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Introduction

THIS BOOK is primarily about Andean religion in the mid-colonial Archdiocese
of Lima, Peru. I use “mid-colonial” as a shorthand to refer to people, events,
and the religious atmosphere between 1640 and 1750. Although recognizable
over a pan-Andean zone, colonial Andean “religion” (which Spanish Christians
often called the Indians’ idolatry) was neither unitary nor fixed in time. It was
predominantly regional and local in character, however much the religious sys-
tem of one region or community might resemble that of its neighbor in struc-
ture and emphasis. Most importantly, colonial Andean religion, like its prehis-
panic forebears, was changing while it was enduring. Colonial Andeans resisted
Christianity at the same time as they reacted to its presence and included
aspects of what began as the invader’s religion into their emerging and rein-
terpreted ways of seeing and managing the world.

The book is also about the Christian faith as it was carried, and as it ap-
peared, to the indigenous inhabitants of the central Andes in these times. I
write about “faces” of Christianity in an attempt to displace the monolithic
images that studies of evangelization too often spawn, and to capture instead
the different undercurrents and approaches that coexisted and jostled each
other in the central Andes. Through the controversial reinvigoration of an in-
vestigatory and penal process, the Extirpation of idolatry, in the middle of the
seventeenth century, the Church in the Archdiocese of Lima sought to bring
about a belated and highly ambitious religious reform of the indigenous
peoples of the vast realm. The documentation that resulted from this enter-
prise is a rich and still largely untapped source of information about Andean
religion and life in mid-colonial times.

Andeans did much to determine what constituted colonial religion, but their
religion, like their history, interlocks with that of Spaniards and Christianity.
The evidence allows the examination of what Quechua-speaking Andeans said
about what they believed and practiced and what Spanish Christian judges and
interpreters heard them say. My fundamental approach joins those of others,
first, in identifying the ill effects of polarized conceptions of colonial religious
history (in this context, the idea of a Spanish Christianity locked in mortal
combat with Indian religion), and second, in trying to move beyond them.! I do

!'I have in mind Nancy Farriss, Inga Clendinnen, and William Taylor, even though the list
might easily be longer. See their works in the bibliography.
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not portray a neat sort of struggle in which there are clear victors and van-
quished or in which the would-be “opponents” keep to their own sides of the
ring. Andean beliefs and practices survived because they changed and were
adapted to colonial realities (such as being declared forbidden and demonic) by
the people themselves, and because people assimilated Christian terms, ideas,
rituals, and explanations into an expanding religious framework. Thus, my ex-
ploration of fundamental dimensions of colonial Andean religion is combined
with my consideration of the extirpators’” Christianity and what systematic extir-
pation mlght actually have achieved in its mission to eradicate suspect Indian
religiosity and to advance the Indian parishioners™ acceptance of an approved
Christianity. This is a study in which native Andeans and Spaniards inhabit the
same analvhcal space.2 Although I do not pretend to have created a complete
picture of colonial Andeans” and Spaniards” shared (if not harmonious) history,
I have selected what I believe are some fundamental elements in their cultural
and religious interrelations, and I have attempted to examine their significance.

There is no denying that aspects of Christianity were being embraced volun-
tarily by some Andean people and even incorporated into the sacred reper-
toires of religious ministers and specialists. But significantly, it was neither the
kind of embrace nor the kind of Christianity desired by the Church at the time.
Andean traditions of religious assimilation—favored famously by the Inkas and
pre-Inkaic regional powers but also characteristic of more local patterns—had
not disappeared in just over a century of Spanish Christian presence. Andeans
in colonial times resisted the compartmentalization of their religious ideas and
options. Most people could not live comfortably within the frequently dichot-
omous categories of the extirpators (the visitadores generales de idolatria, or
idolatry judges and inspectors). So-called idolatry and Christianity could meet
as well as compete, especially when the increasingly faint line that separated
the two “religions” was less rigorously monitored than during an idolatry inves-
tigation, and especially when colonial religion is viewed as a developing manner
of living and thinking instead of a stark arena for the cosmic battle of antitheti-
cal worlds. Thus the stark oppositions in the book’s title and subtitle are meant
to draw you, the reader, toward the discovery of a more complicated story—a
story in which the poles of idolatry (colonial Andean religion) and its enemies
(Christianity and Christian extirpators) frequently look artificial and out of
place.

