends of thread, but the waistband and the hem receive special attention. A 
woman may embroider or appliqué the hem in a design she finds attractive. She will also 
choose a waistband woven in an intricate design, such as triangles, stars, spotted-like hot 
pepper seeds, or zigzag, or ridged (dispadilla, istrilla, uchupa murun, or jajru). The ends of 
the waistband will have braided drawstrings attached to tie up the petticoats, and thread 
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flower tassels (wayta) adorning each tip. Women also knit sweaters, 
scarves, coca bags (cuca wallgui) and baby bonnets, each of which 
attests to the woman's artistic skills. 

Dance 
My secret fantasy is to join a Negrito dance troupe (el baile de 

los negritos). The choreographed dance celebrating Three Kings Day 
is on the 6th of January, the Patron Saint Day of Huarichaca. The 
troupe dances at each host’s (mayordomo) house, accompanied by 
their bands. The music goes on day and night for several days and it 
makes me want to dance too. People say that since I am so tall I 
would be a good overseer (curuchanu) and I could scare people. 
But alas, I don’t have rhythm and would not be able to keep in 
step; while others dance I observe and enjoy. 

The Negrito Dance, honoring the Christ Child, recalls the era 
when the Spanish plantation owners held black slaves that were 
overseen by white foremen.86 A single sponsor or each dancer 
covers the costs for the brightly embroidered and lavishly 
decorated costumes. The costumes and masks identify the participant roles: plantation owner 
and wife, their valets, the foremen and the black slaves. The routine is danced to the music of 
a band —brass and percussion— after which a sponsor provides food and drink. All the 
guests will be served chicken-potato soup (rujru) and potatoes and hominy, and the dance 
troupe and musicians will receive a special serving of perhaps roast pork (pachamanca) or 
spiced guinea pig (jaca picanti) for their contribution to the fiesta. 

In the province of Pachitea there are two major types of dance: dansa and jachwa. 
Jachwa are popular dances where couples dance to traditional Andean folk music. They 
traditionally begin after religious rituals have been observed. Dansa are choreographed 
dances, a formal part of many communities’ patron saint celebrations. Besides the Negrito 
dance there are two other typical formal dances: 

The Women's Dance (warmi dansa) accompanies the Cross of May celebration the first 
two days of May. This dance, also called palla (virgins), reflects Catholic tradition, but it also 
depicts the two Inca brothers Huáscar and Atahualpa, the conquistador Pizarro and a group of 
women. The beautifully dressed virgins and their matron guardians (capitanas) are said to 
represent those women dedicated to the Inca's service. The dance is accompanied by harps 
and violins. 

The Warrior Dance (jija or jija wanca) is also celebrated in conjunction with the Cross of 
May celebration. A troupe of costumed and masked men, accompanied by harps and violins, 
perform intricate maneuvers with their cudgels and clubs. 

Music 
Music is another venue in which the Quechua express themselves and their own reality. 

Many songs celebrate the magic of love and heartbreak when it is betrayed or lost. Other 
songs memorialize agricultural, pastoral and other daily activities. Like poetry, the lyrics of 
Andean folksongs (huayno) require that the hearer read between the lines in order to 
understand the sentiments being expressed.  

                                                 
86 African slaves were imported to the New World to provide labor for the sugarcane plantations. The Negrito 
dance celebrates the emancipation of slaves from one Huánuco plantation at Christmas time, 1648. 
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In the following lyrics the young man uses double-talk  
—he pretends to be good (alli-tucun)— to disguise his 
aspirations, and the woman he is pursuing responds in like 
fashion. The subject of the sentence is grammatically third 
person, thus deflecting the directness of the proposition  
—someone is trying to seduce me, but (of course) not 
you. Both proclaim to have lofty ideals; he pretends to 
respect her mother by knowing that she would not want 
an unauthorized son-in-law (wajta-masha), and the 
young woman pretends to respect his father, knowing 
that, first of all, it is his responsibility to send an 
emissary to arrange the marriage with her parents before 
they begin a relationship. 

The young man sings:  
Two sisters, one of whom tries to seduce me.  
But I don’t accept, “Her mother would get mad.” 

 Ishcay ñanalla warmi, quiquin parlapäman. 
Quiquï mana munächu, “Maman rabyacun” nir. 

The woman replies: 
 

Two brothers, one of whom tries to seduce me. 
But I don’t accept, “His father would get mad.” 

Ishcay wauguilla runa, quiquin parlapäman. 
Quiquï mana munächu, “Taytan rabyacun” nir. 

In the following song the young couple are estranged from each other. Reminiscent of 
the lyrics, “You always hurt the one you love,” the young man attacks his sweetheart’s very 
essence, her womanhood. And she responds in kind, attacking his manhood. The English 
back-translation attempts to capture the essence of their sparring. 

The young man sings:  
So you think you are a great woman? (You’re not.) 
So you think you are a great mistress? (You’re not.) 
That each Sunday I should come (to see you). 
That each Saturday I should come (to see you). 

Acäsu canqui alli warmitächu? 
Acäsu canqui alli chïnatächu? 
Cada dumingu nuwa shamunäpaj. 
Cada sawadu nuwa shamunäpaj. 

The woman replies: 
 

So you think you are a great man? (You’re not.) 
So you think you are a great lover? (You’re not.) 
That each Sunday I should wait for you. 
That each Saturday I should wait for you.  

Acäsu canqui alli runatächu? 
Acäsu canqui alli chülutächu? 
Cada dumingu nuwa shuyanäpaj. 
Cada sawadu nuwa shuyanäpaj. 

Archeological studies in the Andean environment indicate that the flute and drum were 
both utilized prior to the Spanish conquest. The Spaniards, in turn, introduced various 
instruments, including the harp and violin that accompany the drum and flutes in many 
traditional huaynos. Today these instruments are competing with electronic keyboards, 
amplifier systems and modern Latin American music of many styles. However, as one friend 
said, “The modern stuff is like a torrential rain (lücu tamya). It comes down hard but runs 
right off. It does not soak into the ground like a gentle rain.” The mestizo world may 
introduce their spectacular shows, but for the Panao Quechua of today, the harp and violin 
harmonize with the musical poetry that best expresses their heartfelt sentiments. 
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Grandpa Alfonso, remembering his youth when he played the violin for many parties, 
taught me this simple verse: 

Tumayrica, come court me. 
Huatuna, come visit me.  
Willca Punta, tell me. 

