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Abstract 

This thesis examines enclaves of oppression and discrimination, which 

continue to subject indigenous peoples in the Peruvian Andean society to the 

pernicious legacies of a racist past. As an interpretive framework this 

interdisciplinary study draws from theoretical approaches to power, which 

analyse the reproduction of social injustice in post-colonial societies.  

This research demonstrates how resistance in post-colonial contexts 

does not always function as a subversive force. Especially when the variable of 

racism is taken into account, it becomes clearer how acts of opposition end up 

fostering a tyrannical domination. Examples from Peruvian history, as well as 

my fieldwork data, will illustrate how resistances and revolutions in the Peruvian 

Andes have paradoxically reinstated an oppressive and subjugating social 

system founded in disavowal of the indigenous Other. In dismantling the 

ramifications of a violent racist legacy, this study explores those social practices 

and attitudes which in the course of history have resulted in the subjugation of 

indigenous peoples. These include paternalism, the commodification of 

indigenous identity and the phenomenon of incanismo.  

Ultimately, the very negotiation of identities and the making of Peruvian 

ethnicity will highlight the reasons why, since the 1970s, the pursuit of 

Intercultural Bilingual Education (IBE) in the Peruvian Andes has been a 

challenging and uncertain endeavour. By comparison with bordering Andean 

regions of Ecuador and Bolivia, IBE is not in the hands of indigenous peoples. 

This thesis will demonstrate that this is in part due to an underpinning racism, 

which keeps disrupting a sense of belonging to an ethnic identity.  
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Chapter 1 

Introduction 

 

1.1 Introducing the field of research 

1.2 Primary research questions 

1.3 The thesis structure 

 

1.1 Introducing the field of research 

This thesis is about the impact of race and power in the Peruvian Andes. 

By expanding on what Quijano (2000) refers to as the ‘coloniality of power’, it 

analyses how a disruptive and subjugating racist colonial legacy has managed 

to endure in this region. As a study on power, this research provides a novel 

interpretation of resistance in post-colonial Peruvian Andean society.  

Far too often, studies which analyse resistance, such as peasant 

rebellions and indigenous revolts, have generated a misleading polarity 

between those who dominate and those who resist or oppose domination. As 

Poole (1994) pointed out in her study on power and cultural identity in the 

Peruvian Andes, ‘peasants’ and ‘Indians’ have been too frequently approached 

and analysed as interchangeable identities and have been used to describe the 

cultural and class formations of a resistant population (Poole, 1994: 3-4). The 

study by Scott (1985) Weapons of the weak. Everyday forms of peasant 

resistance provides an example of this cultural approach to resistance in 

history. Scott analysed forms of Malaysian resistance in terms of a ‘cultural 

type’ of opposition (Scott, 1985: 274). This method of inquiry is restrictive. It 
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makes power a ‘monolithic category of the subaltern’ (cf. Ortner, 2006: 54), 

which is recognised as having a common identity consciousness. This 

approach does not allow researchers to engage with those disruptive and 

ambiguous forces, which, in shaping resistance in post-colonial societies, have 

made opposition a controversial field of investigation. Recent studies such as 

the one by Martínez Novo (2006) on indigenous peoples in Mexico, have 

illustrated how resistance, like indigenous grassroots movements, have 

ensured the actual exclusion and marginalisation of the indigenous Other 

(Martínez Novo, 2006: 159). Similarly, in problematizing indigenous grassroots 

mobilisation in the Bolivian Andes, Canessa (2006) pointed out how resistances 

have silenced peasant and indigenous forms of opposition (Cannessa, 2006: 

242). By challenging the understanding of resistance in terms of fixed cultural 

identities that confront sovereignty, these studies have provided a space to 

review the meaning of opposition in post-colonial contexts. This thesis belongs 

to this branch of critical studies, which have re-examined the idea of opposition 

in Latin America.  

It is important to acknowledge the deep paradoxes of power because 

they demonstrate how acts of opposition have not exclusively challenged 

domination. Resistance has also reinstated a subjugating sovereignty. The case 

of the Peruvian Andes provides a perfect example of this controversial aspect of 

power due to the deeply rooted patterns of domination embedded in racist 

social practices and relations among individuals on all social levels. 

Investigating ambiguities of resistance sheds light upon the reasons why in this 

Andean region, by comparison to Ecuador and Bolivia, indigenous peoples 

have not politicised their ethnicity or claimed Intercultural Bilingual Education 
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(IBE) as a means of socio-cultural and political empowerment. Scholars like 

García (2005 [a]) have considered the lack of politicisation of IBE programmes 

among indigenous peoples in the Peruvian Andes, as a form of opposition or an 

organised act of indigenous resistance to domination (see García, 2005 [a]: 11). 