Andean people were selective in their religious assimilations. There were
often good. sound reasons for colonial Andeans to worship a patron saint, to
invoke Jesus Christ, or to ally with the parish priest. Yet, just as often, religious
mixtures were as unintended by native Andeans as by Spaniards. Incidents of
mixture could be the gradual, inadvertent results of many years” experience,

2 The phrase is indebted to Ashis Nandy’s formulation of “colonialism as a shared culture,” and
follows William Taylor’s work toward a “colonial situation . . . in which European colonists and
native peoples are united in one analytical field.” W. B. Taylor, “Colonial Religion,” p. 33. A. Nandy,
The Intimate Enemy, p. 5.
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practice, and contestation in an Indian parish. As will become more clear, I
believe that Andean religious change in the colonial period and beyond was an
uneven, fitful, and unpredictable experience. The formulation of stages, like
typological classifications, works brilliantly to concentrate the mind and to
stimulate discussion, but encourages a unidirectional and unvarying way of
thinking about not only religious change but colonial history in general. Histo-
rians of religion and society in colonial Spanish America may be too condi-
tioned to expect a certain kind and scope of change to occur, an essentially
teleological process set off by the moment of Columbus’s landfall 4

One cannot explain satisfactorily Andean religious endurance simply by in-
voking such things as the Andean people’s remarkable determination or the
strength of their I'e(_lpI‘O(_dl relationship with their ancestors, as important and
real as such things were. Recognizably Andean religious patterns retained their
significance because they changed. In many parts of the mid-colonial Arch-
diocese of Lima, Andean religious survival was as much about a dynamic and
gradual emergence as about a more basic persistence.> There were conscious
religious adaptations to the conditions of colonial life, and there were many
other, often slower, transformations that were imperceptible to the people
themselves. Andean religion was adapted and reconstructed in colonial times,
and change occurred as much from within as from exposure to the gradual and
sometimes inadvertent effects of Christianity’s varied presence.

I offer a new reading of some familiar sources for the mid-colonial period and
on the theme of colonial religion in particular. Yet my researches into sources
such as ecclesiastical correspondence, missionary and other chronicles, catech-
isms and other pastoral tools, books of sermons, and the Jesuits’ reports primar-
ily complement, test and enrich the religious information I derive from a di-
verse body of idolatry trial documentation. I undertake a close description and
analysis of what is often only said to be complex and syncretic, a description
and analysis drawn from the so-called idolatry testimonies, the sources derived
from the Lima Church’s efforts to eradicate suspect Andean religion and re-
form its Indian parishioners in the seventeenth and eighteenth centuries. Many
of the declarants’ testimonies surmount the legalistic formulae of the trial pro-
ceedings and the linguistic, cultural, and ideological filters through which they
passed. In addition to their invaluable religious content, they are often compel-
ling and passionate narratives. The vitality of colonial Andean religious life is

3 The phrase is Peter Hulme’s, from his memorable discussion of the influence of typology and
other classifications on Caribbean ethnology in Colonial Encounters, p. 51. See James Lockhart’s
cogent argument for three stages in “the general postconquest evolution of the Nahuas™ of central
Mexico in The Nahuas after the Conquest, ch. 7. and pp. 428-36, and also his discussion of stages 1
and 2 in “Sightings,” which revises a portion of his Introduction to We People Here, pp. 1-21. On
degrees of change see also S. Gruzinski, The Conquest of Mexico.

+ 0. Harris, “The Coming of the White People.”

% A collection of essays which employs these concepts to good effect is R. V. H. Dover, K. E.
Seibold, and J. H. McDowell, eds., Andean Cosmologies.
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best captured at the level of the individual in his or her community and region,
thus my study frequently focuses on people with names who tell engaging and
meaningful stories. My larger hypotheses about religious change and per-
sistence rely, first, on native Andeans’ descriptions of their own ritual actions
and beliefs and those of others and, second, on my careful consideration of
these statements as rendered in the documentation. Their imagery and often
surprising voices can replace some of the misrepresentative and simple depic-
tions that have so often been used in the portrayal of colonial Andean history.

