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“Truenos”


EN LAS TIENDAS GRIEGAS


Y el Alma se asustó


A las cinco de aquella tarde azul desteñida


El labio entre los linos la imploró


Con pucheros de novio para su prometida


El Pensamiento, el gran General se ciñó


de una lanza deicida.


El Corazón danzaba; mas, luego sollozó:


¿la bayadera esclava estaba herida?


Nada! Fueron los tigres que la dan por correr


a apostarse en aquel rincón, y tristes ver


los ocasos que llegan desde Atenas


No habrá remedio para este hospital de nervios,


para el gran campamento irritado de este atardecer!


Y el General escruta volar siniestras penas


allá… … … … … … … … … … . .


En el desfiladero de mis nervios!





“Thunderclaps”


IN THE GREEK TENTS


And the Soul was alarmed


At five o’clock that faded blue afternoon.


The lip implored in between the linens


pouting like a bridegroom to his betrothed.


Thought, the great General, girded himself


With a deicidal lance


the Heart was dancing; then it sobbed:


was the bayadere slave wounded?


Not at all! It was just tigers given to running


So as to post themselves in that corner, and sadly watch


The sunsets arrive from Athens.


There will be no cure for this hospital of nerves,


for the great vexed encampment of this afternoon!


and the General inspects sinister pains spreading swiftly


There… … … … … … … … … … … … .


In the narrow pass of my nerves!


(From Los heraldos negros, 1918. See The Complete Poetry. A Bilingual Edition. César Vallejo. Edited and Translated by Clayton Eshleman. University of California Press, 2007, 100-101)
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PREFACE


I have chosen the closing verse from César Vallejo’s poem entitled “Thunderclap” from Los heraldos negros (1918) for the title of this collection of essays because, with the figure of the “sinister pains spreading swiftly there / in the narrow pass of my nerves,” Vallejo captures the moment when subjects such as Garcilaso de la Vega, Inca, Guamán Poma de Ayala, Sor Juana Inés de la Cruz and even José Carlos Mariátegui realized that their destiny was to write, to write in order to engage in battle, but with a little advantage: positioned at the desfiladero, or narrow pass. In Vallejo’s poem Alma, at the prospect of battle, “se asustó,” while the Grand General Thought (“el Gran General Pensamiento”) girded himself with a deicidal lance. My reading of the poem extends the scene from the moment when the battle is contemplated in fear to the moment when a strategy has been devised for coping.


I find this combination of fear and apprehension followed by the decision to write in order to fight to be the core of the prose of the world that post-conquest writers deploy in order to surface from the avalanche of conquest which has literally set their world upside down. The experience of “El mundo al revés,” as Guamán Poma decribes it, is not confined in the colonial world to one generation or to one place. The coloniality of power that ensues as a world order, the shifting but always colonial position of the subject, is experienced in different guises over and over again by writers as distant in time and space as the Inca Garcilaso de la Vega and José Carlos Mariátegui as they both search for a punto de mira. Outnumbered and overwhelmed by the Eurocentric claims made on knowledge and capacities by the colonial discourse that ensued after 1492, both Alma and the Great General need to move from the plain that gives the advantage to an army onto an elevated point in the terrain from which to see the whole of the field, ascertain the strength of the enemy and plan their mode of engagement while they are, like Kierkegaard, trembling in fear and suffering of “susto,” as an Andean healer would tell you. After many years (thirty for Guamán Poma, twenty for the Inca) of inhabiting the “hospital of nerves,” the “vexed encampment” that Vallejo figures for this classic Greek battle, the colonial writer crawls up to the top of the escarpment and from there he situates himself above the narrow pass. From there he/she can now see and has modified the terms of the battle. Indeed, he/she has set up the place through which the troops of the enemy can pass. The enemy cannot now come as an overwhelming tumult and overpower him/her in one single attack. It can now pass only a few at time at the risk of being attacked by surprise by the colonial. The enemy has thus been rendered vulnerable to the eye and the understanding of the colonial writer and can now be engaged under the advantage of a good weapon. It is this moment of setting up oneself at the desfiladero, at the narrow pass, that I try to capture in these essays.




PART I


WRITING COLONIALITY


“Who is making all that racket, and not even
letting the Islands that linger make a will?”


(César Vallejo. Trilce I)




CHAPTER 1


Guamán Poma: Coevalness and the Space of Purity


I. WRITING AND ETHNIC IDENTITY


Mestizaje, as a space of post-conquest mitigation of the physical and cultural trauma that ensued in the Americas after 1492, has been a central trope in the cultural history of Spanish America ever since the Inca Garcilaso de la Vega (1539-1616) theorized the terms of his own ethno-biography and epoch making Comentarios reales (1609). However, the dream of recovery of territorial and governmental sovereignty, or at least the hope for an effective separate rule from the Spanish invaders and conquerors, has also animated Spanish American history since the inception of the conquest and colonial rule. The most recent example takes place in Bolivia with the Katarista movement (Catarista) that began in the early 1970’s.1 This history of separatist rebellions has only come to the forefront in the later part of the twentieth century.2 Despite the delicately complex composition of the “ethnic” factor in post-colonial Spanish America, historians have in recent years paid greater attention to the many and important Indian and mestizo rebellions. These uprisings and rebellions have always expressed a desire for Indian autonomy from the Spanish colonizing cultural and political complex. From the very first rebellion against the Spanish conquerors, led by the Inca Manco Inca (1516-1545) in Vilcabamba (1536-45), to the rebellions led by Túpac Amaru II (1738-81) in Southern Peru (1780-83), and the Aymara leader Túpac Katari (1750-81) in Bolivia (1781), taking arms against the established colonial powers meant the recovery of a territorial space in which ethnic autonomy and self rule would be possible.3
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Indeed, it is important to remember here that the force of “ethnic” identities and desire for self rule antecedes the conquest in both Europe and the Americas. Investigating the terms of the articulation of a separate space of “ethnic” identity and autonomy is particularly important in light of the fact that “ethnic” or racial identity became so intricately blurred, confusing and yet primordial in the organization of power and society in the post-conquest Andes.4


In what follows I take the term “ethnic” in its original Greek sense of race, people, and culture. For each of these terms there has been much theorizing in the last quarter century, but for my purposes here I need “ethnic” to do simple work at the level of claims to territory, identity, and loyalty. Thus, by ethnic group, I am indicating communities who see themselves in control of a specific geographic territory. In the exercise of that control they also share and venerate a common sense of the past (ancestors) as their specific origin. In turn, these communities articulate these practices and beliefs in a common language, religion, and culture. Further, an ethnic identity demands loyalty to the community from those who share and benefit from its sense of being and solidarity.


The post-colonial struggle for autonomy is first voiced, in lettered form, by Guamán Poma de Ayala (c. 1534-1616), the self styled Andean prince and author, who in 1616, as he faced the end of his life, decided to send his long reflection on colonial rule to the king of Spain.5 He hoped that his “letter” to the king would bring, if not separate rule for Andeans, as he advocated in his 1090 folio pages, at least some mitigation of the harsh and cruel colonial rule under which he and his fellow Andeans had been placed by the conquest.6


In Guamán Poma’s articulation for a separate territorial, political, and cultural space, we find the complex art of building an appeal to a dominant, hegemonizing force based on the insightful and penetrating analysis of the dominant force’s own idealized principles and/or ideologies. Guamán Poma’s appeal for justice, which to him and some of his Spanish contemporaries means nothing less than returning the realm to the Indians, turns upside down the ideology of the conquest as a “civilizing mission.” It is this thoroughly original, radical, de-colonizing gesture that situates Guamán Poma’s political reflection among the texts of old that speak to the present. The continued importance of the Nueva corónica y buen gobierno for our time stems from the capacity to see with a new, postcolonial perspective both his own cultural legacy as well as the architecture of the Spanish colonial machine.


Immediately after the conquest, the only polities that managed to escape the freshly released imperial forces of des-structuration and incorporation were those ethnic communities at the periphery of the great Amerindian empire, such as the Yaqui in Northern Mexico or the Patagonians at the southern tip of the continent. Nathan Wachtel in his Los vencidos: los indios del Perú frente a la conquista española (1530-1570), offers a detailed account of the procedures and processes of des-structuration that the implantation of Spanish colonial rule carried out upon the former structures of the Inca realm. With the term “des-structuration” Wachtel points not only to the destruction of the old structures, but more importantly, to the “supervivencia de las estructuras antiguas o de elementos parciales de ellas, pero fuera del contexto relativamente coherente en el cual se situaban; después de la conquista subsisten restos del Estado inca, pero el cimiento que los unía se ha desintegrado” (135).


In the case of the Andes, the resistance by a faction of the surviving Incas, such as Manco Inca in Vilcabamba, and later Túpac Amaru I, lasted barely forty years (1532-72). Other descendents of the last Inca Huayna Cápac (1488-1527), such as the Inca Paullu (1516-1549), remained allied with the Spanish invading forces. Despite the fact that the rebels managed to improve their army with horses and swords, defeat was written in the wind as the forces of internal betrayals, European disease, a superb Inca system of roads, and food storage all coalesced in favor of the invaders. When Manco Inca met the Spaniards and their Indian allies, the Inca Paullu among them, in bloody and exhaustive battles, despite his guerrilla strategy and the impossibly difficult terrain of his jungle refuge, the young Inca simply did not have the physical resources at hand. The empire crumbled.7 The Andean (ethnic) polities that the Incas had persuasively or forcibly brought under their rule were in disarray, and the now rebel Incas simply could not secure enough territory to afford the luxury of a separate realm. After Viceroy Toledo sentenced the adolescent Túpac Amaru I to execution in Cuzco in 1572, the Inca royal elite and their allies gave up. Indeed, many of them “collaborated very closely with the interests of the metropolis” (López Martínez 155).


However, if the royal elite stopped trying to recover its power or share in a governing structure with the new winners of the wars of conquest, the legitimacy of the ruling group remained a great source of contention among the Spaniards themselves. Beyond the struggle among the conquered, the conquerors, and the Crown, in a few short years the emerging class of mestizos added their voice and agency to the physical and juridical struggle for control of the territory and rule over the Andean people. The mestizos argued that they were the legitimate rulers as heirs to their Inca mothers and Spanish conqueror-fathers.


Given the fact that the sixteenth century was plagued by civil wars among the Spanish, Indian and mestizo rebellions added even greater instability to post-conquest life. This turmoil permeated the life of Guamán Poma. It is not surprising then to find in his folios a keen awareness of a relentless physical, political, and cultural struggle. And yet it is puzzling to see that he closes his book with a plea for radical separatism and not simple reform, as many of his contemporaries advocated. In his plea he goes beyond all claims adduced in the civil wars by any and all factions. His project is sweeping and it goes beyond the arrangement put in place by Viceroy Francisco de Toledo (1515-1582) with the creation of “repúblicas de indios” and “repúblicas de españoles.” Guamán Poma does not at all propose to split up the former Tahuantinsuyo between conquerors and vanquished or between mestizos and Spaniards. His far reaching project calls for the complete return of the land and government to the former Andean ethnic lords. Under this plan all non-Indians must leave the former Tahuantinsuyo. Like so many surprising positions of Guamán Poma, this call for radical separation is rooted in his experience, his dedicated thinking on the matter, and his unique understanding of government informed by his knowledge of Inca governmentality as well as utopian Christianity modulated in an Andean post-colonial world. It is precisely because he sees the devastation wrought by the civil wars, together with the cruel and destructive effects of the “pacification” of the land brought on by the viceroys sent to quell and organize the colony that Guamán Poma dares to dream of his plan for separate rule.