However, as this thesis will show, racism and oppression in the region have 

stunted the politicisation of indigenous culture and language. Hence, resistance 

in a region defined by racism only partially functions as an oppositional and 

subversive force. 

 

1.2 Primary research questions 

- Looking at the history of racism, how does race endure through time and 

space? 

- What social practices and attitudes have enabled a racist legacy to 

reproduce itself?  

- How has a racist inheritance affected individuals in society? 

- More specifically, what are the repercussions of race on indigenous 

peoples in the contemporary era?  

- What role has race plaid in the development of Intercultural Bilingual 

Education (IBE)? 

I specifically look at social practices and attitudes which have historically 

secured the reproduction of a racist legacy. The resilience of race and its violent 

reverberations will be made evident through examples from literature and 

fieldwork data that I gathered in Peru in 2008.  

This study is based on an interdisciplinary investigation. In crossing the 

boundaries between anthropology, education, linguistics, politics, history, 
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sociology and cultural studies, I look for clues in multiple realms of knowledge 

to explain the matter in question. As an interpretative theoretical framework, I 

will use critical theories on power and philosophies, which have examined the 

reproductive characteristics of oppressive social systems. This thesis 

contributes to the discussion regarding the exercise of opposing forces in 

societies ruled by intrinsic racist mechanics by examining how resistance 

consolidates domination. 

 

1.3 The thesis structure 

The following chapter presents the methodology used in this research. It 

reflects on preconceived notions that influence the process of knowledge 

construction. I originally assumed socially marginalised groups, whose 

language has been discriminated against, would resist domination by 

politicising distinctive ethnic identity through the claims based on language. This 

belief was essentially moulded by my own experience as a member of a 

Slovene minority in Italy, whose distinctive ethnic and cultural identity has been 

heavily circumscribed by homogenising powers. My findings proved I had to 

challenge my preconceived beliefs. Instead this thesis will demonstrate that this 

is not always the case, as power structures and identity negotiation processes 

differ greatly from one society to another. As I confronted my own biased 

thinking, I acknowledged the complexity that underpins the reasons why, in the 

Peruvian Andes, indigenous Quechua speakers have not politicised their 

ethnicity to assert their unique cultural identity.  

Chapter three lays out the conceptual tools I have employed in the 

pursuit of a trans-historical and cross-disciplinary analytical perspective. In 
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applying Foucault’s (1988) theories on racist power, or ‘bio-power’, this chapter 

will illustrate how racism evolves through history. Social practices, such as the 

compadrazgo and gamonalismo, will show how, once combined with power, 

race endures in the form of resistance. Racism is a tool that individuals have 

employed to assert their identities in relation to the Other through an abusive 

exercise of power. When the idea of race merges with power, it turns into 

exploitation, discrimination, dehumanisation and the ultimate annihilation of the 

Other. In this respect, this study does not approach race as a mere category 

nor does it analyse it exclusively in terms of an oppressive force. As the chapter 

will demonstrate, race can also be empowering, as individuals, regardless of 

race, class and gender, have employed it to assert their distinctive and 

‘worthier’ identities in relation to the Other. Race has enabled men and women 

to negotiate their position in society and affirm their superior social status. It is 

due to these intrinsic racist mechanics, which have defined relations among 

individuals, that we see how in the Peruvian Andes resistance has functioned in 

support of domination. The Shining Path revolutionary movement of the 1980s 

and 1990s provides an illustrative example of how, instead of subverting an 

oppressive sovereignty, pro-indigenous reactionary forces reinstated a 

tyrannical and unjust social order that renewed violence and hatred towards the 

indigenous Other. Although racism is an ideological construct that was used 

during the colonial era to repress, control and rule over ‘uncivilised’ Indians of 

the Americas and black slaves who were imported to the New World, this 

chapter will show how racism endures as a set of ‘interracial’ practices, such as 

paternalism. Ultimately, the purpose of this chapter is to re-think resistance in 

social contexts highly imbued with racism so as to trace those ambiguous 
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forces which, over centuries, have secured the inherent subjugation of 

indigenous peoples in post-colonial societies.  

Chapter four discusses how racism endures through the commodification 

of indigeneity. It provides an overview of various historical epochs where 

indigenous ethnicity in Andean regions has challenged domination. It also 

explores how the commodification of indigeneity has played a role in preventing 

indigenous peoples in the Peruvian Andes from politicising their ethnicity. 