Tumayrica, tumaramay. 
Huatuna, watucaramay. 
Willca Punta, willaramay. 

… tell me the secrets of your heart. Each line begins with the name of a place and could be 
addressed to the Mountain, guardian of those surroundings. However, since parties are social 
events, some young fellow is probably dreaming of a young lady from the named community 
with this flirtatious poem. 
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CHAPTER EIGHT  
 

SELF-ACTUALIZATION AND TRANSCENDENCE 

 
Big eye (jatun ñawi) 

The apex of Maslow's triangle envisions a state in which all of a person's physiological, 
psychological, cognitive and aesthetic needs are met. Once these are all satisfied, the person 
—whether as an individual, a community, a ethnic group, a nation, and in today's world, 
perhaps the global village— can dedicate themselves to “Be all that you can be,” as the U.S. 
Army slogan advertised. But the “being” must be expressed in some sort of behavior. For 
Maslow, this was selfless behavior, maximizing one's own talents and abilities for the benefit 
of others. 

The Panao Quechua live in a constant struggle for survival; from year to year they labor 
to satisfy their most basic needs for existence. Yet they also strive to live in harmony as 
families and communities. They have an appreciation of beauty and express those notions in 
many ways. They understand the living world that surrounds them and respond to it in ways 
that promote their well-being. Does this then mean that the Quechua realize the lofty goals of 
self-actualization and transcendence and that they achieve the peace, harmony and 
cooperation they desire? The answer is complicated, in part because the Quechua do not 
achieve their own ideal of “living with one heart.” Through the years we have witnessed the 
discussions of many people who sought out Grandpa Alfonso’s arbitration for grievances 
with their spouses, family members or neighbors. We have also listened as friends confessed 
their heartbreaks to us, overheard neighbors cursing others, observed fights and watched 
people being locked up in jail. 

The answer must also take into consideration the tensions that exist between the great 
tradition of the Peruvian national culture and the Quechua little tradition. The peasants are 
surrounded by the mestizo culture, and their tendency is to make comparisons between 
themselves and the mestizos, who so blatantly despise them. Quechuas tell me, “The mestizos 
are rich and have surpluses and yet exploit us to satisfy their own greed. They have the power 
and education, so perhaps they attain self-actualization.” One young man confided, “I became 
an Evangelical to be at the head, not the tail!” Becoming an “Evangelical” was not a question 
of faith; he renounced some of the prototypical ancestral practices and traditions, such as 
drinking alcohol and chewing coca, and began to practice traits of mestizo etiquette. He is 
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now called a wild —as in undomesticated— mestizo (jaćha mishti). A similar encounter 
between the two diverse traditions is that of a priest and a peasant recorded by Mario Waman: 

A missionary priest asks in condescension if the Indian was now a Christian. 
He, with a sincere heart responded, “Yes, Father, I am now half Christian.” 
Surprised by the response the priest asked the Indian to explain what he meant by 
“half Christian” to which he answered, “Well, Father, I now know how to lie, how to 
steal, and how to throw dice” (1997:47). 

Clearly the idyllic Andean values were not enhanced by the very institutions which 
profess to promote the ultimate in social values; in fact, the opposite often results. Practices 
which served to enhance the expression of transcendence were opposed, and destructive 
behaviors and attitudes were —and continue to be— imparted in the name of God or progress 
for the (mestizo) nation. Yet, as the peasant culture preserves many of its traditional values, it 
also sustains the great tradition. They do this, for example, as they sell their surplus crops 
and animals to the markets that feed the urban population. They also provide cheap labor as a 
portion of the rural population migrates to the cities. Some of this labor also fills the ranks of 
the various armed services. This migration also means that the new urban dwellers become 
consumers of the goods and services provided or controlled by the members of the great 
tradition. The state’s tax base is also enlarged as commercial activity increases. 

The answer is also complicated by the duality of the Andean world. People live at the 
mercy of a malevolent Mountain and a host of dangerous beings. Surely no one is free to be 
completely fulfilled in such a hostile environment. Thus we might conclude that the Quechua 
are denied the ability to fully express their human qualities. My Quechua friends readily 
agree with this assertion, citing their constant preoccupation with having enough to survive 
tomorrow. However, as we discuss their way of life, they also reveal elements which allude 
to their satisfying needs higher on the pyramid. 

A paradigm such as Maslow's, arranged hierarchically, perhaps offers little hope for the 
Andean people to climb sequentially to the top and maintain their historic spiritual beliefs. In 
a survival mode, the model suggests that they will never be self-actualized and transcendent 
while living in fear of the spirits. But the fact that Andean civilization has flourished from 
ancient times seems to indicate that they have found a way to overcome in spite of this 
adversity. The archeological site Kotosh, five kilometers outside of the city of Huánuco, is 
described as “the oldest temple of the Andean world” (Palacios, 1982:16). Its antiquity dates 
it from 2000-1500 years B.C., from a pre-ceramic era. This evidence suggests that the people 
of the mountains have indeed been concerned with issues of transcendence that Maslow ranks 
at the apex of his pyramid. 

Transcendence and self-realization may, in fact, not be dependent on having all of one’s 
basic needs met. Leon Tolstoy was confronted with the paradox that the old, uneducated 
muzhiks (Russian peasants) would, “often be wiser, and more in touch with the realities of 
our human existence than were their children who had passed through his schools.” He 
observes that the muzhiks, “went about their work, got up in the morning and lay down at 
night with a sense that life was essentially good, however arduous and full of hardships… 
They, who had so little and knew so little were at peace with themselves and with the world; 
it was the others [the educated, rich and mostly idle privileged class] who had so much and 
thought they knew so much, who despaired [of life]” (Muggeridge, 2002:126, 136).  