We do not know if the “myth” of Incarrí was already in operation at the time of Guamán Poma, but the idea of a return to a time and space unpolluted by Spanish rule is of course expressed not only by Guamán Poma but also by his contemporary followers of the Taqui-Oncoy. At about 1560 the Andes witnessed the rebellion of many Andeans who, led by “priests” of the old religion, claimed that the old gods (huacas) were returning to fight against the Spanish and expel them from the land. Restoration of both land and rule to the Andean people was judged to be imminent. The followers of this movement danced frenetically, and that is why the rebellion was called “taqui-oncoy,” meaning in Quechua “the sick dance.”8


The narrative of Incarrí, told and believed among peasants in contemporary Peru, was first discovered by the anthropologist and novelist José María Arguedas (1911-1973). The “myth” of Incarrí (Inca-rey) holds that the head of the last Inca, decapitated by the Spaniards in 1532, remains alive. It is buried somewhere near Cuzco, the ancient sacred center of the Inca realm. The body of the Inca has also been in a process of reconstitution and when it is complete it will join the head. At that moment the Inca realm will be restored. The current owners of the land will be expulsed and the Indians will recover domain over the land. The movement of the Taqui-Oncoy, contemporary with the life of Guamán Poma, predicates the rebellion and return of the huacas, the Andean gods and guardians of the land and sources of well being (“sumak kawsay”). The huacas will return to vanquish and expulse the Spanish from the land. With the return of the huacas there will occur a full restoration of Indian domain over the land and the old way of Andean living well (“sumak kawsay”) will also return. As we can see this dream of “ethnic” autonomy and self rule, this dream of return, is not Guamán Poma’s alone. In fact, it is a recurrent and rather wide spread phenomenon in both time and space in the Andes.9


As late as the nineteenth century, Indian rebellions still bore the mark of Guamán Poma’s dream of the “sumak kawsay.” In 1881 Pedro Pablo Atusparia, former varayok of several Indian villages in Huaraz, led a great revolt against the republican government (Herrera; Thurner). Unlike Túpac Amaru II, once defeated Atusparia was not put to death. The Indigenista movement was by then in full swing, Clorinda Matto de Turner (1852-1909) had already published her epoch-making Aves sin nido (1889), and the Indian rebel was praised in the local newspapers and at gatherings of the new letrado class. Although the question of separation seemed to be rendered mute by the wars of independence, the departure of the Spanish, and the creation of new “modern” republics, the situation of the Indian peoples remained problematic. Colonialist racism was rampant and Indians were in many instances still denied citizenship and even their humanity. The desire for ethnic pride, greater rights, and economic well being continued to fuel the aspiration for government inspired by Inca rule, if only as a distant dream.


Dazzled by the political power of writing as both a technical devise for record keeping and argumentation, and as a structure of juridical might and colonization, Guamán Poma, self fashioned as author and Andean prince in the prologue to his Corónica,10 saw himself bypassing colonial administrative filters and reaching directly to the king (folios 960-63). The collection and summary of more than 30 years of witnessing, learning the Spanish language, learning about Spanish cultural practices on the ground and on paper, and from oral discourses, allows El primer nueva corónica y buen gobierno to represent, if in fragmented form, a whole period/world of post-conquest practices and discursive exchanges, negotiations, appropriations, distortions, and mutilations.


As a “letter” to the king, Guamán Poma intended to send the message that he would have liked to deliver in person, for, in one of his (now) most famous drawings, he envisioned himself in the presence of the king, occupying the very same time and space that the new technology of the “letter” both allows and denies. This scenario in which he speaks with the king directly and in person is of course fed by the two communication legacies that inform his “letter.” From the European perspective, the first thing that comes to mind, and this is in fact suggested by Guamán Poma himself, is the oral delivery of a report to the king by one of his trusted advisors or cronistas, or even the dialogue that confession makes possible. The other tradition of communication and transmission of knowledge imbedded in Guamán Poma’s scene is the tradition of the quipu. The quipukamayoc, like all other administrators of the Tahuantinsuyo, had to be at the ready to render an account of his state of knowledge to the Inca or one of his trusted curacas. There is no question, as Gary Urton and Galen Brokow have suggested, that Guamán Poma not only had access to quipus, but also worked with the model of the quipu in mind (Urton 205-206; Brokow 111-47). He himself asserts at the beginning of his Corónica that much of his data is taken from quipus: “no mas por los quipus y memorias y relaciones de los antiguos de muy viejos y viejas sabios testigos de vista, para que de fe de ellos que valga por ello cualquier sentencia juzgada cologado donde varios discursos, pase muchos dias y annios indeterminado hasta que vencido de mi…” (folio 8). The indeterminate spelling and meaning on “cologado” that oscillates between “colgado” and “colocado,” tempt the reader of Guamán Poma to imagine him working from and with a quipu. There, in his major string, he hangs (“colgar”) colored strings and ties knots of different sizes colors and textures in a space (“colocar”) that moves both laterally as well as vertically.


Guamán Poma expects that writing, that is to say his letter conceived as the ground for struggle, would accomplish what his physical and legal person had failed to do at the post-colonial courts set up by the Spanish, and with the corregidores to whom he had taken his complaints. After reading his long testimonial and historical reflection, Guamán Poma thought that the king could not help but conclude, and order in writing, that the Indians of Peru could and should govern themselves in order to ensure the survival of the Spanish empire itself. Guamán Poma, alone, living in a society in disarray, chooses writing, an individual act, which nevertheless reverberates through the entire network of a lettered society, as the new weapon to use in a redefined battle field.


His writing project was conceived only a few years after the execution of Túpac Amaru I in 1572. Guamán Poma bitterly recriminates Viceroy Toledo (1515-1582) for the needless and cruel execution of the young Inca (folio 937). Despite the fact that, as a self fashioned Yarovilca prince, Guamán Poma makes his rivalry and resentment of Inca rule perfectly clear in his letter, he nevertheless admires the principles and practices of Inca governance as much as his mestizo contemporary writing in Spain, Garcilaso de la Vega the Inca does. Thus he too writes to fight for good government based and modeled on Inca political philosophy. In doing so, he undertakes one of the most detailed and exhaustive accounts of social organization and the production of knowledge under Inca rule. This account, an extraordinary auto-ethnography, offers a full picture of a world capable of functioning entirely—materially and spiritually—by itself. The Andean world under Inca rule was categorically not in need of any civilizing mission from Spain or any other European nation. Therefore, his claim to ethnic autonomy is not a question at all of individual rights. Guamán Poma sets the foundation for arguing for the autonomy of a non-European and completely viable human order.


II. SEPARATION AND AUTONOMY


Separation by force had proven futile. The young Manco Inca had failed at Vilcabamba, and the Spanish civil wars had not managed to split up the territory among the warring factions. It was time to face the invaders within the space they had just inaugurated with the conquest and desstructuration of Andean polities and cultures. By 1564, and especially in view of the millenarian rebellion of the Taqui-Oncoy, there was a general recognition in the Andes that post-conquest Peru was mired in a deep crisis. “Native fears that continued cooperation with Europeans would lead to disaster” were wide spread and deeply held (Stern 51). For Guamán Poma, it was time to begin to navigate within the set of rules brought over and blindly implanted in the colony. It was time to navigate in the chaos of des-structuration and to interpelate the very root on which the making of rules was based. Only such a deeply critical perspective could hold a mirror to the Spanish. Deconstruction of the edifice of rule making might show them the unbridgeable gap between the rules as enunciated, their own internal contradictions, and the fraudulent distance between the written rule and its deployment in praxis.


Guamán Poma’s writing enterprise entails also a critique of writing that points to a multitude of gaps in the process of meaning making, interpretation, and the weight of power. While it is true that he takes up writing in the hope of using it as a new weapon in his struggle, it is no less true that as he analyzes the workings of the relationship between writing, meaning making, and power, Guamán Poma, gains a critical perspective on writing itself. The appropriation and deployment of the new technology of writing and of the European archive necessary to sustain the proposal made in his letter unfolds by showing many of the hidden aspects of the problem of writing. Under the current lens of post-modern theory, informed by Derridean analysis of writing as well as Foucault’s genealogical approach to discourse, we can see that Guamán Poma does not exhibit a naïve “faith” in writing. Rather he shows an awareness of the complexity of discourse and its conflicted relation to “the truth.” For one thing, Guamán Poma finds that the written word is as glued to power as the oral arts of memory in the pre-conquest Andes had once been.


In hindsight, the ethnic autonomy project sounds, at best, paradoxical, and at worst, naïve. Yet, an examination of the deft production and manipulation of the data presented in El primer nueva corónica y buen gobierno shows that Guamán Poma’s intellectual tools, political aims, and challenge to the Christian ideology that made the conquest possible were chosen with great care and intelligence. His chronicle, although disheveled from the perspective of a European book form, is not at all the garbled product of a primitive mind, refusing the light of the European renaissance, as some of his early commentators have written.11 That the thrust of his project was historically valid was demonstrated by the chorus of Spanish voices that advocated separation, but not separate rule, for the Indians. The many reform tracts denunciating the destruction of the Indians at the hands of colonial rule and the petitions Bartolomé de Las Casas (1474-1566)12 made to the Crown stand as not the only, but certainly the most dramatic, example of the argument for separation. The establishment of Franciscan millenarian reserves and the Jesuit utopian states constituted the partial actualization of the dream of separation.13 Silenced for more than three hundred years, Guamán Poma’s post-colonial thinking on the constitution of separate ethnic and political spaces in which the obligations of the conquered to the victors could be drawn down to a minimum, stands in stark contrast with the historical policies that ensued. Nevertheless, the Corónica remains a good place for thinking about post-colonial ethnic and nation state relations, since the thrust for autonomy remains an option in many places of post-colonial and neocolonial struggle. The case in point is the current struggle taking place in Bolivia after the election to the presidency of the Aymara politician Evo Morales. The Kataristas in Bolivia right now would like a realm of their own and this is not because they are fundamentalist, but rather, because as Guamán Poma later came to understand, capitalism and communal organization are not compatible.


More over, while Guamán Poma’s refrain, “dios permita que no nos acabemos” (may God not allow our disappearance) speaks of the drama of the Amerindian holocaust, it also raises a voice for those who have suffered similar conditions throughout history. The fear of complete disappearance from the face of the earth wraps up the trauma of physical and cultural conquest. The pain of the loss of identity and the despair of seeing one’s world disappear without recourse reverberates in time and space beyond the Andes. In the face of similar catastrophes, people have responded with the idea of achieving a separate realm of their own in order to survive. The phrase “a space of one’s own” does not, of course, fail to remind us of Virginia Wolf’s own call for a room of her own, a call that not long ago galvanized feminists the world over.


In this regard it is important to understand how Guamán Poma constructs his sense of identity (Andean Prince) and how, based on that construction, he proposes the idea that the post-conquest Andes should be, for the betterment of all involved, including the king, governed by the descendents of the pre-Inca Andean lords. What we know about Guamán Poma is what he has chosen to tell us in his letter to the king. On his father’s side he descends from the Yarovilca ruling elite (segunda persona del Inca Cápac Apo Guamán Chaua Yarovilaca Allauca Guanoco) (folio 4-5). His mother was one of the many legitimate daughters of the Inca Túpac Yupanqui (folios 15, 1920-22), the penultimate Inca. Born after the death of Atahualpa in 1532, he claims to have spent most of his 87 years resisting Spanish abuses (“mira cristiano a mi todo se me ha hecho”) (folio 916). He also leaves clear traces of his interaction and employment with Spanish priests, such as Cristóbal de Albornoz (1534-1610). These priests were in charge of the campaign for the “extirpation” of idolatries that tried to deal, in the 1560’s, with the Taqui-Oncoy, as well as the suspicion that the Andean people had not really converted to Christianity. The self-fashioned Andean prince also worked for Spanish functionaries in charge of collecting the memory of the “history” of the Incas14 among various polities in the Andes.


In these cases he seems to have worked as a translator. But his association with these functionaries of the Crown and the church does not seem to have merited any favors, for his complaints of mistreatment are numerous and constitute a leitmotif in the long letter. Having been expelled by the corregidor from his own province, he says that he “traveled” during the last thirty years of his life. His thirty years of travel amount to a sort of exile from the good graces of the established order and the institutions and resources that they controlled. It means that as a student of the Christian doctrine and court translator he had no place that he could call his own. He was uprooted by the conquest not only from rank and family, but from the essential and existential association with the land that the ayllu system literally incarnated in an almost sacred way. He became a forastero, an alien everywhere he went. David Brading calls him the “Andean Pilgrim” (Brading 147). As an alien in his own land he managed, among other things, employment as translator with priests and Crown functionaries who did not see in him an intelligent agent, but rather as a mere instrument in a task that they, at the center of discursive powers, performed for themselves and the king. No doubt, he learned much about European legal culture, Christian doctrine, cosmography, and the lettered world in general from the company of the groups that worked for Cristóbal de Albornoz (1534-1610) and Pedro Sarmiento de Gamboa (1530-1608). Sarmiento de Gamboa successfully carried out the assignment he received from the viceroy Toledo and authored his Historia índica (1572).