Andean communities were founded in rich ayllu or ethnic diversity. The example 

of the Túpac Amaru II Great Rebellion (1789-81) and the Rumi Maqui (Head of 

Stone) Rebellion (1915-1916) at the turn of the twentieth century will 

demonstrate how, in forming subversive powers, ethnic variety challenged 

domination. Indigenous ethnicity was openly claimed during the rise of the 

Comité Pro-Derecho Indígena –Tawantinsuyu in 1921, a movement that 

pursued the formation of a nation defined by Indianness and Indians. However, 

the attempt to build a nation inclusive of indigeneity was soon suppressed. In 

1927 the Peruvian State abolished the Tawantinsuyu. Since then the claim of 

indigeneity as a means of political empowerment faded. This chapter will 

demonstrate how this is largely due to a displacement of indigeneity caused by 

the commodification of indigenous ethnicity. Since the demise of the 

Tawantinsuyu undertaking dissolved, indigeneity has become increasingly 

removed from the indigenous Other in terms of an identity to be politicised. The 

indigenismo movement played a role in endorsing this trend. Indigenistas took 

control of the politicisation of indigeneity and determined ‘appropriate’ 

indigenous identity. This is on an ideological level, in terms of purist discourses, 



Introduction 7
 

which determined what type of Indianness ought to be proclaimed legitimate, as 

well as in tangible terms through social practices such as the incanismo.  

Incanismo in Peru arose in the 1930s-1940s when indigenistas began 

authenticating what they considered to be ‘true’ indigenous tradition. Over time, 

incanismo spread in society. By making indigeneity an attraction for many to 

exploit and a viable commodity for anyone to consume, incanismo has enabled 

an increasing number of individuals to assert their own interpretations of ‘real’ 

indigeneity. While turning indigeneity into revenue for indigenous peoples, 

incanismo has promoted indigenous identity as a self-serving commodity. 

Contemporary Peruvians employ ethnicity to assert their self-perceptions of the 

indigenous Other. As this chapter will illustrate, the use of indigeneity, in 

fomenting class hierarchies and the inherent racialisation of the indigenous 

Other, has palliated the politicisation of indigenous ethnicity. The latter is 

accepted when it is seen as a source of entertainment or a tokenistic cultural 

diversity, yet it is denied as an identity, which can enhance the growth and 

development of the Peruvian Nation.  

Chapter four will show how indigeneity continues to be treated as an 

unworthy identity. Being indigenous in Peru means falling victim to persistent 

acts of racial violence. Alan García’s presidency (2006-2011) illustrates how the 

Peruvian State has recently brutalised the indigenous population as the latter’s 

ethnic origins were publically denigrated and ridiculed. This can be attributed to 

the very making of ethnicity in Peru. As the chapter will demonstrate, the 

negotiation of ethnicity in this Latin American country has been fomented by 

racial prejudice towards the indigenous Other. This attitude penetrates all social 

levels and class strata from the political domain to remote indigenous Andean 
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communities. Examples from literature and my fieldwork data will show how 

there is a tendency to disavow any identity marker symbolising indigeneity and 

to omit indigeneity from the process of identity negotiation. Those few who have 

attempted to voice their distinctive indigenous ethnicity are commonly 

disregarded and silenced by the majority who exercise racial prejudice towards 

indigenous identity. Ultimately, the purpose of this chapter is to deepen the 

paradoxes of power by exploring how the promotion and the elevation of 

indigeneity in the Peruvian Andes have paradoxically prevented indigenous 

peoples from politicising their ethnicity.  

Chapter five analyses how a racist inheritance has been consolidated 

through education. The roots of a racist education are traced back to the 

colonial era when colonisers saw Indians as impure forms of being that ought to 

be annihilated, suppressed or fixed. Schools such as the colegios de internos 

(internal colleges) were established with the purpose of converting Indians to 

values and morals of the Christian doctrine. The ‘cleansing’ of Indians from the 

‘impurities’ of their identity was further endorsed after Peruvian independence 

(1824) through the process of Hispanicisation. This racist legacy was officially 

challenged in the 1970s during the presidency of Juan Velasco Alvarado (1968-

1975). In 1972 the Peruvian president introduced laws and policies that 

promoted an education inclusive of indigenous peoples that was respectful of 

their various cultures and languages. Velasco’s reform marked the beginning of 

an era that until present times has been defined by a widespread endorsement 

of indigenous ethnicity. Since the 1970s, there has been a proliferation of laws, 