My conversations with many Quechua usually lead to a discussion of their struggles to 
survive and their poverty. But as they strive to answer my questions, they also reveal actions 
which coincide with Frankl's observations that people can achieve meaning through 
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relationships in life, that the human spirit can soar in concern for others’ well-being, even in 
death camps. As noted above, a good man (alli runa) will share what he has; “Even if there 
are only enough potatoes for today, a man will share,” has been repeated to me many times. 
Even if one has but little, taking a hostess gift demonstrates one's good heart. The request to 
be a godparent is a sign of being highly respected; accepting the responsibility is an act of 
transcendence. Even if during a wake one just accompanies the dead for a few hours or 
assists in some work, it shows solidarity with others.  

Inge Bolin’s closing paragraph in Rituals of Respect captures this same sense of 
solidarity and transcendence as she describes a community in the high Andes of southern 
Peru: 

I have learned much, but I know there is still much more to discover. The 
understanding I have thus far gained leads me to believe that the people of this 
village, and the essence of their culture and their worldview, will survive for a long 
time to come. As I watch them weave intricate Inca symbols into their clothes, honor 
their ancestors, till the soil for their beloved Pachamama with pride and dedication, 
sing and dance through the night to ancient tunes and ride their horses across the 
precipitous barrenness of the high puna, or walk for miles through thundering 
storms to help others in distress, I know they have the strength to survive in their 
beloved mountains, one of the most marginal regions on earth. At any time, but 
especially when life becomes too difficult —almost unbearable— they perform their 
rituals of respect. With these gestures they place their grief in perspective and absorb 
new strength from the cosmos of which they are a part and with which they share 
enqa, the force that transcends life (1998:231). 

Bolin writes of respect throughout her study. The Panao Quechua, too, value respect and 
substantiate it as they strive to live in community with a single heart and live in harmony with 
their world. It is within the context of their world, not the mestizo world, that we can 
appreciate their expressions of self-actualization and transcendence. The peasant woman 
exemplifies these characteristics as a mama warmi, literally “a mother woman,” or perhaps a 
“woman’s woman.” She is respected as she fulfills her role with decorum as a mother, 
godmother, wife and shepherdess. As a role model for her daughters, goddaughters and other 
women, she is all that she can be. The peasant farmer is considered a good man when he is 
respected for his wisdom and generosity in community affairs. He maximizes his potential as 
he skillfully manages his home and fields and teaches his sons and godsons to imitate him. 
This symbolic couple represents the people of Panao as they idealize themselves meeting 
their needs, solving their own problems, and living transcendent lives. They ask Karla and me 
many questions about life in our town but they would not trade places with us. They love 
their land and way of life. They are proud to be Pañacos, descendants of the Inca Empire. 
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GLOSSARY 

 
Owl eye (tucupa ñawin) 

I want to thank Hilmar Durán (21) and Edmin León (20) for providing the glossary 
definitions for this description of the Panao Quechua world. Just a couple years ago these two 
young men began to read and write their own language for the first time. I have translated 
their thoughts into English while trying to maintain the flavor of their Quechua as much as 
possible. Hilmar and Edmin represent a new generation of Andean people. However, their 
encyclopedic knowledge correlates with the information I gathered for this text from people 
of their parents’ and grandparents’ generations. 

The following glossary entries are most of the Quechua words found in the body of this 
work; in the text Quechua words are enclosed in parenthesis. The English equivalents of the 
glossary entries are identified with italics. In order to maintain the syntax of the underlying 
Quechua sentences, most entries have a single word italicized. However, some entries have a 
phrase in italics and others will have multiple senses. 

Hilmar and Edmin frequently contrast “Evangelical” and “Catholic” practices and 
beliefs. However, the terms do not truly reflect faith-based ideologies, but rather cultural-
ethical perspectives. “Catholic” refers primarily to those who live traditional Panao Quechua 
lifestyles; those who practice mestizo behaviors derived from Protestant sources are referred 
to as “Evangelical.” The term “Christian” is best understood as referring to a human being, in 
contrast to being sub-human or an animal, the sentiment expressed by the term “Indian. ” 

The following entries are in alphabetic order; keep in mind that c, ch and ćh, as well as s, 
and sh are unique characters in Panao Quechua: 

Aguardiente is rum. Rum is made by squeezing juice from sugarcane. Then it is fermented 
(and distilled) for rum. Rum is good for when people contract others to work for 
them; they toast their sealed agreement with a drink. It is good for making an offering 
to the Mountain. When two families agree for their children to marry (and become in-
laws), they drink as they also do when the marriage is celebrated. People drink to seal 
their promise to do something. It is not good to drink in church or to allow rum to 
touch a wound. For the Catholics, rum is considered good, but for the Evangelicals it 
is not good. Some of them think that it is a sin to drink rum. Women drink just a little 
bit when they toast an agreement or when their children agree to marry. But in 
contrast, some men drink until they become drunk. 
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Alli runa is a good man who is compassionate. He helps others. He 
loans to others. He visits with his fellow man. He is not 
unfaithful to his wife. He does not get mad very much. He 
respects elders. He does not marry someone related to him. 
People choose a good man to be a godfather, to be their 
executor, and to be a community authority. 

Alli warmi is a good woman who lives in harmony with her relatives, neighbors and fellow-
villagers. A good woman lives (sleeps) only with her husband. She makes sure her 
husband has clean clothes. She cares for her children. She does not gossip. She is not 
stingy. She is respectful. The Evangelicals (Protestants) believe that only if a woman 
goes to church is she good. 

Allpa is soil that appears only when a hole is made in the earth, only when it is dug up, only 
when it is broken up. Only then is it good for planting anything. From the soil we 
make mud for adobe bricks and for our rammed-earth houses, and to patch the cracks 
in our houses. There are all kinds of soil: black, red and white. Black soil is not good 
for a rammed-earth house, but red soil is. 

Alma they say, “It was a soul,” when they see something white at night, something that 
scares them at night. Some people believe that souls can cry, that they love, that they 
will return for the six-month and one-year anniversary mass. People will say, “I saw 
someone identical” (to the deceased). Nevertheless, they say a good person’s soul 
does not wander about; but when a bad person dies their soul scares people. 