Along with his masters, he too collected evidence, information, and above all made his own observations on both the Indians and the Spanish, their post-conquest interactions and strategies, or lack thereof, for dealing with the post-conquest chaos. In doing so, he authored an autoethnography and an ethnography of his others (the Spanish). He became especially aware of the power and role that writing had in the production and administration of colonial rule.


Guamán Poma spent a great deal of his time in reconnoitering the land. Under the directives of his Spanish employers he quizzed the memory of the elders. Maybe he learned, from Sarmiento de Gamboa, (and not unlike our own polls), how to coax a certain kind of answer to a given question. He was certainly intimately involved at the very incipient stages of the making of a narrative that had been teleologically designed. Thus, in the joint and conflicted production of both auto-ethnographies and ethnographies, he came to understand the inherent biases, blindness, and insight underscoring field work based on the “memory” of the “natives.” He was indeed deeply involved in the production of self as other. As guide and translator, his discursive positionality, from subject to object and back again, must have hinged on small shifts in the discursive place of enunciation assumed with his every question, and in the translation of every answer given to the conductor of the inquiry. He also observed and noted the brutal physical and discursive violence of the Spanish at every inquiry, court, and doctrina in which he was either observer or participant.


III. LEARNING WRITING


His sources were many and varied. Students of Guamán Poma have done a great deal of work in trying to pinpoint his sources, and that work has been very useful. Nevertheless, as Walter Mignolo has pointed out, when the task at hand is “comprender el decir de crónicas andinas o mesoamericanas, indígenas o mestizas, que llevan a cuestas el rumor de la diferencia” that difference is generally “aplastada como fuente, puesto que al hablar de ‘fuentes’ se pone a todos los cronistas en el mismo nivel, y así sale aventajado el cronista hispano, puesto que es para él y no para el diciente indígena o mestizo, que el concepto de ‘fuentes’ tiene sentido” (“Decires” 17). I will thus proceed here mindful of the sources that Guamán Poma himself and his students have discussed,15 but keeping in mind that my focus is to investigate how Guamán Poma appropriates, bends, reorganizes, and in general deploys the discursive means at his disposal in order to challenge the Spanish cosmo-vision that denies Andeans the possibility of self-rule.


For thirty years (folio 1104), Guamán Poma listened, questioned, read, raged, and wrote. Frequently in the privacy of silence, and often in public, the self styled prince fumed about the profound misunderstandings of ignorant and educated Spaniards alike. Throughout his text he decries the physical and cultural destruction wrought about by colonial rule. He writes: “Y anci, dios mio ¿Donde estas?…Todo aca es mentira. Y anci el dicho padre le espanta a los yndios; aun el dicho autor se espanto deste dicho padre. ¿Qué me hará los indios pobres y pucilanimos, encapaces por no uer mas tantas cosas ni hartarse de llorar con los pobres” (folio 1104). With his campaign to correct the misunderstandings and misdeeds of the Spanish, he managed to make himself persona non-grata to many Spanish colonial administrators. The reflections of a whole lifetime came to fill and inspire the drama of the 500 drawings, and to empower the broken prose of El primer nueva corónica y buen gobierno. His reflections arise not just from intellectual labor but are in fact a labor of pain. He is fully aware of the inseparable condition of suffering and gaining in cognitive capacity. Guamán Poma makes original use of set phrases in Spanish such as “recordar es llorar,” “viajar es llorar,” and “amar es llorar.” In this vein, he states that in his case to write is to cry. However, despite this disclaimer, and despite his refrain that there is no remedy to this hell, the reader knows and even feels the pleasure that Guamán Poma experiences with each denunciation of yet another abuse and cruelty done by priests and doctrineros to the innocent Indians.


As with so many other aspects of his biography, almost nothing is known for certain about how he became so conversant with the newly introduced European categories of thought, as well as with the Spanish juridical and theological controversy on the human rights of the Indians. His deft handling of the issue, and the dates of the publication of Las Casas’s work (Del único modo de atraer a todos los pueblos a la verdadera religión, 1537; Brevísima historia de la destrucción de las Indias, 1552), as well as his mention of the Council of Lima (1583) (folio 997), indicate that he was familiar with the content and the scope of the arguments involved (Brading 150-152). Professing not to know Latin, a great disadvantage at the time and in relation with his intellectual ambitions, he also notes that he does not have the benefit of any formal schooling (“no soy letrado”) (folio 8). For this salient lack he apologizes. But he also uses the occasion to engage the generosity of the reader, who is asked to forgive him for the blunder he may commit in his writing.


Given the painfully obvious second language acquisition condition of his Spanish, it is superfluous to say that this apology is made in keeping with the customary rhetoric of authorship in Europe (his sources) at the time. This apology is necessary and compelling, not simply rhetorical. Coming from the vanquished culture, a culture already severely criticized for not having “writing” in the European sense of the term at the time, Guamán Poma approaches writing with both anxiety and trepidation, for he will have to bend it and flex it to accommodate not only his pre-conquest oral language arts but also the oral transmission of European culture taking place all around him in the Andes. The immensity and difficulty of approaching writing is only as great and forbidding as the idea of proposing a project of separation and ethnic autonomy.


El primer nueva corónica y buen gobierno, like the Bible, deals with a myriad number of topics and accounts of human events over an ambiguously determined span of time. Perhaps for this reason, it is sensible to argue, as some scholars have done (Brading, Cox, Ossio), that the Andean cronista had the Bible in mind as the paramount model for writing about the origins of civilizations and their teleological ends. For his treatment of time before the Incas in which he postulates four ages, he draws on the Biblical division of time into four ages. With respect to this issue, David Brading writes that




drawing upon standard Biblical chronology, albeit with some deviations, he postulated a million years after the creation of Adam, but fixed the effective beginning of the New World history with the arrival of a descendant of Noah sometime after the great Flood. There then follows four ages covering some 5,300 years, the equivalent of the three Biblical epochs initiated respectively with Noah, Abraham and David. (Brading 150)




However, Nathan Wachtel argues that for a full accounting of how Guamán Poma grafts Christian time onto Andean time, how he cuts makes and correspondences, one needs to consider that the Andean thinker operates in the two temporal series. For Wachtel, Guamán Poma’s cuts and splicing of time sequences, “confirman que Guamán Poma percibe el mundo bíblico y occidental a través de la visión indígena y que somete a su orden los elementos que llegan del exterior” (Wachtel, Sociedad 203).16 Thus the model of the Bible, qua model, is not so much linked to content as to its porous and multiple format. In this sense, the Bible’s huge span of time, multiple narrators, and hundreds of narratives and prophecies constitutes a sort of mirror image to Guamán Poma’s own rendition of a chronology of the world and its most significant events, such as the coming of Christ and the appearance of Inca government in the Andes. Not unlike the Bible, Guamán Poma’s letter contains a great many details dealing with geography, demography, religious practices, economic organization and the like.


However many parallelisms with the Bible may be found by the reader trained in European written “fuentes,” it would be a mistake to neglect the stronger and better-known Andean arts of memory in Guamán Poma’s hands. The Bible, given the small numbers of the book circulating in the Andes at the time and the restrictions placed by the Church upon the categories of qualified readers, may have actually never been in the hands of the Andean pilgrim. The quipu, on the other hand, was profoundly familiar to Guamán Poma. He not only tells us that he used them in compiling his information, but he shows many Inca functionaries—accountants (folio 3320), colca inspectors (folio 335), administrators (folio 320), secretaries (folio 330), “justice indios” or judges (folio 801), and astrologists (folio 883) handling huge quipus. More over, when he speaks of his Andean sources (“testigos de vista”), he lists by name at least ten very old caciques, who obviously spoke from the memory of the quipu and other Andean oral and graphic arts of memory, such as textiles, tokapus, and architecture (folios 1078-1081).17


It thus seems more sensible to think, like several scholars have by now proposed, that the Andean intellectual was working from at least one great quipu (see “Memory and Writing” in this volume). In so doing he was following the epistemology imbedded in that Andean art of memory. Summarizing the most recent scholarship on the quipu (Wachtel, Sociedad; Zuidema; Bauer; Ascher; Aveni; Solomon; Cox; Brokaw; Urton) we can say that Guamán Poma not only drew much of his information from one or several quipu, but that he may have used the system of knowledge and “visible language”18 of the quipu as a determining model for his letter. Moreover, these recent studies on the quipu have shown the structural correspondence between the quipu, the Andean calendar, and the system of the ceques. According to Aveni, the system of the ceques can the compared to an enormous quipu spread out, like a map, over the entire empire (275-277). Thus, in trying to understand how Guamán Poma deploys Andean categories of understanding into his appropriation of writing includes the special task of trying to understand his categories for classification, an epistemological consideration that determines how he envisioned the order of a separate realm. Taken as an immense effort to find points of correspondence between two cosmovisions and finding out the irreconcilable differences between them leads me to say that El primer nueva corónica y buen gobierno is not a metaphor for the clashing meeting of two cultures, it is rather the ground and constitution of the making of the post-colonial world, one in which, as in the system of the continental plates, the borders and edges engage in constant friction, accommodation, venting, and creation.


The long argument for separatism moves along a road filled with asides, detours, breaches, and leaps. For the greater part of the letter, the idea of a separate Indian realm appears obliquely and intertwined with numerable other topics. Critics have labeled this aspect of Guamán Poma’s appeal to the king utopian, and therefore dismissible in the sense that the conditions of possibility just were not there. I think that the distinction that Karl Mannheim makes between utopia and ideology is useful in assessing the historical importance and remaining potential of Guamán Poma’s articulation for a separate rule. Mannheim argues that utopia constitutes the “wish images” of existing ideologies, embodied in the actual conduct of groups who try to realize them.


In Ideology and Utopia (1936), Mannheim states that:




Every period in history contained ideas transcending the existing order, but these did not function as utopias, they were rather the appropriate ideologies of this stage of existence as long as they were “organically” and harmoniously integrated into the world view characteristic of the period… Not until certain groups embodied these wish images into their actual conduct, and tried to realize them, did these ideologies become utopias. (173-74)




With this understanding in mind and in anticipation of Guamán Poma’s arguments for “good government,” it would seem that his letter, due to its colonial power-knowledge situation, constitutes a set of ideological propositions not so harmoniously integrated into the characteristic, let us say in this case, dominant world view of the period (European). It is clear that most of his ideas for good government came from his own summary of Inca governance. However, it is equally indisputable that some of these tenets of governance converged with established Christian ideals for good governance. Guamán Poma, the Inca Garcilaso, and some of the Jesuit missionaries did not hesitate to point out such coincidences. In fact, as an explanatory move that would explain just such coincidences, many colonial intellectuals postulated an earlier preaching of Christianity done by St. Bartolomeo. But the fact of the matter is that both sets of ideas about good governance clashed (“todo es mentira,” folio 1104) with Spanish practices.19


The existing ideologies (Andean and European) in the post-conquest Andes had not anticipated the clashing reality, and during Guamán Poma’s time these ideologies suffered all kinds of contortions and deformations in order to absorb the shock of conquest. Steve Stern writes:




In the 1560’s, the contradictions inherent in the post-Inca alliances imposed themselves more sharply than ever. The growing dependence of Indians upon Europeans to settle disputes; economic shortages or hardships imposes by colonial extraction, emigration or population decline… all eventually would have provoked a reassessment of native policies towards the colonials.20 (Stern 47)




Guamán Poma’s radical proposal endeavors to extract out of both sets of ideologies one discursive space in which they may converge in a coherent way so as avoid the chaos unleashed by the conquest and to put in place Andean rule. This hope and project rests on the undeniable fact that it is the Andeans who have the experience and know-how for good government and not the Spanish.