policies and projects supportive of a democratic education encompassing 

indigenous Otherness. This has been the case of Intercultural Bilingual 
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Education (IBE) programmes that Latin American countries began sponsoring 

since those years and which grew in the 1980s and 1990s through the work of 

foreign agencies such as NGOs from the USA and Europe. In Ecuador and 

Bolivia, indigenous peoples support IBE’s ideological endeavours by managing 

the IBE agenda. This is not the case in the Peruvian Andes. In this region, 

indigenous peoples have not been in charge of IBE nor have they sustained the 

establishment of an education comprising their cultural and linguistic diversity. 

This is due to various motives such as inherent racism, which permeates social 

practices and pro-indigenous discourses. These have endorsed the further 

disavowal and marginalisation of the indigenous Other. As the chapter will 

illustrate, the very meaning and applicability of interculturality in Peru has 

implied the segregation and exclusion of indigenous peoples from matters 

regarding their political recognition. A racist education has played a major role 

in making interculturality a practice reproductive of an unjust social order 

founded in subjugation of the indigenous Other. Racism has consolidated 

prejudiced identities. It has denied the existence of indigenous peoples and 

rejected the rise of an intercultural education inclusive of indigeneity. Disdainful 

discourses and patronising attitudes of teachers have been endorsed in class. 

This has led to rejection of IBE among local authorities and family members 

across Andean communities. Racist education has also blocked the 

development of an inclusive interculturality in the Peruvian Andes. The fact that 

indigenous peoples have not claimed IBE has made the latter a practice defined 

by inconsistency. As the chapter will exemplify, there is no clear understanding 

of the purpose of IBE nor are there well-established guidelines on how to 

endorse IBE. Due to these ambiguities and the lack of support among its 
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addressees, IBE in the Peruvian Andes has paradoxically ended up fostering a 

racist education rather than subverting it. Ultimately, this chapter discusses how 

IBE has failed to disrupt a racist legacy. This is because in this Latin American 

region IBE has enabled the consolidation of an elitist culture, which determines 

what ought to be ‘appropriate’ indigeneity. By feeding into the practice of 

incanismo, IBE has served middle-upper class individuals to fulfil romantic self-

perceptions of the indigenous Andean Other. In this respect, IBE has been a 

catalyst, which has denied the political participation of indigenous peoples in the 

construction of a multicultural nation inclusive of the indigenous Other.   

In my conclusions, I deepen the exploration of why, in the Peruvian 

Andes, IBE persists in being a challenging endeavour to pursue. Part of the 

reason lies in the fact that in this region indigenous peoples have politicised a 

peasant identity rather than their ethnicity. IBE in the Peruvian Andes is not in 

the hands of indigenous peoples. It is crucial then to deal with the following 

question: in whose interest is the democratisation of an education inclusive of 

indigenous ethnic diversity? 
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Chapter 2 

Methodology 

 

2.1 A Manichean starting point 

2.2 Mapping the fieldwork design: ‘study up’ anthropology 

2.3 Travelling to multiple Andean localities: practicing ‘site hopping’ 

2.4 Conducting interviews and collecting visual data 

2.5 Facing sickness 

2.6 Reflecting on fieldwork experience: empathising with the known 

 

2.1 A Manichean starting point 

Initially I had a specific understanding of the indigenous Quechua 

community in the Peruvian Andes. Studies in socio-linguistics have shown how 

the Quechua language group has been largely subjugated by Spanish ‘linguistic 

hegemony’ (cf. Mannheim, 1991: 87). As Cerrón-Palomino (1989) put it, in 

promoting the assimilation of Quechua monolinguals, Hispanicization has 

endorsed ‘linguistic and cultural desertion’ of the Quechua language group 

(Cerrón-Palomino, 1989: 25). Quechua speakers have been widely 

discriminated against. ‘Linguistic discrimination’ in the Andes implies that 

speakers of indigenous languages like Quechua have been disadvantaged in 

most formal contexts by comparison with Spanish speakers (Howard, 2007: 52-

53). Indigenous Quechua speakers receive a much poorer education than other 
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Peruvians.1 Socio-linguists have associated this intergroup social inequality with 

colonising processes, which have induced individuals to abandon their native 

languages (Gal, 1989: 356). In the case of the Quechua-Spanish context in the 

Peruvian Andes,2 this has implied replacing the indigenous Quechua language 

with Spanish.3 Based on this literature I have developed an understanding of 

the indigenous Quechua community as being a distinctive socio-cultural and 

political entity oppressed by the dominant Spanish speaking society. My 

personal background as a member of a Slovene language minority in Italy only 

reinforced this Manichean view of the indigenous Quechua Other. 