Ama jilla means “Don’t be lazy.” Lazy people are those who don’t work, who only go about 
looking for something to eat, who are vagabonds. A lazy person is not good for 
anything; no one wants to even see them. That is why the elders and parents teach 
their children to work well. Then when they get big they will not be lazy. 

Ama llulla means “Don’t lie.” There are people who do not speak the truth, and who 
persistently lie. A lie is what is not real. Both Catholics and Evangelicals believe that 
it is a sin to lie. They say that long ago the elders did not tolerate liars. When someone 
lied they cut the tongue of the liar or burned it with an ember. Children of today are 
persistent liars. 

Ama suwa means “Don’t steal.” Those who touch things; those who steal by night. People 
catch thieves by following their tracks. Thieves are really hated. Thieves go out (to 
steal) when they don’t have anything, when they are lazy. Thieves ought to be locked 
up in jail; otherwise even the younger generation of children will become adept at 
stealing. There are thieves in the high valleys, in the high country and in the city. 
They go about checking out people’s belongings. 

Ama wañuchicuj means “Don’t kill.” A killer stabs their fellow man and kills without 
compassion. People believe it is a sin when someone kills their fellow man. Only 
really bad people kill. In the region of Panao people do not kill. Rather people come 
from other towns to kill. 

Anjilïtu are little angels who have not sinned. They call children (who have died) angels. 
From the time they are infants until they are eight years old, they live without sinning. 
They compare angels to children. 

Api is squash pudding made from squash cooked with cornmeal or fermented potato flour. 
Squash pudding is really delicious. That is why the people in the high valleys eat their 
pudding first. When someone has others working for them, they give them second and 
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third servings. Women cook pudding day after day. They thicken it with fermented 
potato flour, with cornmeal and with oca meal. They also cook the squash in the shell 
and eat it by scraping it out with a spoon. Older people are accustomed to eating 
pudding, but younger children don’t like it; they just eat a tiny bit of it. 

Auquillu are my parents’ parents, our ancestors. They always travel by foot. They 
traditionally leave for wherever when it just begins to dawn. They are not afraid to 
walk about while it is still dark. Grandfathers have fields in many places. They also 
have many animals. They habitually plant in many fields. That is why we call them 
“hard workers.” They know how to do everything. They know how to split firewood, 
how to make roads, how to slash and burn woods and open a field, how to make rock 
walls, how to butcher, how to make things, how to loan, to give of their labor and get 
help in kind, how to borrow and how to make things last. That is why they never lack 
anything. Even in these days when people see an old person they call them a 
grandfather. That is why we should follow the example of our ancestors. People who 
dance the traditional dances are called ancestors. They dance during the Carnival 
celebrations. 

Capitana is the captain, the one who is invited by the host of a fiesta to dance in a traditional 
dance. She is the senior dancer. She dances with the ancestors. The captain makes her 
own clothes. She has her own coat, skirt, and lots of hairclips. The dance of the 
captain is approved by the Catholics, but not by the Evangelicals. People of previous 
generations really valued that dance so their customs would not be forgotten. Today’s 
young people are forgetting that dance because they have seen other kinds of dance. 

Curuchanu is an overseer, a dancer with a Negrito dance troupe who has a beard and 
prances around. Twirling their rattle boxes, they dance however they like. In the high 
valleys, when children see an overseer they get scared. They think the overseer will 
take them away. The Catholics believe that when the overseers dance, they are 
celebrating Jesus’ birthday. But for the Evangelicals the dance of the Negritos is bad. 
During this fiesta people get drunk, fight and commit adultery. 

Cuca wallgui is a coca pouch for carrying coca, to put coca in. They are knit from many 
colors of wool. And its strap is beautifully woven. Old men and women have coca 
pouches. They carry their lime gourds in them too. Then, whenever they rest, they 
chew coca. They chew at work, when they go somewhere, at a wedding, and on 
communal work projects. Only the old Catholics carry a coca pouch, but not any of 
the young people. No Evangelical has a coca pouch. 

Cucu are spooky things that frighten, that devour. When children see something at night, or 
when they see something that frightens them, they say, “A cucu is coming.” In the 
Quechua world a cucu is something that scares people. It lives in wooded areas or in 
big caves and goes about at night. 

Curu is a snake; it goes about on its belly. It bites and frightens people. In the high 
mountains the snake is small. Some people are not afraid of them. There are many 
kinds of snakes. There are poisonous snakes, sparrow snakes, green snakes, and deaf 
snakes. In the jungle there are many kinds of snakes that live in the woods. That is 
why they come out to bask in the sun on the roads. When people find a snake on the 
road, they kill it. But sometimes the snake escapes. They kill them with stones or 
sticks. If it is a big snake they kill it with a machete. People believe that snakes are the 
devil’s children. 



94 With One Heart 

Chinchu is a green herb, an herb for roasting pork in the ground, and is 
good for stomachaches. When people make roast-in-the-ground 
pork they prepare it with chinchu. After picking the chinchu and 
removing the stems, they grind it with salt. Then they rub it into the 
pork meat in order to put it into the oven.  

Chiqui refers to those who hate and do hateful actions. It is what they say of really bad 
people or of those who are not respected, of those who walk across someone else’s 
fields and those who dam up the irrigation water. Filled with hate they don’t share 
anything with anyone. Even some Catholics and Evangelicals hate others. They hate 
on account of other people’s belongings, which they envy. 

Chuclla is a shelter made out of bunch grass. In the high mountain country some people just 
live in bunch grass shelters and everyone sleeps in just one bed. When it rains really 
hard the shelter leaks. In the high valleys people make shelters just to shade 
themselves, as a place to stack up their belongings, and a place to store their seed 
potatoes. 

Chunchu is a savage and what they say of someone who does not know anything and who 
lives in the woods. The savages live in the jungles. They have never gone to a church. 
They sense people from a long way away. They don’t wear any clothes and just cover 
themselves with the leaves of plants. 

Chuspa are of two different kinds. One is a pouch for money. The other is 
an amulet hung around the neck of a child when it is born. The 
mother hangs it there so the child will get rich. She also puts 
things in it so the Mountain won’t harm her child. People of long 
ago used to do these things so their child would not lack 
anything nor get sick. But young people of today do not pay any 
attention to those beliefs. The chuspa have become something for 
just keeping money in. They keep their amulets at home. 