Furthermore, if we take European “Christian” ideology to be the characteristic world view of the dominant group, and if we see Guamán Poma as the individual member of the vanquished group attempting to turn this ideology into actual behavior, Mannheim’s distinction is useful but still leaves unanswered questions. To think in Mannheim’s terms one would have to hold that the ideology of the Spanish conquerors and colonizers was uniform, when, in fact we know that the Crown, the missionary orders, the Church in Rome, and the colonizers were often at odds as to their understanding of the goals and the meaning of the Spanish project in the “Indies.” One would also have to assume that the dominant Andean group and the vanquished Indians in general formed one single social organism, when in fact we know, to a large extent from the Nueva corónica itself, that there were many important, differentiating, and contending pre-Inca polities. Their sense of differences played a significant role during and after the conquest21 and is never out of sight in Guamán Poma’s writing of the pre-conquest past. Despite what the phenomenon of the Taqui-Oncoy shows about the wish and capacity for rebellion, it is not known if any Andean groups were prepared, ideologically or practically, to turn ideology into actual behavior. Therefore we must view Guamán Poma’s ideological appeals and blueprint for good government as concomitantly ideological and “utopian” in Mannheim’s sense of “utopia.”


However, in assessing the impact that the “New World” had on the Old regarding the question of utopian thinking, it appears that Thomas More’s (1478-1535) critique of unrestrained economic individualism and private property in favor of a communitarian economic and social arrangement was inspired by what he read about Caribbean and Tupi societies in the letters of Amerigo Vespucci (1501). More published his Utopia in 1516. Arthur E. Morgan, in Nowhere Was Somewhere: How History Makes Utopias and How Utopias Make History (1946), writes that More went to Flanders in 1514, and that while there he may have received “direct information about Peru” (34). Further, Morgan states that “More’s description of the life and social system of Utopia corresponds in the main, so closely with ancient Peru…that accidental coincidence seems to be out of the question” (35). Using William Prescott’s Conquest of Peru (1847), Morgan develops a topic by topic comparison between More’s Utopia and pre-conquest Peru, showing the close correspondences (39-60) and emphasizing that “this fundamental economic structure…existed nowhere in Europe” (39).


Perhaps because Guamán Poma’s blueprint for good government emphasizes a communal economic and social structure, critics not familiar with the ayllu structure have been quick to label the separation project of Guamán Poma utopian in the same way in which More’s work is understood in its placement within European thought and history. In Europe’s legacy, the Golden Age, and any other social structure based on communal arrangements, figures indeed as a non-place. But, such was not the case in the Andes. Thus the term “utopia,” as it arises out of Thomas More’s European utopia, does not apply in the least to Guamán Poma’s project. To speak of Thomas More and Guamán Poma in the same breath is to breed confusion.


Besides a different provenance, there is another very important difference in the thinking of these two men. Guamán Poma departed from his own personal and historical experience of the “utopian” realm as a model for a future close at hand. Moore’s dream was imagined in relation to a distant and imperfectly known human order in the case of the reports on the Tupi and a utopian dream in the case, perhaps of Augustine’s City of God. Because Guamán Poma’s model was part of his own lived experience, his blue print did not involve some far off place in space and time (although it was so for the king), nor was it a dubious experiment, such as state sponsored communism turned out to be in the twentieth century.


From Guamán Poma’s location, both physical and discursive, his separate realm could have happened right then and there. All that was necessary was to sever the ties with the Spanish world and keep the new space hermetically sealed from the European invaders. Then, after severance, the task of restauration—not experimentation—could begin.22 With the immediate cessation of the aftermath of conquest, the negative effects of the Spanish invasion could have been absorbed by the Andean society and it would have been on its way to recovery. The half century of the post-conquest could be seen as a severe pruning from which the trunk of the three could have recovered and bloomed again.


The functional opposition in Guamán Poma’s mind at the end of the sixteenth century was not so much the bi-partite organization of the Andean principles of hanan and hurin. Instead he sought to take advantage of the European opposition enacted in the Toledo’s organization of the realm into “repúblicas de españoles”—urban centers—and “repúblicas de indios”—Indian communities in the country side. For Guamán Poma, the tactic was to accept the conquest and to accept the losses. Thus the practical thing was to leave the towns and cities to the Spanish, their mestizo brood, and their Black slaves (folios 526-546). The Indians could then go back to their villages and fields, to the glory of their ayllu organization, where they could start to regroup according to their pre-Inca ethnic identities and polities.23 The Inca Garcilaso in his depiction of Cuzco tells us that the barrios that surrounded the sacred center of the navel of the world were arranged as a map that represented all the different polities that constituted the empire. This division dated back to the time of the Inca Manco Cápac who ordered that the “savages that he had subjugated should be settled according to their place of origin, those from the east to the east, those from the west to the west” (Garcilaso 421-22). Noting the love of order and quipu-like categories, the Inca goes on to note that “The insignia they wore on their heads were a sort of headdress which served for identification, each tribe and province differing from the rest” (422). Agreeing with Guamán Poma on the pre-Inca origins, or rather pan-Andean cultural universe, the Cuzqueño cronista notes that “This was not an invention of the Incas, but a costume of the various tribes. The Inca kings ordered it to be preserved to prevent confusion among the tribes and the nations from Pasto to Chile” (422).


Like most Indian or mestizo writers of his time, Guamán Poma had experienced a complete loss of power and status. Nicole Villaseñor writes that “Whether they be Indian or mestizo there is an undeniable fact that emerges from their life stories: their social failure. Each was ejected from the position that he could have claimed or aspired to given the circumstances of their birth” (98).24 In this sense, he writes from the fringes of established power. Yet he manages not to write against any properly constituted authority. Nor does he write against the forms of discipline and repression that civilization entails, as the French socialist Charles Fourier (1772-1837) did in this Phalansteries.25 Were these two dreamers of a new order to meet, they would have very little in common. They would reject each other. Guamán Poma’s disciplinary sensibility knows no bounds. He hones closely to Biblical morality in as much as a good deal of its commandments and prohibitions coincide with his Andean sense of ethics. He takes it for granted that his Christian reader agrees with this ethical vision and joins him in decrying all the floggings, rapes, stealing, excessive tribute, and all other depravations of the colonial world inaugurated by the conquest. He is obsessed with a desperate sense of loss and the subsequent urgency to restore a living world before it is too late in the face of the waves of pandemics hitting the post-conquest Andes.


In Guamán Poma’s eyes, Fourier and his phalanxes of pleasure seeking individuals would deserve to be cast into hell along with the voracious judges and the licentious priests. Judges, priests, corregidores, soldiers, and even viceroys had come to the Andes to contaminate a pure and straightforward order. The world had been set upside down (“el mundo al revés”), and unless the corrupters were expulsed from the land there would be no remedy. For the moralist in Guamán Poma, a cult of the individual sense of self and desires as the center of the earth, the idea that he/she is entitled to follow his/her preferences, honor his/her emotions, be entitled to accumulate all possible wealth, would simply amount to further perversion, chaos, and demise as a civilization.


IV. SETTING UP SEPARATE RULE


Before proceeding to a description of the organization of the Indian separate state under indirect Spanish rule, the ideological bases for Guamán Poma’s gambit should be examined a bit further, for they determine the parameters of the dreamer’s imagination. A sense of duality pervades all aspects of the text. Much of this duality can of course be traced to the Andean dualistic organization of the cosmos and life as a whole as well as to the system of reciprocity that pervaded Andean understandings. But some of the dual qualities of the letter to the king are simply factual to the organization of the huge compendium. For instance, a significant part of the text is bilingual. There are some entries in Aymara, but these are very few. The manuscript is both written in European alphabet and drawn, although not “illustrated” for “readers” or decoders familiar with either system of encoding images, or with both. The letter encompasses an (or a dual) historical account of the world. This temporal account of human history admits on the one hand to the separation of two temporal series, and on the other, tries to find points of convergence of the separate lines in an effort to create a coevalness.26 By deploying an Andean reading of the Christian utopia in combination with a decanted memory of Andean structures of government, the texts produces a blueprint for future, post-conquest government. Like a Janus, it faces both the past and the future. The discourses deployed in the 1090 folios posits two types of readers, the Christian public reader of the published manuscript (folio 7), and the private reader of the manuscript letter, that is to say the Christian king of Spain. To some extent, the king’s reader function is meant to conflate them both, for Guamán Poma appeals to the private conscience of the king as it informs his public performance of his duties as a Christian (not pagan) prince.


Roughly the first part of the folios is addressed to Philip the II (dead by 1598). The second part assumes Philip III to be the addressee. There can be no doubt, as unthinkable as it may seem to us today, that Guamán Poma fully expected the king to read his letter and to order its publication in book form. His imagined, new authorial persona allows Guamán Poma to envision a scene in which he holds forth in dialogue with king. In this scenario, either of the two Philips, qua king, would confer with the Andean prince. The king replies to Guamán Poma’s advice just as he does with his most trusted advisors. In this sense Guamán Poma does not hesitate to compare himself to the Duke de Alba. The king would/should be particularly interested in how to put an end to the brutal ravaging of the Spanish petty bureaucrats and the declining population of Peru.


On what grounds did Guamán Poma base his ambition to of an audience with the king? How could a vanquished Indian persuade the king to set up a separate realm with complete Indian rule, when the principle rationale for conquest had been evangelization and the “New World” was already teeming with mestizos, mulattoes, blacks, zambos, criollos, and Europeans? How could the swing of an extraction economy and the birth of modern capitalism be reversed even if such understanding was not yet in place? The answer is very complex, but at least part of it entails Guamán Poma’s understanding and/or creative misunderstanding of the ideological struggles of his time.


Confidence in the power of the word as metaphor for the world seems to be strongly determining at the start of the enterprise. Guamán Poma’s sense of the coincidence between the written word and the truth is paramount in the early stages of the composition of the letter. Although he argues without using linear, explicit logic, and prefers the accumulation of data to deduction or induction, he ends up constructing a vision of the world by means of a vast net of references that speak to each other at various levels of exposition when the folios are retrospectively considered together. The power of this “descriptive” material is not unlike the intelligent accumulation of data that Clifford Geertz imagines when he conceptualizes ethnography as a thick description. The discriminating accumulation of instances reaches a crescendo, or rather a point of significance when the parallel accumulation (in “calles”) of direct or indirect references to the underlining theme achieves full visibility. Every thing in the letter is about the theologico-political controversy on the conquest of the Amerindian societies and the place of the Indians in the newly inaugurated colonial or imperial order.


This Indian writer, operating in a remote corner of the globe now post 1492 centered in Europe, was keenly aware of the fact that to settle political disputes it was necessary to engage religious reasoning. He was also able to recognize the two discourses as indivisible and indistinguishable from one another in as much as they functioned in tandem in questions of colonial governmentality. Paramount on his mind was the rationale given to justify wagging war on Indian peoples and polities. The justification of the conquest by way of evangelization never made sense to Guamán Poma, even when he presented himself as a sincere and devout Catholic. Thus, he sought, either with naïve sincerity or great cunning, the acquisition and use of the same weapons that had declared him and his vanquished people irresponsible children, incapable of ruling themselves.


In response, he would argue that the Spanish were less deserving of ruling the land because they had been evangelized more than a thousand years ago and they still could not behave as good Christians, whereas the Indians had been practicing good government on their own, without the benefit of evangelization for thousands of years. Natural reason had served the Indians quite well. They had managed with out the aid of revelation or evangelization.


Turning the aim of the weapons around and pointing to the Spanish he could show in drawings, short narratives, and related incidents how his majesty’s old Christian subjects were in fact bad Christians: sensual, deceiving, uncharitable, greedy, cruel etc. They thus had no right to rule the land and much less the Andeans. Questioning the legitimacy of the Spanish conquest from the vantage point of evangelization made his work not only subversive, but probably also heretical. In fact, Guamán Poma dared to argue, not unlike Rene Decartes (1596-1650), that reason alone (natural light) was enough to devise knowledge and civilization. Thus, it defies the imagination to think that this man, who no doubt was seen as nothing more than an “idolatrous savage” by his contemporaries, managed to live long enough to write his folios, to learn on his own enough theology and other discourses in order to challenge the rationale of the conquest, and to pretend to have an audience with the king.