I have tried, as much as possible, to allow the richness of the source material
to shine through the two main intervening filters, the inquisitorial genesis and
formulaic recording of this evidence, and my own retelling and analysis. The
witnesses before the extirpators were predominantly Quechua-speaking, so
their testimonies often passed through an interpreter before a bilingual notary
recorded them in Spanish (occasionally using a few Quechua words). As
scholars from diverse fields consistently warn, any reconstruction that depends
on records of inquisition and recrimination for its evidence must be conducted
with the utmost caution, mindful of the realities of the historical context that
brought the information into being.6

The documentation produced by such policing bodies as the Inquisition and
the Extirpation can poison the well in other ways. An historian can be led to
unwarranted generalizations out of enthusiasm for a rich case study. Attention
to only certain kinds of information in these documents might persuade an
incautious observer to conclude, for instance, that native Andeans were resist-
ing and countering Christianity whenever possible. Poignant cries of resistance
to forms of domination have issued from Amerindian peoples from the earliest
colonial times to the present, but these cries have not existed alone, nor do they
tell what may be the more significant parts of the story about indigenous cul-
tural survival and dynamism in the face of any number of pressures and influ-
ences.” The idolatry judges” questions and preoccupations, for their part, often
forced the Indian witnesses” answers in certain directions. And one has to be
just as aware of the fact that witnesses themselves did not always speak accu-
rately for others; indeed, for good reasons, Andeans were often enterprising in
the misrepresentation of themselves. I have tried to use the Indians testi-
monies and other assembled information to show not only what the people’s
alleged offenses were but also many other things that emerge about the en-
counters between extirpators and native Andeans in mid-colonial times, em-
ploying what I have come to know about these documents and the situations

6 See, for instance, the memorable piece by R. Rosaldo, “From the Door of His Tent.”

71 am thinking, for example, of Ruth Behar’s excellent discussion of the case of an old Gua-
chichil visionary in San Luis Potosi, northern Mexico, in the late sixteenth century. The woman’s
resistance and agression toward Spaniards and Christianity is undeniable, yet her visions and urg-
ings reveal her creative mixing of Christian symbolism into Guachichil patterns and the genesis of
new cultural meanings. “Visions of a Guachichil Witch,” esp. p. 123.
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they describe, and following what Eric Van Young called “the humane scholar’s
traditional map of reasonableness”—what another might call his nose.®

Connected with the historian’s challenge of what intermediaries and scenario
might do to the evidence is the dilemma of terminology. The notaries’ occa-
sional use of Quechua words and expressions when their constant search for
approximating Spanish synonyms proved hopeless points to a problem that
persists today. I record a large number of expressions and names of Andean
religious beings and locations in the indigenous language because their transla-
tion so often proves inadequate or impossible (a full glossary follows the text).
In the case of other words I have chosen to concede. My use of the terms
“god,” “divinity,” and “force” to describe Andean numina is uncomfortable and
tentative, reflecting a decision made in the interest of the text’s general acces-
sibility and to express—however crudely—entities of great importance to
people. I am the first to admit, and to want to demonstrate, just how different
even a Christian Andean’s idea of divinity might be from a Judeo-Christian’s
orthodox understanding of a supernatural God. With the same hesitation, I use
“Andean” adjectivally not only to refer to place, but also to the experience of a
range of different peoples, and I write of “Indians” and “Andeans” in order to
tell of things in more than one locality and affecting more than one group of
people. So the words are imperfect, and usages in English are in a state of flux.
The Spanish use of the connotative rubrics of “idolatry” or “superstition,” not to
mention “religion,” to refer to Andean systems of belief and practice spawns
other significant problems that are recognized and discussed, even if they will
not be dwelt upon in great detail here. The thread, for example, which links the
original context of the charge of idolatry against others in the monotheism of
Israel, through its use in the expansion of Latin Christianity in Europe, to the
points of its renewed currency in the Iberian endeavors in the Atlantic islands,
on the west coast of Africa and, eventually, in the Americas and Pacific islands,
is the important subject of another book. It bears remembering that the distor-
tion of realities through language is part of my book’s subject, an integral piece
of a screen which can obscure the interactive colonial terrain.

On its western border, the mid-colonial Archdiocese of Lima stretched more
than 140 leagues (approximately 420 miles or 675 kilometers) along the Pacific
coast of South America (see the map facing page 3). It extended from the Santa
River Valley (latitude 9 degrees south) in the corregimiento (tribute district) of
Santa, its northern border shared with the Diocese of Trujillo, to the Nazca
River Valley (latitude 15 degrees south) in the province of Ica, the boundary
with the Diocese of Arequipa. The City of the Kings, or Lima as it came to be
known, rested at the coastal center (latitude 12 degrees south). Further inland,
the northernmost boundaries of the jurisdiction were at the extent of the
mountainous corregimientos of Conchucos and Huamalies. The eastern fringe

S “The Cuautla Lazarus,” p. 21.