Ćhacra is a field where things are planted. A field has a head, feet and sides. There are good 
fields, bad fields, virgin fields and overgrown fields. In a virgin field anything will 
grow well; potatoes really get good and mealy. It is hard to open a virgin field since 
bunch grass and other things are growing there. You have to root it out with a hoe. If 
there is brush growing on it, you have to uproot it all with a pick. They call a field bad 
when the ground is too soggy, if it is steeply sloped or if it is rocky. They say that a 
field has turned into a brush field when it has not been worked and when just grasses 
are growing in it. Also when a cornfield has not been furrowed up they say that the 
field is becoming overgrown. Men take care of their fields. They fence the sides, the 
head (top) and feet (bottom) so animals don’t get into it. People ought not to walk 
through nor play in someone’s field. That compacts the soil. Also people should not 
let pigs root at the edge of fields. And when they work they should not till the soil 
down the slope. The fields where corn and squash grow are called high valley fields. 
Whenever someone meets a person coming from the high mountain area they ask 
where they are going. When they are asked, they say, “I am going to the high valley.” 
So they also call the temperate valley fields “high valley fields.” 

Ćhacra suwa is a field thief, someone who steals while going through a field. They steal 
animals, firewood, potatoes and from houses. The field thief does not work in his 
fields. That is why he lives by stealing. By day they go out to look things over, to spy 
out people’s belongings. In order to steal they go to the mountaintops to spy until the 
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owner is absent. People of long ago did not steal. They themselves worked hard in 
order to eat. They also taught their children not to steal. They used to hang up and 
whip thieves and stick their hand in the glowing embers. But other people did not 
teach their children. That is why younger people persist in stealing. 

Ćhajćha “chew coca” is what they say when people who have worked from early morning 
take a break. When it is 10:00 a.m. all workers chew coca. The Catholics call a break 
in order to chew coca. The Evangelicals do not chew coca. Rather, they just rest so 
their tiredness will pass. 

Ćhina urgu are the terms female and male, used only for animals. Or, to insult someone, they 
may be called a female or male. When two young people follow each other around 
they compare them with a dog. 

Illagu is lightning or light that shines from the sky. When lightning comes down, it 
announces dry season; when lightning is in the sky, it announces rain. When there is 
lightning, people believe it is going to rain. When there is thunder and lightning we 
know that there is going to be a deluge of rain. Some people believe that when there is 
lightning that it flashes from frogs’ eyes. 

Jaca picanti is spiced guinea pig meat that poor people eat on their birthdays. When people 
crave meat they prepare spiced guinea pig. They prepare it by frying it with green 
onions and oil. If there is no rice they just eat it with potatoes. Godparents are served 
half a guinea pig. Guinea pig fat is good for fevers and when one’s hands are dry and 
cracked. 

Jaćhacuna are plants of many kinds. Some plants are good for medicine, others for animals 
to eat. If a plant is small, it is called a jaćha. There are aloe, briars, mint, black corn 
grass, and big thorn bushes. Up in the high mountains there are not a lot of plants but 
in the low valleys there are a lot. People uproot these plants with a pick. When they 
are dry, they are for kindling. Women even cook with them. 

Jacu is a shawl woven from either sheep’s wool or commercially produced thread. They are 
used to protect one from the rain and cold. Women’s shawls are light and have narrow 
tatting around the edges, but men’s are thick and really keep them warm. Young 
ladies’ shawls are really sheer; the shawl ought to pass through the center of a ring. 
Children’s shawls are small. All shawls are white and have a red seam down the 
middle. Sheer shawls are folded up and then put on. Only at fiestas are they taken off. 
Shawls are good to wrap things in, for carrying things on the back, to carry children 
in, to spread out on the ground and for covering one’s head. Catholic women go into 
church with their head covered with a shawl. Young ladies attract young men with 
their shawls. 

Jana means up, that which is located at the head or going uphill. 

Janan means a covering, it is anything that covers something or that is on top of something 
else. There are shelf tops, pot lids, man’s skin, a house roof, and the top boundary of a 
field. Children play on top of a mountainside where it is flat. People don’t want 
anyone to play on top of their fields. 

Janra means dirty and is anything that is not well washed. But they also say “dirty” when a 
man and woman closely follow each other around, or hold hands or kiss. Peasants do 
not kiss nor hold hands in public since that is considered “dirty.” Also, when children 
play in the dirt or mud they get dirty. When a man works, he gets dirty; he gets muddy 
when it rains. That’s why women wash dirty clothes. 
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Jasay means cold as when people feel the wind. In the high mountains it is really cold when 
it frosts, when the night skies are cloudless and when it is cloudy during the day. 
That’s why the people who live in the high country wear thick pants, a heavy shawl, a 
stocking cap, a poncho and scarf. In the mountains even water is really cold. Hands 
get chapped. But in the high valleys it only gets cold during the dry season. There it 
does not frost very often. 

Jasgu watu is a chest strap to bind up the chest of the smallest children. They weave the 
chest strap from many colors of wool using a small loom. Women of long ago used to 
bind up their children’s chests, but lately they have been forgetting that. That’s why 
nowadays people are weak. Mestizos do not bind their children’s chests; they think 
that it will kill them. 

Jinćha is a fence made from poles and sticks. People also use briars to fence in their fields so 
animals don’t get into them. Whenever someone plants a field they fence the edges 
along paths and roads so nothing gets into it. They also fence gardens so chickens 
won’t get in and scratch things up and so the herbs will grow well. When people fence 
their crops, the sheep won’t damage them. Even when a shepherdess allows her 
animals to roam they won’t be able to get into the fields. 

Jipina is a kitchen cloth, sometimes called a handkerchief. Sometimes a shawl is made 
smaller to be made into a kitchen cloth with a fringe around the edges. A kitchen cloth 
is good for transporting a lunch or for bringing out bread to share on a birthday. A 
new kitchen cloth is only brought out on a birthday. Then it is washed and put away. 
A kitchen cloth is also good for wrapping up a new shawl, new woven belts, tatted 
fringes, petticoat hem fringes and rings. 