The repetitious and at times tiresome, but always interesting, description of Spanish sadistic abuses of the conquered people amounts to an undeniable description of inept government, headed by the king. Without mincing any words, the king is informed of his failure to keep up his part of the bargain with the Indian peoples as his vassals and encomendados. While it could be argued that it is the corregidores and encomenderos who fail to administer the laws justly, Guamán Poma makes the point over and over that in the cosmic governmental contract, it is the king who is ultimately responsible to the Pope, and thus to God. Divine rule is thus directly questioned.


Moreover, the underlining supposition in the evangelizing mission in which land and material possessions are “rightfully” accorded to the Spanish in exchange for the salvation of souls, is not being honored in the Andes. Both Philips are reminded that instead of true evangelizers, what they have sent and continue to send is a pack of “rats, cats, lions and vipers” (folio 704). This flesh eating pack not only insatiably devours the flesh of the innocent Indians, but in doing so deprives the king of both labor and tribute. Thus the comparison of the Spaniards to a carnivorous fauna carries more political than literary weight. Their animalization stresses the wild behavior of the “civilizing” agents, and by bringing out this underlining contradiction Guamán Poma challenges the “spiritual” rationale for the conquest and domination. The Indians, seen in many of the drawings as a pure and natural flesh, are capable, he argues, of two of the highest human values in any civilized order: work and organized society. The Spanish, in contrast, have only brought chaos and war. They live off the labor of others and cannot organize the running of the empire for the common good.


With this critique Guamán Poma has not only turned the rationale for European domination upside down, he has also demonstrated to the king that this kind of domination keeps his pockets less full than they otherwise should be given the riches found in the Andes. Having given up the idea that ethics can be a motivating factor in the behavior of the Spanish, he decides to stop pretending, and instead of making a purely moral appeal to the king, Guamán Poma emphasizes the economic interests of the king. He warns the king about the imminent economic disaster to ensue should he allow the continued decline and eventual extinction of the Indians. Thus, in his message to the king he both covers up and unveils the intimate and indissoluble connection between the king’s economic interest and the discourse of evangelization. He knows that in order to be heard, he must gamble and pretend that the king actually fears for his soul. The author of the letter proposes the following way out of the impasse: a purely Andean separate realm.


Such space of purity—physical and political—would guarantee the king the two most prized items in European civilization: a constant flow of gold and the salvation of one’s soul. With Guamán Poma’s proposal, Las Casas, who also proposed some kind of separation, need not fear for the salvation of the Spanish or the Indians any longer. In his more radical proposal, Guamán Poma finds what the logic of the Dominican friar had to continue to deny at all costs: the radical incompatibility of the safety and well being of the Indians with any kind of Spanish rule. The aporia of benign colonial rule is unmasked and the full consequences of a fearless analysis inform the blueprint for a space of purity.27


With these cards on the table Guamán Poma places himself in a position of grave danger. He thus cloaks the thrust of his writing under the idea dear to the Inquisition: the reform of all souls. The moral language and intent of his critique of Spanish evangelizers, encomenderos and bureaucrats alike is expected to mask and blunt the political objective of his examples and laments.


Ironically, it is at this juncture in his writing that his blueprint for the future (“later”) starts becoming history (“then”). In his scheme for total separation and return to Andean culture and rule, there are, however, two European cultural items that he wished to retain: Christianity and writing (folio 792). In both he finds universal values that he would like for everyone to have and master at the same level, without the hierarchies and exclusions with which the mastery of writing and Christianity operate under colonial rule. In this general cleaning up, or decontamination, everything else must go, except perhaps scissors. For Guamán Poma, the best political, economic, and cultural order can be obtained when people remain where fate (God) originally placed them and carry on with their duties and privileges set in place: “el español a España y el negro a Guinea” (folio 792?). Migration across continents, the movement of peoples and goods across oceans, and the conquest of peoples by others of radically different cultures spell chaos and injustice based on unacceptable differences. Although he does not mention the mitimae status of his family in this regard, it is clear that from his own life experiences as a forastero and mitimae that he abhors the violent and general uprooting that colonial rule brought onto Andean life.


V. THE FUTURE OF TIME


However accurate and persuasive Guamán Poma’s denunciation of the Spanish colonial regime may have been to any reader of his letter, we still need to ask: what was the possibility for such a project to turn into reality? By the first quarter of the seventeenth century and after the Toledean reforms, colonial rule seemed firmly implanted in Peru. Further, Guamán Poma’s complaints and denunciations were not really new in European circles of power. With the rapid circulation in both the Indies and Europe of the Brevísima historia de la destrucción de las Indias (1552), Las Casas had already convinced many of his contemporaries of the Spaniard’s moral unfitness to rule the Indians. The Dominican friar had even advanced the unthinkable notion that the people who were entitled to rule were the mestizos and not the conquerors or the court appointed officials, and least of all the encomenderos.


Las Casas, like others, argued that the fathers of the mestizos had conquered the land and their mothers were the heirs to the vanquished lords. The king was not unmoved by Las Casas’s arguments and pleas at court, as well as the power of his many publications and actions. The Crown enacted new laws to protect the Indians from abuse and thus to clean up the moral charges of their failed Christianity in order to defend Spain’s right to further exploration, conquest, and colonization. But the Crown remained weary of the contentious, restless, and ambitious mestizos. In fact, it moved to strip them of their privileges as well as curtail their ambition for administrative office in both the Church and the government.


In view of this mindset, what else could a man argue who was trying to claim the right of the Indians to rule themselves? Like Las Casas, he had to appeal to the Christian reader’s idealized sense of the self, and especially remind Christians of their firm belief in the idea that all human beings were crated equal by the same God. Further, Guamán Poma argues that his fellow Indians have proven to be the equal of Europeans not just by virtue of theological reasons, but because they have demonstrated historically to be capable of establishing a better, and even more Christian, form of government than their European counterparts. Given the European self-centered view of human history, Guamán Poma’s reasoning would be nothing but scandalous, for not even the jurist and defender of Indian rights Francisco de Vitoria (1486-1546) could resist the forces that claimed European superiority to all other cultures and polities.


Another route needed to be found, and another chain of reasoning needed to be brought out to show that although the Indians had created different civilizations, the difference did not spell out inspiration by the devil or inferiority of kind, but rather equality and coevalness stemming from a source ignored by European reasoning. The point was not to start one’s thinking from the strictures of the Biblical creation story, but rather to open up the narrative to an account of human history in which not all past things are known with total certainty, and new calculations, as Wachtel shows (Sociedad 203-212), are possible. Consequently, Guamán Poma starts his long equalization argument by mounting an assault on European uni-linear time, an idea that has not appeared in the West until the work of the anthropologist Johannes Fabian in his path-breaking Time and the Other: How Anthropology Makes its Object (1983).


Fully aware that the narrative composite of the Bible is the chief mechanism by which the Spaniards reckon time and the political legitimization of events within its calendric organization, Guamán Poma seeks the soft spots in the constitution of such reckoning. His aim is to seek spaces where he can graft the passage of time in the Andes and his own calendric account of the passage of time28 into the single flow postulated by Christian time. His pressing need is to show how Indians, and especially his ethnic group, the Yarovilcas, can be thought of as descendents of Adam and Eve. In this regard, he is of course, not original. But it is not his originality that matters as much as his maneuvering of the arguments in order to achieve his effects.


The universal flood seems to him, as it had to many Spanish missionaries and theologians (Lafaye 30-50), to be an event plagued with enough confusion about who and how many were saved, to admit to the theory of a third age of creation in which some of Noah’s descendents where brought to populate the New World by God himself. Here Guamán Poma makes use of some of the tenets of the current discussion on the origins of the Amerindian peoples in Spanish intellectual and political circles, a discussion dominated by the unmovable idea of a single divine creation in Biblical geography. The problem at hand then was to “explain” how the Indians got here. If they were to be thought as equal to the other peoples accounted for in the Biblical story, a place for them had to be found somewhere in that narrative.


At times, more concerned with the concrete mechanics of reproduction than with the confusing details of the Bible’s account of the begets, Guamán Poma calculates how fast the Andean land could have been populated after the flood. His concern with population growth and decline is no mere cosmographic or theological indulgence. Some earlier commentators have pointed out that he exhibits the peculiar inclination for numbers typical of the statistically minded Incas when he engages in his calculation of years and the relations between the passage of time and demographic growth. This may well be true. However, we cannot forget that what Guamán Poma wants is a separate Andean state in order to stave off the extinction of the Indians (“se despueblan las Indias”) and thus attention to numbers and to demographic classification will prove fundamental. Today it is estimated that between 1519 and 1605, the population of central Mexico declined by 95%, and that in Peru, between 1572 and 1620, the decline came close to 50%. During the first decades of the conquest the population of the Peruvian coast also experienced a 95% decline (Sánchez Albornoz 22-85; Cook 5).


Understanding the ways in which the population of the Andes could recover from the holocaust was literally a question of life or death at the very moment when Guamán Poma was writing. Such a desperate understanding of the situation explains the existential nature of his daring in deciding not only to write the letter (keeping written or quipu records for more than 30 years), but especially to mount his argument for a separate realm and to make it public. In the motif “que no nos acabemos,” Guamán Poma welds in a single topos the concrete reality that everyone can attest to with the political ideology that drives both the analysis and the proposal for a solution.


Grafting Andean time onto Christian time by way of the universal flood was indeed effective but it did not clear all the problems standing in the way of self rule. Despite Vitoria’s arguments on the Indians’ capacity to build civilizations on their own, and thus meet Aristotle’s criteria for considering a people civilized (the construction and inhabitation of cities, as well as living according to a set of laws), the Aztecs were disqualified from full equality because of their practice of human sacrifice, and the Incas were also ruled out because of the Spanish report of royal incest.


Not wishing to point out, and thus offend, that at least in the case of Adam and Eve the story of Biblical creation also implies original incest, Guamán Poma looks for another way out. He resorts once more to confusion. He proposes a new interpretation of the conundrum of original universal incest. He suggests that like Adam and Eve, the founders of the third age in the New World must have lived very long lives and also born many sets of twins (Cox 42). There would have been so many people of mating age within such a short period of time that it would have been impossible to keep track of everyone’s kinship. With this scenario of uncontrolled mating on both sides of the Atlantic, Guamán Poma believes that he has quelled the incest disqualification. He is so confident of having done so, that pages later he uses the very same argument to disqualify the Incas as a possible post-colonial ruling group and even to show that their claim to divine origin (children of the sun) is (has to be) only a clever invention (folio 51). For Guamán Poma, royal incest was a clever political ploy on the part of the Incas to keep power to themselves. Grafting Andean time onto the opening left by the discontinuity of the flood was indeed a very productive move for Guamán Poma’s multifaceted project of establishing equality (coevalness,) and thus the right to self rule.


One of the unintended consequences of this line of argument to disqualify the descendants of the Incas, a group with whom he no doubt wrestled for power and influence, is that he ended up adding his voice to Toledo’s own quest to disqualify the Inca’s claim to rule the land as established lords and examples of good government (see chapter 5 in this volume, “Historiography on the Ground”). Neither Toledo nor any other Crown official or missionary was apt to make distinctions between different Andean polities unless, of course, such distinctions enabled the colonizers to set one group against another and thus rule more effectively over local factions. Having been an aid and translator of Pedro Sarmiento de Gamboa, who had been charged by Toledo in the 1560’s with interviewing anyone whose memory of the Andean past disputed the Inca version in order to disqualify the Incas as the original and just rulers of the land and thus block any claims made by their descendants to any further rule, Guamán Poma should have known what the consequences of his arguments could be for all Indians. But his times were desperate times and the thought that he could make a good case for a realm ruled by the descendants of the old curacas was indeed compelling.