Jirca are the high mountains where it is cold. In the high mountains it frosts, mists constantly 
blow, and it always stays foggy. In the high mountains oca produces really well and 
the many varieties of potatoes are mealy. People also have the Mountains as their 
gods; they see them as God. That’s why they make offerings to the Mountains. They 
trust in the Mountain to help them. People feed the Mountain candy, coca leaves, rum 
and cookies. When people butcher an animal, they first make an offering to the 
Mountain by burning a portion of it on the kitchen hearth. Catholics believe that 
anyone who eats what has been offered to the Mountain will die, but the Evangelicals 
don’t believe that. 

Jircapa maquinćhu is what people say when they live in the Mountain’s hands. When 
people believe in the Mountain, when they make offerings to it, when they pray to it, 
they think they now live under the authority of the Mountain. 

Jircapa wasin is literally “the Mountain’s house.” The Mountain spirit’s house is in 
prehistoric ruins, caves, uninhabited places and abandoned houses.  

Jućhgutay is smog that appears when people slash and burn their fields. When they burn 
brush in the jungles the smog blows in thick. Also when they burn off the mountain 
slopes there is lots of fire smoke. Smog appears during the dry season. 

Juyu refers to people who are bad, those who hate and fight. Some people even hate their 
own relatives. A man or woman who gets mad is called “bad.” There are also bad 
cows that gore, kick and are untamed. There are also bad horses that bite or kick. 
There are bad dogs too, those that bite, that steal corn from people’s fields or food 
from their kitchens. There are bad people too, those who fight, who kill, who hate, 
who are stingy, liars, or thieves. Some Catholics and some Evangelicals are bad 
people. 
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Lücu tamya is what they say when it rains really hard and creates landslides. Crazy rain only 
comes down for a short while. It is not good since landslides wash away the crops. 
Crazy rain comes when it is not expected. 

Maćhay is a cave found beneath a huge rock or in a huge cliff. A cave is like a house. When 
people go somewhere they overnight in a cave; they sleep and cook there. They do 
that wherever they travel. Some people believe that a cave is the Mountain’s house or 
an animal’s house. But other people believe that a cave is the devil’s house. So when 
they overnight there they pray and use rue so nothing bad will happen. 

Madina is the woman who becomes a godmother when she is the first one to pick up a 
newborn, sponsors his baptism, gives a child his first haircutting, or sponsors a 
couple’s wedding. A godmother is just like a mother. Among the Catholics a 
godmother can become a co-mother, but Evangelicals don’t make co-parent 
relationships. People should never despise their godmother, rather they should respect 
her all their life. 

Majanta jananpachiy is to commit adultery, when someone has a spouse but has sexual 
relations with someone else, or when a man goes from woman to woman without his 
wife knowing it. People consider an adulterer to be a shameless person. No one trusts 
a person like that. They also think that the person is guilty in God’s sight. 

Mama Quilla is Mother Moon that shines in the sky at night. Some people believe that a 
respected woman is in the moon. People work paying attention to the phases of the 
moon. For them, the moon is not like the sun; there is a new moon, a half moon, a full 
moon, and a waning moon. It rains during the new moon. Sometimes it rains when the 
moon is ending too. At the new moon men do not work in the fields so that their crops 
won’t be all roots. Rather, they do their work during half moon so their crops will 
really produce. People of long ago paid close attention to the moon, they trusted in the 
phases of the moon. People of today, however, don’t pay much attention to the moon. 

Mama warmi is a respected woman, a mature woman, one who is advanced in age, has 
children and a husband. A respected woman is no longer a young girl. She should not 
be a flirt. Rather, she is wise, respected, does not commit adultery and takes good care 
of her children. 

Mićha is a person who is stingy and does not share. They only think of themselves. 
Whenever they eat something they do not share with you. When they butcher they do 
not share with their neighbors because they are holding a grudge. Both Catholics and 
Evangelicals say that we should not be stingy yet some people are. 

Micucuj are devourers; big animals like lions, tigers, bears, foxes and hawks devour things. 
People think condors are also devourers. And children believe that a great many 
things will devour them. 

Mishti are mestizo people, those who live in town, who only eat the finest foods. They wear 
good clothes and drive around in cars. They also call people a mishti if they don’t 
work in the fields. Peasants think mestizos are intelligent, big people, and that they 
are dirty. But some Evangelicals think peasants should live like mestizos. 
Nevertheless, the mestizos despise peasants. 

Muña is from the mint family. Some mint is good for soups,  
for stomachaches, for when the Wind makes you sick and for 
colds. In the high mountains there are two types of mint: ground-
hugging mint and bush mint; people crave the ground-hugging mint. 
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When people in the high valleys get sick, they boil mint and fresh urine to bathe the 
sick person. Then they rub the mixture in like an ointment. Then they wrap the person 
in a blanket till they break out in a sweat. 

Nigritus are those who dance by prancing at Christmas time. They call people Nigritus when 
they dress up in shiny clothes and put on a mask. The Catholics believe that when 
they dance they are celebrating Jesus’ birth and worshiping him. But the Evangelicals 
believe that the dance is a sin. However, some just think that people are doing 
something traditional. 

Paćha nanay is stomach pain, when the stomach has jabbing pains. Stomach pain grabs you 
when you eat something cold or when Wind passes over you. The stomach may hurt 
from colic, when your stomach is dirty, when food does not sit well with you, when 
you get food poisoning, when you are pregnant. If someone looks at a small child 
with a “bad eye,” the child’s stomach begins to hurt. 

Pachamanca is roasted-in-the-ground pork. To make roast pork we first butcher a pig. To 
cook it we stack up rocks in a pit in the ground. Then we heat the rocks really hot. 
When they are really hot, we take the rocks out to bury the pork. First we dump 
potatoes into the hole. On top of them we put some hot rocks. Then we lay the pork 
meat on top of the rocks. Then again on top of the pork we place more rocks; on top 
of the rocks, more potatoes. Then on top of the potatoes some leaves, followed by 
gunnysacks. On top of the gunnysacks we pile dirt. We let it cook for an hour then 
take it out and put it in a pot. We take the pot to the kitchen so the meat and potatoes 
can be served. Roast pork is made on someone’s birthday, at a wedding, a fiesta, at a 
first haircutting, and when the tools are hung up after finishing a harvest. If the pig is 
a boar, it is first castrated; otherwise the roast pork will be wild-boar flavored. 

Padinu is a man who has a godchild. The godfather gives the child his or her first 
haircutting. A godfather cares for his godchild just as he cares for his own children. A 
man can become a godfather when an infant is born, by bathing it at birth, sponsoring 
the child’s baptism in the Catholic church, ushering the bride into church for her 
wedding, and being the first to enter a house at a house-finishing. 

Panao runa is a person from Panao or someone who lives in the environs of Panao. A 
person from Panao is one who has lived in that area since birth. People from Panao 
are recognizable: the women wear black skirts and white shawls; the men wear hats, 
ponchos, black pants of homespun wool and speak Quechua. 

Pichuysa curu is a snake with skin that looks like a sparrow. The sparrow snake lives in the 
high valleys. That snake coils up. We don’t see the snake a lot since it looks just like a 
sparrow. 

Pishtacu is a person who butchers people. They come from other places and also frighten 
people. They go about at night. They are tall mestizos and travel about in unfamiliar 
cars. These people butcher people in order to remove their fat. People believe that 
airplanes run on human fat. The butchers lay in wait to kill people in uninhabited 
valleys. If a person goes somewhere and does not return, everyone believes that a 
butcher butchered him or her. 

Pucutay is just like smoke. It gathers water. A cloud hides things. Clouds appear when it is 
rainy season. During the dry season only dry clouds appear. Also clouds appear from 
smog, fog and smoke. When we see a black cloud, we know that it is going to rain. 
When we see a dry cloud we know it won’t rain. When a cloud moves through a 
valley it gathers up water. Clouds hide things and people when it is really cloudy. 
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When it hides us, it leads us into uninhabited places. So when a cloud gets ready to 
envelope us, we sit down right where we are. 

Puna are the high mountain plains where oca and mealy potatoes grow. In places where 
bunch grass grows and the wind really blows, we call it the high plains. It is where we 
also see sheep on the mountaintops, places where the white birds live, and where it 
frosts. 

Quisha are leftovers or extra food that you give someone when you love them. Whenever 
someone goes to another person’s birthday meal, they save some leftovers from what 
they’ve been served to take home. Respected women always set apart some food 
according to how much they have been served. But only some men set some of their 
food apart; others of them are embarrassed to carry food home. 

Ruda is rue grown in the garden; it is used in soup. It is also good for attracting 
good luck and for divination. One variety of rue is good for merchants 
to put in their shops. When an animal is about to die, people whip it with 
rue so it will live. Evangelicals do not place rue in their places of 
business nor do they believe that it brings luck. People also bathe their 
infants with rue water so sickness will not attack it.  

Rujru is potato stew, the food a fiesta’s sponsor prepares. When there is a big fiesta or a 
house finishing they make it. The stew is made from big potatoes. First the women 
peel the potatoes. Then they cut them into chunks into a big container. Then they cook 
them in a huge pot. The garnish for the potato stew is made from green onions, which 
is mixed with cheese and chicken or mutton. That is prepared separately. 

Runa is a man who knows how to work, who is wise and compassionate.87 He is a person 
with a wife and children. There are good men, bad men, stingy men, hateful men, 
rapists, killers, fighters, thieves, men that loan money, and others who are kind. In the 
peasant communities a man leaves home early each morning to go to work. He 
diligently teaches his sons to work and to be respectful so they will truly become men. 

Runa shimi is the Quechua language, the people’s own language. A long time ago all the 
people spoke Quechua. But when the Spanish conquered Peru, they wanted us to 
speak Spanish. Nevertheless, we should not be ashamed to speak in Quechua. In the 
peasant communities when people speak in their own language they are really happy. 

Runtu tamya is scary! Hail is white. When it hails, it perforates the leaves of the plants. It 
destroys crops, pasture grasses and other plants. Animals die of cold in the high 
mountains when it hails. 

Rurin means the inside, whatever we can’t see without opening something, or where we 
can’t see without entering into it. 

Sicya is an irrigation canal, a water channel. It carries water for irrigation and drinking. 
People who live in the temperate valleys irrigate all of their crops. In order to take 
water to the fields in the high valleys they make small irrigation canals. Then they run 
the water along the paths in order to irrigate their potatoes. Even though they do that, 

                                                 
87 See alli runa above; runa and alli runa are being defined almost synonymously. While the term does carry 
gender information, it also implies a state of maturity and positive character traits. There are other terms which 
describe those who don’t live up to the ideal cultural standards. 
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people in the lower temperate valleys drink water from the canals since there are no 
springs. 

Suruchi is when you ride in a car and you vomit.88 Nausea overcomes some people when 
they travel without having eaten, but it gets others if they have eaten. Some peasant 
women believe that if they smell a car’s gasoline they will get nauseous and vomit. 
That is why they are repulsed about traveling in a car or even smelling a car from a 
distance. When they go to Panao they walk. They are afraid to get in a vehicle since 
they might vomit. People who have never traveled in a vehicle before get nauseated. 

Surtita is a person’s good life. People check out their fortune or luck in order to know the 
future. Some people believe that whatever we have is because we are lucky. 
Someone’s fortune can be told using monkeys by those who come from the jungles or 
by shamans. For those who really believe in luck, if nothing happens, they don’t care. 
That’s why some Evangelicals don’t believe in luck. 

Suyñu is that which appears in our sleep, is someone who walks in his or her sleep, or is a 
vision that a person has. Peasants understand their dreams. If they dream about mules, 
they believe they will get money. Our ancestors paid attention to dreams but not the 
young people of today. 

Shucu are wool peddlers who come from towns where there are llamas. People who eat great 
quantities of food and who keep their coats on even when it is sunny are called shucu. 
If someone goes into a house with a filled pack on their back, they too are called 
shucu. 