If the charge of incest was dispelled from his ancestors, and if he hoped to draw benefits from the clear distinction he made between the Incas and his own ethnic group, all was not yet well. Guamán Poma knew that he must still engage one more argument standing in his way to claim equality. The “discovery” of the New World had thrown most European notions of human nature—neither animal nor divine—into crisis (Lafaye 3-50). Theories on the right to make war and to conquer and subjugate peoples sanctioned the outright taking of the spoils of war as well as the economic, social, political, and cultural “rights” of individuals and the conquered polity. But the fact that the Amerindians were not at war with the conquering Spanish, and did not, like the Turks, contest Christian supremacy, posed a problem in the smooth flow of the standing war and conquest theory. Guamán Poma’s writing seems to be steeped in the debates that questioned the Spanish right to wage war on the Amerindians and to despoil them of their economic and cultural possessions. The argument holding that there were some incipient rights to all human beings regardless of their standing in any specific human political arrangement began to emerge out of the controversy of the “discovery” and the condemnation of perennial Spanish warfare against the Indians. The self styled “author” shows a deep familiarity with the terms of the debate ignited by the publication of Brevísima historia de la destrucción de las Indias (The Devastation of the Indies: A Brief Account) (1554) by Bartolomé de Las Casas (1474-1566), as well as the debate in which the Dominican friar engaged his nemesis Ginés de Sepúlveda (1490-1573).


Although he does not write at length on the terms of this debate on human rights, it is clear that when he observes and reports on the distraught situation of his fellow Andeans he does so through the prism of the concepts of human (equal) rights and the kind of revolutionary justice that becomes its unspoken corollary. From his observations, it is clear that the Indians’ humanity is diminished every day with each new ordinance, with each new practice of subjection and exploitation, and especially with each new rape that not only violates the humanity and rights of each woman so violated, but also destroys the social, and thus human, arrangement of each family and the capacity for survival of the group. Increasingly, and despite Vitoria and Las Casas, Spanish rule turned the Indians into bodies without rights, where every practice of subjection is squeezed out of the human spirit. Thus reform, even though that is what Guamán Poma claims to be advocating, becomes impossible to countenance (Stern 51-79). Complete separation is the only possible way to keep from extinction.


But what guarantees, the Spanish would argue, that Indian rule would in any way be just? Here once again, Guamán Poma brings up the “historical” example of the Incas and the pre-Inca polities. Despite his dislike for the Inca royal house, his admiration and deeply grounded knowledge of the Inca economic, political, and cultural world has filled the pages of the entire first half of the book, and thus constitutes his justification for the idea of a restoration of good government. The solution, once again, does not require invention, debate, or experimentation. It is at hand. It is still alive, on the ground.


But then again, would this also be a return to the pagan ways of old? Would this restoration mean a rejection of Christianity? Guamán Poma deploys yet another argument to quell such fears and to show that Spanish history is not any more providential than any other people’s history. To construct this argument, he deploys another calculation designed to rupture the smooth passage of Euro-Christian time and to insert in the break a new and modifying consideration.


In the account of the ages of the world, he figures, making use of the Rodrigo Zamorano’s Cronología y repertorio de la razón de los tiempos (1594) (Cox 42-52), that Christ was born at about the same time that Julius Cesar was born in Rome and the Inca Sinchi Roca in Cuzco. Thus he superimposes the two cosmological centers of the worlds that were then clashing. With this superimposition he produces the figure that had eluded both Las Casas and Vitoria. If Rome and Cuzco are conflated then there is but one single flow of time in which the Incas fit “neatly.” Now that Rome is in the picture, we are reminded that conquest and empire have always found their justification in their “civilizing mission.” For Guamán Poma, Rome’s civilizing mission could easily be compared to the Inca’s own, and these two were no less virtuous than the Spanish providential claims to conquest. As if this were not enough of a leveling and diffusion of Christianity’s special claims into two pagan empires, Guamán Poma goes on to remind his readers that the Spanish had lived under Roman (pagan) rule for a long time. Nobody, he argues, faults the Spanish for their subjugation to Rome. It is only after the apostle Santiago brought them the good news of the gospel that the Spanish became Christians. In fact, Guamán Poma relishes in stating that from this perspective, the Spanish too are but recent converts (conversos). In this way the Spanish are all new Christians (“nuevos” and not “viejos cristianos”), and a new level of coevalness has been achieved.


With his deployment of Cuzco and Rome occupying the same temporal notch and the Spanish reformulated as new Christians (converts just like the Indians) everyone is on the same footing: both New World and Old World people are converts to Christianity. No one can make claims to authenticity or special origin. With this leveling argument, there is no longer any need for the Spanish Crown to be presiding over the New World. The Pope in Rome can preside over the Indians just like he presides over all of Christendom, Spain included. It is thus not inconceivable that the Indians could duplicate the faithful conversion of the Spanish and become great defenders of the faith themselves, or even Saints and theologians. Indians could achieve great artistic prowess and powers in honor of God, for they were, like other Christians, capable of achieving all and any great human heights. Proof can be readily found in the saintly life of his own half brother Martín de Ayala, or in retrospect, we might say, in the writing of El primer nueva corónica y buen gobierno.


The Yarovilca’s daring does not stop with these equalizing moves. While the Pope may oversee the world from Rome, good government requires wise delegation of authority. Mere lip service to religious and political principles simply does not work. In this regard, Christ himself gave the best example. He delegated his authority to St. Peter and the apostle passed it on down to the Popes in Rome. Thus, Guamán Poma invokes a pontifical order for the world. In order to persuade his reader, he embarks in a tedious and seemingly out of place recitation of the names and dates of the Popes, strangely intertwined with the Inca line of descent. It is as if he were reading from a post-colonial quipu in which each colored knot contained a name, a date, and a place in a long and integrated genealogy of legitimate rulers. If one bears his equalizing quest in mind, the meaning of the tedious list becomes clear. In the flow of Chris-tian-Pontifical time, there have been many lineages of rulers, all beholden to Rome for legitimization. Here Guamán Poma plunges to the heart of the matter, for he gently and obliquely reminds the king of Spain that his authority is tenable only under the doctrine of divine rule and the Pope’s confirmation of such principles and practices. Within this scheme—Christ to Peter, Peter to the Popes, the Popes to the kings—a Yarovilca prince is well suited to be a “segunda persona” of the king of Spain and thus establish a bridge (pontifical) rule in a separate Indian state. Clearly Guamán Poma is not thinking of being an Indian viceroy. That, for him, would be a contradiction in terms.


In his proposal, Guamán Poma is careful to leave the king’s position as an empty signifier, unscathed even though the administration of justice that flows from it is quite perverse. The question is not whether Spain should have an empire in the New World, but rather who should rule in the name of the chain of authority that flows from Christ to the Pope to the king. This chain does not include the encomenderos. Having illustrated the bureaucratic and moral incompetence of the Spanish, Guamán Poma argues that the Indians themselves are the only other logical and historical choice.


The Indians had been proven to be rational and intelligent. As new converts to Christianity they were setting an example for the Spanish. Above all, the Indians were a historical people contemporary to the Romans, and therefore not just “natural” and corporeal beings lacking in spirituality. They had a place in the time of civilization and therefore they were entitled to continue to exist in the Christian/historical flow of time rather than be destroyed for ever.


VI. THE SPACE OF PURITY


Unfortunately for Guamán Poma the greatest “natural” enemies to his project of separate rule for Andeans were the mestizos, in both their physical presence and their imperial classification. Nowhere does Guamán Poma make an effort to disguise his intense dislike for the mestizos. Although he does not mount a moral critique of the mestizos as he does of the Spanish, he expresses a physical revulsion at the very idea of their presence. He charges the mestizos with personal, social and political failings. Mestizos are lazy, shiftless, sensual, and arrogant. Only zambos, the offspring of Indians and Africans, are deserving of equal or greater loathing. Guamán Poma feels totally alienated from both mestizos and zambos, for they fail to meet one of the most important requirements in Guamán Poma’s idea of a well integrated and well run polity: clarity and purity of descent. Absence of a spotless bloodline and purity of kinship alike provoke in Guamán Poma nothing but disgust, suspicion, and even resentment for mestizos, zambos and mulattoes. These people of mixed descent pose a challenge to his classificatory scheme as well as to his arguments for separate rule. His rejection of people of mixed descent cannot be thought as racist in the modern sense of racism, even when, as Walter Mignolo has shown, our modern sense of racism stems from the Spanish obsession with “pureza de sangre” (“Preamble” 15-17). For Guamán Poma the question is not differences in skin color or even culture, the question is the mixture. While he does not hesitate to express his disgust for the mestizos and the mulattos, he also does not hesitate to feel pity for the black slaves and to condemn slavery, since he feels that Africans are “human too.”


Central and overwhelming on his mind is the part mestizaje plays in eroding Indian culture and even the sense of physical identity with one’s ancestral community. The image of the mestizos touches a number of vulnerable spots in Guamán Poma’s consciousness. These range from the physical to the moral. Mestizaje means that Indian women are being raped and must keep the offspring of fathers who do not even recognize their children. Besides being an economic and social burden to the ayllus and Indian communities, these children do not reproduce the material nor the social being of the Indian men, who must accept violated daughters, sisters, and wives as if nothing had happened, when in fact the whole system of Andean social organization and “selfhood” is ripped apart with the violating of the strict kinship marriage rules (Zuidema 27-33). The males of a strong patriarchal culture are indirectly, but in very real ways, being relegated to a barren life. Their line of descent is being choked and annihilated, and this is unbearable in a culture in which ancestor worship and attachment to origin and kinship are as strong as they were in the Andes.


Guamán Poma relates the repeating tragedy of the husband who returns after years of mita work, or other tributary labor, to find his home full of “mesticillos.” Disgusted and in despair, the man abandons his wife and his village, thus breaking the fundamental bonds for the reproduction of the Andean social organization. This Indian head of household also leaves, self exiling himself from the old order, in order to keep himself from a grater transgression: killing the children of the rapist (“por no matallos”). The normal narcissistic love of the parent for the child, the ego love of the ethnic group for itself, is denied or turned upside down by the post-conquest appearance of the mestizo. And what, may we ask of the mother, of her torn relationship to her post-conquest offspring? For Guamán Poma, there is no greater threat to self-continuity, to self-differentiation, to the hope of stemming ethnic (racial) extinction than the growing mestizo population.


Of course, Guamán Poma is speaking not only from the perspective of a social and political analysis but from lived experience as well. In one of his many confidential asides to the reader he states that: “mira christiano, a mi todo se me ha hecho, hasta quererme quitar mi mujer un fraile Mercedario” (folio 916). He adds that “pretenden que fueran los indios bobos, asnos, para acabar de quitarles cuanto tiene, hacienda, mujer, hija” (folio 916). Thus, mestizaje means individual and group loss of control over the affective world, as well as the reproductive possibilities of couples, families, and ayllus. Guamán Poma knows in the flesh, from first hand observation and lived experience, that no law protecting the Indians can have any effect over the intractable work of mestizaje. Mestizaje spells out the indefatigable watering down of Andean bodies and culture.


From the data that Guamán Poma records, it would seem that some of the Indian women he observed did not share the same revulsion at the notion of sexual and cultural intercourse with the Spanish. Although many felt so ashamed and violated when raped, that, like the men, they also abandoned their families and villages, others were not so horrified at the idea of becoming the concubines of Spanish or African men. Guamán Poma condemns and laments this situation because it denies Indian men the possibility of having progeny. He writes that “y se acaban los Indios por no tener mujeres y porque todas las mujeres se van detrás de los españoles” (folio 1018). Worried that this new freedom in mating has affected the Indians at the moral level because it “has unleashed a great sensual desire among the Indians” (folio 888), and even more concerned with the depopulation of the Indian towns, Guamán Poma insults the Indian women who leave the ayllus and villages to follow the Spanish into their cities. Furious, he writes that “las mujeres salen, se ausentan, salen de noche, se hacen bellacas, putas” (folio 880). For him, these women are not only whores, but they are traitors as well. However, when one considers the life of toil and submission that he described earlier in the letter as the condition of women in pre-conquest society, it is not so surprising to see that the women may have thought that in the cities they could gain a new freedom from such a regime of work.


And work is the other point of contention Guamán Poma has with the mestizos. Although he writes with implacable fury about the Spanish Indian labor abuse in mitas, as well as multiple other forms of taking the Indian’s labor for free, Guamán Poma cannot bear the fact that by law the mestizo population is not required to participate in the same regime of forced labor as that which the Spanish imposed over the Indians. This labor inequality is indeed the world turned upside down (“el mundo al revés”). If the mestizos have no labor obligations, let them be barred from the Indian villages. Let them join the world of the Spanish, along with the mulattoes and the zambos. Or better yet, Guamán Poma tells the king, deport them to Chile or cast them into the sea. It does not matter what is done with them, just keep them out of Guamán Poma’s separate Andean state in which restoration of the old order means organized labor.


The sin of miscegenation is not only linked to the destruction of the Indian families and to the labor regime that excludes the mestizos from labor tribute, but it is also posited as the chief reason for the king’s decline in revenue. Without Indians, and especially without a quick recovery of the Indian population, the king quickly looses his share of the Indians’ labor. Guamán Poma paints a dire picture for the post-conquest Andes:




Se ha de perder la tierra porque ellos (españoles y mestizos) han causado gran daño y pleitos y perdiciones. Se perderá la tierra y quedara solitario y despoblado el reino y quedará muy pobre el rey por causa del dicho corregidor y demás españoles que roban a los indios sus haciendas, casa, sementeras, pastos, y sus mujeres, por así casadas y doncellas, todas paren ya mestizos y cholos, hay clérigo que tiene ya veinte hijos y no hay remedio. (folio 446)






An Indian separate realm would consequently be dedicated to four main objectives: the recovery of the Indian population, the production of loyal Christian subjects, goods destined to ensure the survival needs of an efficient and skilled labor force and the surplus needs of the state, and the production of an abundant surplus in order to keep the king of Spain with so much wealth as to insure his supremacy in Europe. Guamán Poma has no problem rejecting Las Casas’s arguments in favor of mestizo rule, for unlike Las Casas, who had never been to Peru, nor lived with any Indian community, Guamán Poma wrote from the incontestable knowledge gained on the ground. Besides, mestizos would be the least capable of effective rule for they were truly new to the business of government: they had no history and no cosmos on which to rely for a model.


As Guamán Poma’s series of arguments moved along, there was no question that the only viable thing to do was to return to Indian rule. But who would these Indians be? Because Guamán Poma’s blueprint for good government was modeled in the past, he proposes a historically tested and proven Indian nobility made up of old men,29 who would exercise a form of government that mixed, in Alfred Metraux’s estimation, despotism with socialist freedom. For Guamán Poma the advantage of having old men in charge is not only that they are wise, but also that they are no longer moved by the ambition and lust for power of younger men. They do not covet goods excessively because in a society with no private property there is no question of inheritance. Worldly honor is no longer a temptation for men so close to entering the kingdom of God. The proximity to death compels them to ethical behavior. These old men compare well with classical ascetics.


VII. THE ORGANIZATION OF PURITY AND THE KING’S ADVANTAGE


Guamán Poma, by proposing a return to the past governed by old men free of desire, envisions an ultimate stage of stability marked by purity, coherence, unity and lack of contradictions. For him, a mixture of categories, ambiguity of positions, and an infinite set of pluralities act as destabilizers that eventually produce chaos. Singleness, separation, differentiation (quipu calles), and classification foster order, knowledge, planning, and predictability. Every object, every task, every act, and every office must be clearly distinguished from every other one to avoid confusion and error. Thus, he would have people dressed in different colors and wearing different ornaments to sign unequivocally their occupations, stations in life, regional origins, and responsibilities in the polity to which they belong. He could then take pleasure in the intellectual and aesthetic existing order: “que bien se ve cada uno en su traje” (folio 797). Here he echoes Garcilaso’s own pleasure in the physical arrangement of Cuzco in accordance with the place of origin of each visiting polity and the costume of each polity wearing their own insignia (Garcilaso 423), so that everyone would immediately know their identity and kinship. This exigency for unequivocal distinctions and classifications, I think, may stem from the exigencies of the quipu mathematical system for the collection, maintenance and organization of data.


There is no question that division of labor constitutes for Guamán Poma the chief social organizing principle. In this sense, his vision does not fall into the hierarchies of the time with the monarch at the top and the vassals at the bottom. Guamán Poma’s emphasis on labor does in fact sound “modern,” albeit “conservative.” Terms such as “modern,” “conservative,” “individual,” and “freedom” taken from our own “modern” value system do not really provide us with an understanding of Guamán Poma, the world that he faced, the struggle that he waged, and above all his efforts to rescue from the smoldering ashes a livable order for those who, like him, had been totally dispossessed.


Guamán Poma was looking to strike a contract, a bargain between the state and each member of the community. For him, all human relations were cast in terms of work and not in the modern sense of individual rights. The state, for him, guaranteed the universal right to work and to reproduce, creating the next communal generation. Gender, age, physical capacity, and skills constitute the criteria for differentiation based on labor. As in Inca times, children could begin to work for the community and thus for the common good as soon as they could begin to gather fruits, catch birds, and collect feathers. Guamán Poma delights in describing how each member of the community would carry on with his/her work, thus making the community flourish in an abundance of goods and harmony. Work guaranteed the social existence of each member from their birth to their death bed, and that included the physically impaired who never had to worry for their sustenance as they always already belonged. His rivalry and dislike of the Inca royal family fades away in this discussion of the organization and universal benefits of the work order. The Yarovilca prince lavishes as much praise on the Inca as he expresses scorn and contempt for the lazy, avaricious, and heartless Spanish.


Destruction of the family as a result of the introduction of modes of production guided by the principle of private property constitutes Guamán Poma’s bitterest complaint (folio 36). He argues that emotional well being, a sense of self-respect, love, charity and other spiritual values have also been destroyed by the principle of private property and the uneven acquisition and holding of wealth (folio 37). The pre-conquest family was the basic unity for the production of goods, as well as the physical, social, and emotional reproduction of the self. Because the family worked primarily for its needs, it was allowed some measure of private property, but the great surplus went to the state so that it may attend to the needs and imperatives of others and of the community as a whole. In a non-monetary economy, state officials are paid in goods destined for consumption and not for personal accumulation. In this economy, waste in the Spanish style of over consumption and private accumulation would not be possible.


Thus the role of the state would be minimal and consequently not very expensive. There could never be “comenderos que gastan largamente como no les cuesta su trabajo, ni sudor, sino que pide a los pobres indios” (folio 559). Besides the Andean people, the other great beneficiary of the return to the ayllu system would be the king. He would get his tribute in labor, goods—silver, coca, cattle—and of course, gold. Although Guamán Poma did not understand very well what the Spanish did with gold, he knew how much they coveted the yellow metal. The conversion of the goods into values of exchange and personal or imperial uses was of no concern to Guamán Poma, as long as the Spanish kept their wicked system to themselves. Separate rule was the only way, even for the king.


In this world of work, the state would be comparable to a small wart on the smooth epidermis of a giant body of people at work. The state was to be an invisible presence in charge of overseeing a smooth operation of the principles that rule the community and every one of its members. The state was not envisioned to grow in power or multiply its functions or prerogatives. It was not at all the giant state of European communism or liberal capitalism. There were no leaps to be taken by this society. Slow and careful adaptation to change would be Guamán Poma’s style of response to the new. There was nothing more abhorrent to him, except the mestizos, than the notion of rapid change and experimentation, or even worse, change in one’s station in life at the expense of the work of others.30


In one of his many tableaus, he ridicules the fantasies of wealth and high status of pauper Spanish families at the expense of the Indians. He does so to great political and emotional effect. He poignantly portrays the calculating conversation entertained by many miserable parents:




What the Spanish Christians who have many children imagine is all gold and silver. Husband and wife spend their days and nights thinking. Husband tells the wife: “You know I am always thinking that our boys should study for the priesthood. The wife replies: “How well conceived and said by lord and husband, for God has given us these many children in order to enrich us. Yago will be a cleric [Yaguito sera cleriguito] and so will Francis. This way they can earn money and send us Indians to serve us, send us money and gifts: porridge, chickens, eggs, fruit, corn, potatoes, and even the greens the Indians eat. It would be good for our Martin to be a Dominican and for Gonzalo to be a Mercedarian. But it would not be a good thing to join the Franciscans or the Jesuits, because the ones who join those orders forget their parents and stay poor and become saints and make no money.31 (folio 546)




In order to keep the money making Mercedarians—the reader may recall that it was a Mercedarian, Murúa perhaps (folio 1080), who wanted to take his wife away from him—the king must deploy the full powers of writing and decree the return of the land and government to the Indians. Guamán Poma closes his argument with a final appeal to justice, the ultimate basis, in European political theory for the king’s right to rule:




Es muy justo que se vuelva y restituya las dichas tierras y corrales y pastos que se vendieron en nombre de su majestad, porque de bajo de conciencia no se le puede quitarsela a los naturales lexitimos propietarios de las tierras… Despues que se les vuela a los Indios e Indias les valdra muy mucho a su majestad. (folio 536)


It is just that the many lands, pastures and holding pens that were sold in the name of your majesty be restituted, because good conscience does not allow for taking them away from the Indians, who are the legitimate owners of the land… After [these lands] are returned to the Indians they will prove to be much more valuable to your majesty.







In this scheme of things, the king can only stand to gain: improved lands, more production, more tribute, the appearance of a just king, and maybe even eternal salvation. Guamán Poma is not unaware of the web of impossible complication that would result from the return of the land to its rightful owners given the dispersal of the Indians by the encomienda system and the towns created by Toledo. Therefore, the return would take place not in terms of who occupies and has a “right” to the land now, but who occupied and worked it at the time of his grandfather and the time of the Inca Túpac Yupanqui, even before the wars between Huáscar and Atahualpa (folio 536).


VIII. THE IMPOSSIBILITY OF COEVALNESS


No matter how attractive and necessary the separate Indian state may have seemed to the king, he had no chance to read the letter, and abrogation of the rights of conquest was not within his power, especially given the fact that “Spain” had just recently merged as a unified nation and state after conquering and taking the lands occupied by the Arabs. The Crown had too much trouble controlling its Spanish subjects in the New World to risk, even on paper, the economic and political autonomy of the Indians. Even though Guamán Poma dangled in front of the king the idea of true and faithful Christian converts and greater tribute, the forces of exploitation that shaped the making of the colonial world could not be arrested in any way.


El primer nueva corónica y buen gobierno, aside from rescuing in detail a cultural legacy and offering ample testimony of its destruction by conquest, convincingly presents a scheme for a return to a political and cultural order that Christian ideology could accept. Guamán Poma’s miscalculation was, of course, to believe, like Las Casas, that the course of history could be changed by a perfectly reasoned appeal to a prince by another prince (“que soy su principe y protector,” folio 981) in an extended and daring maneuver to grasp coevalness. Even an absolute ruler like the king of Spain was subject to forces greater that his power. A glimpse of the impossibility of his dream of a space of purity begins to hound him in the last 100 folios of the letter. Like his mestizo counterpart in Spain, the Inca Garcilaso de la Vega, the Yarovilca Prince consoles himself with having saved Andean culture not from destruction but from oblivion: “Y asi escribo esta historia para que sea memoria y se ponga en el archivo de la justicia” (folio 981). With this sentence he begins to separate his work and his dreams from the single flow of time he had recovered with his pontifical maneuvers, and to place in the archive of justice, that is to say in a utopian register that might be activated when the Indian population, if ever, recovered enough, the dream of again inaugurating a space in which their cultural wisdom and political practices would once more be dominant and fill the land with abundance and harmony.


Reprinted from Sara Castro-Klarén: “Huaman Poma and the Space of Purity”, in Raymond L. Hall (ed.): Ethnic Autonomy. Comparative Dynamics. The Americas, Europe and the Developing World, 345-370. © 1979 New York: Pergamon Press. This is an extensively revised version.