Shujpi is a healing ritual for expelling sickness. It is done so people know what is or isn’t 
causing the sickness. They detect that with a guinea pig, a frog or an egg. First they 
pass a guinea pig over the body of the sick person. Then they split the guinea pig open 
to see what sickness it has. Some Evangelicals think that the healing ritual is wrong. 
But some healers heal just by looking at the guinea pig after passing it over the sick 
person’s body. 

Shullash is a snake with hands. They live in rocky places. There are lizards that bite and 
lizards that are tame. Those lizards can be caught by hand. In the low valleys the 
lizards hide under the rocks. But in the jungles the lizards are very big. 

Shungu nanay is the sickness that gets you when you are sad. When someone makes you 
resentful, or when he or she makes you suffer you get chest (heart) pain. 

Tacma is a house made of poles and covered with plastic or canvas. It is good to shelter in 
and for storing potatoes. We make pole shelters when we harvest potatoes, corn or oca 
and to shelter under or cook in when it is raining. 

Tamya is when water falls from the sky. We know that it will rain when the clouds get black. 
People want rain during the dry season so their crops will produce well. When it rains 
too much, landslides begin to come down. Some of them are scary. Then people go 
and have masses said so the rain will let up. Also when it rains a lot, the roads turn to 
mud. The rivers flood. Farmers really prepare for the rainy season. They store up 
firewood. They clean out the ditches. They fix their houses. And they buy boots. So 
men really work and women, too, pasture their animals. 

                                                 
88 Note that the Quechua gloss does not match the Spanish definition of soroche, known as altitude sickness. 
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Tayta Inti is Father Sun, the one who shines in the sky during the day, who causes heat, and 
sunrays. A long time ago the Incas worshiped Father Sun. 

Tuclla is a shelter made of small branches. It is also good for catching birds, for propping up 
small plants, for covering a seedbed, and to keep chickens from scratching up herb 
plants. We make shelters from small sticks; we prop the sticks up all around the 
edges. 

Turmanya is the rainbow that looks like a curved snake when there are sunrays in light rain. 
The rainbow comes out from the swamps. People believe that if someone points at the 
rainbow their finger will rot. People say that they will become sick (or pregnant) if 
they rest at the foot of the rainbow’s curve. When the rainbow appears, people should 
not go into swamps. If they do they will swell up and die. People who get sick with 
rainbow sickness used to be cured with garlic.  

Upa curu is a deaf snake. It does not try to escape; it stays right where it is. The deaf snake 
lives where the dirt is dry. People believe that the deaf snake originates from hair or 
from dirty things. The deaf snake is yellow, big-bellied, and curls up small. People too 
are sometimes called “deaf snake” when they go about dumbly, not understanding 
what you say to them. 

Ura means down, that which is located at the foot or goes downhill. 

Ushnucuna are prehistoric ruins. There are lots of ruins. When we go to the mountaintops 
we see lots of ruins. Our ancestors of long ago dug holes to bury people or to hide 
silver in pots or wrapped in leather. We also see lot of ruins where stonework 
structures were built. 

Uysha illa is a sheep image. Some people make sheep images from plaster, others, from clay. 
Some people worship them, and others put them up just to look at. 

Waćhgu is a belt woven from thread for binding infants (papoose style). A strap is woven 
with a small loom using many colors of yarn. For the waistband of petticoats they 
weave small, pretty bands. But for binding up infants they weave a wide strap. Old 
men also secure their wool pants up with a woven belt. 

Wajta masha is an unauthorized son-in-law, someone who pretends to be a son-in-law, 
someone who has secretly had sexual relations with a man’s daughter. Some young 
men, even though not married, flatter a girl’s father by calling him “father-in-law.” 
And some people think, when seeing a particular young man, “He would be good for 
a son-in-law,” or seeing a young lady, think, “She would be a good daughter-in-law.” 

Wanca rumi is a monolith or rock that stands up by itself, a pestle stone for grinding, or a 
rock that has a cave-like opening at its base. People too are compared to monoliths 
when they are lazy and just sit around. This is the saying that refers to them: 

When it is time to eat, he is a spotted rooster. Micunanpäga, muru gallu. 
When it is time to work, he is a monolith. Arunanpäga, wanca rumi. 

Waräcuy is the devil or serpent that lives in swamps. It comes out from the big swamps. 
People believe that if a child is born without hands or feet that it is the serpent’s 
offspring. People also believe that if water is yellow it is because the serpent urinated 
in it. 
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Warmi is a woman who knows how to do things and cares for her children and husband.89 A 
woman is wise. There are good women, bad women, stingy women, women who 
gossip and insult, women who help others and women who fight. A good woman 
takes good care of her children. 

Warmi suwa is a woman stealer. Sometimes a man secretly takes a woman away. A man 
steals a woman when her parents do not agree to their marrying. Woman stealing is 
not good, that is why her parents and relatives get mad. 

Washa rima is gossip that is said about someone that is not true. People tell others what they 
have heard. Gossip is not good. 

Wasi is where people live, something that a man makes. A man makes a house from 
rammed-earth, from adobe bricks and from wood. The roof is made with bunch grass, 
tile or corrugated aluminum. After tamping the rammed-earth walls up to the rafter 
level, they stop to let the dirt dry out. Then after two weeks or so they finish the rest 
of the walls. 

Wayancha is a gully where a washout occurs. There are also ditches for houses and fields. 
Ditches are good to keep water from going into the house and to take dirty water 
away. 

Waynu (huayno) are the traditional lyrics and music that men and women sing to each other 
accompanied by harp and violin. Traditional music makes us happy and encourages 
us to live in peace. 

Wayra is the wind, it is something we cannot see; we can only sense it. In the high mountains 
the wind really blows. The wind is good for winnowing coffee, beans and wheat. 

Wayruru are the seeds from a plant. We make necklaces from the shiny red seeds that have a 
black spot on them to hang around the necks of children. People believe that these 
seeds attract money. 

Wayta are flowers of many colors. They sprout from the seeds of plants. Both 
Catholics and Evangelicals take flowers to church. They also take them 
to the cemetery for the dead. Women make tassels from colored threads 
which they also call flowers. 

                                                 
89 See alli warmi above. As with runa and alli runa, the term is more than a reference to gender. It is also a 
status one attains with maturity and character. 
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