WORKS CITED


ARGUEDAS, José María. Formación de una cultura nacional indoamericana. México: Siglo Veintiuno Editores, 1975.


AVENI, Anthony F. Empires of Time: Calendars, Clocks, and Cultures. New York: Basic Books, 1989.


BRADING, David. The First America: The Spanish Monarchy, Creole Patriots, and the Liberal State 1492-1867. Cambridge: Cambridge University Press, 1991.


BROKAW, Galen. “The Poetics of Khipu Historiography: Felipe Guamán Poma de Ayala’s Nueva Corónica and the Relación de los quipucamayoc.” Latin American Research Review 38.3 (2003): 111-147.


BROWN, Michael F. and Eduardo FERNÁNDEZ. War of Shadows: The Struggle for Utopia in the Peruvian Amazon. Berkeley: University of California Press, 1991.


CASTRO, Daniel. Another Face of Empire: Bartolomé de Las Casas, Indigenous Rights and Ecclesiastical Imperialism. Durham: Duke University Press, 2007.


COOK, Noble David. Born to Die: Disease and the New World Conquest, 1492-1650. Cambridge: Cambridge University Press, 1998.


COX, Victoria. Guamán Poma de Ayala: entre los conceptos andino y europeo del tiempo. Cuzco: Bartolomé de Las Casas, 2002.


GIBSON, Charles. The Spanish Tradition in America. New York: Haper and Row, 1968.


GUAMÁN POMA DE AYALA, Felipe. Nueva corónica y buen gobierno. Ed. Franklin Pease. 2 vols. Caracas: Biblioteca Ayacucho, 1980.


HANKE, Lewis, ed. History of Latin American Civilization: Sources and Interpretations. Vol. 1. Boston: Little Brown and Company, 1973.


HERRERA, C. Augusto Alba. Atusparia y la revolución campesina de 1885 en Ancash. Lima: Ediciones Atusparia, 1985.


LAFAYE, Jacques. Quetzalcoatl and Guadalupe: The Formation of Mexican National Consciousness, 1531-1813. Chicago: University of Chicago Press, 1976.


LÓPEZ MARTÍNEZ, Héctor. Rebeliones de mestizos y otros temas quinientistas. Lima: Ediciones P.L.V., 1972.


MANNHEIM, Karl. Ideology and Utopia. New York: Harcourt Brace, 1936.


METREAUX, Alfred. “The Inca Empire: Despotism or Socialism.” History of Latin American Civilization. Ed. Lewis Hanke. Boston: Little Brown and Company, 1973.


MIGNOLO, Walter. “Decires fuera de lugar: sujetos dicentes, roles sociales y formas de inscripción.” Revista de Crítica Literaria Latinoamericana 21.41 (1995): 9-31.




—. “Preamble: The Historical Foundation of Modernity/Coloniality and the Emergence of Decolonial Thinking.” A Companion to Latin American Literature and Culture. Ed. Sara Castro-Klarén. Oxford: Blackwell Publishing, 2008.




MORGAN, Arthur E. Nowhere was Somewhere: How History Makes Utopias and How Utopias Make History. Chapel Hill: University of North Carolina Press, 1946.


OSSIO, Juan M. Ideología mesiánica del mundo andino. Lima: I. Prado Pastor, 1973.


PORRAS BARRENECHEA, Raúl. El cronista indio Felipe Guamán Poma de Ayala. Lima: Ed. Lumen, 1948.


SÁNCHEZ ALBORNOZ, Nicolás. The Population of Latin America: A History. Trans. W.A.R. Richardson. Berkeley: University of California Press, 1974.


STAVIG, Ward. The World of Tupac Amaru: Conflict, Community and Identity in Colonial Peru. Lincoln and London: University of Nebraska Press, 1999.


STERN, Steve J. Peru’s Indian Peoples and the Challenge of Spanish Conquest: Huamanga to 1640. Madison: University of Wisconsin Press, 1982.


TELLO, Julio C. La primeras edades del Perú por Guamán Poma. Lima, 1939.


TENENBAUM, Barbara A., ed. Encyclopedia of Latin American History and Culture. Vol. V. New York: Charles Scribner and Son’s, 1996.


THURNER, Mark. From Two Republics to One Divided: Contradictions of Postcolonial Nationmaking in Andean Peru. Durham: Duke University Press, 1997.


URTON, Gary. The Social Life of Numbers: A Quechua Ontology of Numbers and Philosophy of Arithmetic. Austin: University of Texas Press, 1997.


VEGA, Inca Garcilaso de la. Royal Commentaries of the Incas and General History of Peru. Vol. I [1605]. Trans. Harold V. Livermore. Austin: University of Texas Press, 1966.


VILLASEÑOR, Nicole. Perú: cronistas indios y mestizos en el siglo XVI. México: SepSetenta, 1957.


WACHTEL, Nathan. Sociedad e ideología: ensayos de historia y antropología andina. Lima: Instituto de Estudios Peruanos, 1973.




—. Los vencidos: los indios del Perú frente a la conquista española (1530-1570). Trans. Antonio Escohotado. Madrid: Alianza Editorial, 1976.




ZUIDEMA, R. Tom. Inca Civilization in Cuzco. Tran. Jean Jacques Decostes. Austin: University of Texas Press, 1990.





1 The Katarista rebellion in Bolivia, named after the Aymara leader Túpac Katari who in 1781 lead a rebellion and siege of La Paz against the Spanish colonial regime, officially began in Bolivia in 1876 with the appearance of the Ejército Guerrillero Túpac Katari. The Kataristas went on to seize control of the Aymara peasant unions in 1981 and became a rising force in Bolivian politics. Impatient with the slow pace of reform, they spun off yet another organization that claimed autonomy and Indian self-rule with the creation of the Ayllus Rojos (Tenenbaum 280; Stavig).


2 For a full discussion on the Túpac Amaru II rebellion that rocked the southern Andes in 1780 see Galindo; Stavig; Thurner. More recently, Sergio Serulnikov, in his 2003 book Subverting Colonial Authority: Challenges to Spanish Rule in Eighteenth Century Southern Andes, has studied the year 1780 in both Peru and Bolivia paying special attention to the ways in which the colonial project is put into question by the leaders of the Indian rebellions that demand, like Guamán Poma, a separate realm from the Spanish.


3 Regarding Manco Inca’s rebellion, Héctor López Martínez writes that “Cuarenta años que la penetración hispánica en Sudamérica [España] tropezaba con una obstinada resistencia en Vilcabamba y el grupo [Inca] seguía manteniendo la esperanza de recobrar la tierra” (López Martínez 150). The sixteenth century was plagued with a series of mestizo, Indian, and Spanish rebellions. For very good reasons each of these groups sought redress outside the civil order and took up arms. Most of their grievances devolved around the issue of proper claims (heirs) to the land. At every turn, the Crown proved to be master of the situation, and most claims remained unsatisfactorily “resolved.” For a recent study of the Torote rebellion, see Brown 15-53. In 1737, after a long period of peace, Ignacio Torote, a Pangoa curaca, led a war against the Spanish missionaries who were destroying Indian culture and life in the Amazonian area of Peru. With the help of the inhospitable sub-tropical forests of the area, Torote and his followers managed to challenge the Spanish missionaries for a long time. In 1742, in a completely unconnected rebellion, Juan Santos Atahualpa led a huge uprising in the central sub-tropical area of Peru. His intention was to recapture the whole of the territory of the viceroyalty and establish an Indian kingdom. His thousands of followers believed that he was divine. By far the most famous and well organized rebellion was the uprising lead by José Gabriel Condorcanqui, a well known cacique, who in 1780, under the name of Túpac Amaru II, took up arms against Spanish Colonial rule in order to liberate Indians and mestizos alike. His new nation would include everyone but the Spanish (Stavig 209). The figure of Túpac Amaru II no doubt inspired Túpac Katari to take part of his name and thus claim alliance to the Incas. Túpac Amaru II is today one of the great heroes of peasant movements and the rebellious left in Latin America. In some places his allure and prestige is comparable only to the position of the mythical Ché Guevara. Perhaps the clearest example of an ethnic separatist movement outside the Andes can be found in the Caste War of the Yucatan (“La guerra de las castas”) of 1848. This war was fought by descendents of the Yucatan Mayas in order to overthrow their white and mestizos masters.


4 For a discussion of rivalry, stratification, and conflict in the pre-conquest Andes see Stern chapter 1.


5 References in this essay are to the 1980 Biblioteca Ayacucho critical edition prepared by Franklin Pease.


6 For the question of disease as one of the formidable allies of the Spanish in the conquest of the Americas, see Crosby; Cook. For the question of conquest and the demographic composition of the armies, see Hanke. He writes that “The army that captured Tenochtitlan was really an army of Indians captained by a few Spaniards” (168). For the case of Peru, see Espinoza Soriano.


7 In his chapter “Rise and Demise of Post-Inca Alliances,” Steve Stern offers a detailed account of the politics of this period. He describes and analyses the impossibility of the Spanish attempt to make the “transition from simple plunder to territorial occupation and finally, to imperial rule. Having captured the Inca empire, the Europeans would now have to learn how to govern it” (27). The European failure to learn how to govern is what Guamán Poma chronicles as a crisis in full swing.


8 See in this collection my essay on the “Taqui-Oncoy.” It was José María Arguedas who discovered the narrative of the Incarrí in the Central Andes around the middle of the twentieth century (Arguedas 173-182). For more on Andean millenarian beliefs and movements see also Ossio.


9 For a discussion of the classic Andean cosmic temporal arrangement into four eschatological ages, see Wachtel, Sociedad e ideología 190-91. For a more recent study of Guamán Poma’s treatment of the Andean and Christian epochs and calendars, see Cox.


10 Born after the execution of Atahualpa in 1532, he claims to have spent almost all of his 87 years resisting Spanish abuses (folio 916). Despite exhaustive research scholars have not turned up anything of significance on his life. See Urton 201-208.


11 See for example “Juicio crítico de R. Pietschmann” in the appendix of Julio C. Tello’s La primeras edades del Perú por Guamán Poma (84). See also Porras Barrenechea 7.


12 For an extensive chapter on Las Casas and his actions at court in defense of the Indians, see Brading. For a more detailed account of Las Casas’s practical and discursive interactions with indigenous peoples and their rights, see Daniel Castro.


13 For an ample discussion on the existence among the Franciscan missionaries in Mexico of millenarian realms empowered by a vision inherited through St. Francis of Assisi from Joachim de Fiore, see Lafaye 30-33. For a larger treatment of the Franciscan experiment, see Phelan.


14 See in this volume my “Historiography on the Ground” on the matter of writing a history of the Incas that would dispute their right to rule according to the Spanish jurisprudence of the moment.


15 It seems, from Guamán Poma’s own account, that he learned a great deal about Catholic doctrine from his half bother. He reports that he was lovingly instructed by the hermit Martín de Ayala, his half bother and protector. We can surmise that his other great source is constituted by the many instances of missionary preaching at churches and at the more informal “doctrinas,” or evangelizing preaching sites at which he seems to have been present very often. He seems to have a special fascination for sermons preached at mass and at other rituals of the faith. He also seems quite conversant with the proceedings of the Concilio de Lima (1583). He offers comments about its deliberations in his Corónica. And of course his close collaboration and work with preachers and students of Andean culture such as the extirpator of idolatries Cristóbal de Albornoz and the Mercedarian Martín de Murúa, author of the Historia general del Perú (finished by 1611 according to Manuel Ballesteros Gaibrois’s 1987 edition of Murúa’s Historia), did bring him into contact with the book world and religious visual culture which constituted the basis of the Spanish evangelization project. Particular sermons stand out in his mind with poignant clarity. As he recollects the occasion of the sermon or the specifics conveyed by the priest, he relives his passionate rejection of the priests’ misunderstanding and denigration of Andean culture, and especially the epistemological abuses of the campaign for the extirpation of idolatries. Moreover, his contact with Murúa seems to have been extensive, for the Andean cronista warns the reader about priests like Murúa, who attempt to steal the work of assistants and apprentices such as Guamán Poma.
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