I was born and raised in Trieste, a multi-ethnic and pluri-lingual city in 

Italy on the Adriatic Sea. Trieste has a Slovene community, which has existed 

in this territory since the Habsburg Empire.4 Slovene speakers have, to this day, 

claimed and used their language as a symbol of identification. This has, among 

other things, prevented the assimilationist process of Italianisation from taking 

over and erasing the Slovene ethno-linguistic distinctiveness (Roter, 2010: 

314). 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 When compared to Argentina, Brazil, Chile and Mexico, the quality of Peruvian education is 
the worst. The high illiteracy rate affects especially rural areas with a predominantly indigenous 
Quechua speaking population. (Talledo, 2004). See also Instituto Nacional de Estadistica e 
Informatica (INEI) -Peruvian National Institution of Statistics and Informatics-, which coordinates 
and monitors the educational activity of the entire Peruvian nation. 
2 I chose to conduct my research in the Peruvian Andes because I was already familiar with 
Peru before I started my PhD. My MA dissertation was focused on power struggles and 
indigenous minorities in this region. This was when I started to acquaint myself with the topic of 
indigenous peoples in Latin America and to explore how speakers of indigenous languages like 
Quechua have been largely discriminated against by the dominant Spanish speaking society. 
Among others, I familiarised with work by Osborne (2004 [1952]), Jimeno (1989), Mallon (1996), 
and Seligmann (2003). 
3 The drastic drop in the number of Quechua speakers has induced socio-linguists to question 
the survival of this ancient language and to find solutions for its maintenance (Hornberger and 
King, 1996: 439). 
4 Trieste was one of the Empire’s imperial ports and it was considered to have a cosmopolitan 
orientation with a linguistic and ‘cultural intermixture’ (cf. Ballinger, 2003: 25) which, among 
others, included Greek, Armenian, Serb, German-Austrian, Jewish, Italian and Slovene 
communities (Ballinger, 2003: 28; Hametz, 2005: 6; Morris, 2001).  



Methodology 13 
 

The Slovene minority has preserved a lively tradition including common 

feasts such as the kraška ohcet (a type of marriage), the majenca (a ceremony 

dedicated to the celebration of Spring) and specific customs such as wearing 

the typical dresses called the narodna noša within these festivities. Additionally, 

it has established an educational system (nursery, primary, secondary, and high 

school) with a bilingual curriculum where all the subjects are taught in the 

mother tongue (such as history, philosophy, maths, art, physics, geography, 

music, Slovene and Italian literature). The study of the Italian national language 

is compulsory. There is also the local Slovene newspaper Primorski, a library, 

and a bookshop, which sells material in the Slovene language. Different 

Slovene circles such as the music centre Glasbena Matica, the cultural centre 

with a theatre Kulturni Narodni Dom, and the Slovene radio RADIO Trst A, as 

well as various sporting organisations have also supported the fostering of this 

minority. In addition, the institutions Slovenska Kulturno-Gospodarska Zveza 

(SKZ)5 and Slovenski Raziskovalni Inštitut (SLORI)6 in Trieste have assured the 

permanence of the Slovene minority on the Italian territory on an official level. 

Since 1954, the former institution, the Slovene Cultural and Economic Union (in 

English), has promoted hundreds of initiatives at local, regional and national 

level not only to guarantee the right to use the Slovene language, but also to 

assure other rights in the fields of culture, economy, school, sports, media etc. 

For many decades the main aim of the organization has been the approval of 

the Protection Law of the Slovene community. The latter institution, has been 

professionally researching the Slovene minority since 1974. With its studies it 

has provided the basis for planning the Slovene minority’s long-term 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
5 See Slovenska Kulturno-Gospodarska Zveza (SKGZ). 
6 Slovenski Raziskovalni Inštitut (SLORI). 
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development. Nowadays, we can also apply for a bilingual Italo-Slovene ID card 

and passport. The purpose of these initiatives has been to preserve and hold 

onto a sense of belonging, which reflected ‘the willingness and ability to modify 

attitudes, actions [according to specific] aspirations’ (Armstrong, 1998: 24). The 

Slovene minority has been able to maintain an ‘ethnic continuum’ while forging 

relations with other groups, which has encouraged a more ‘conscious ethnic 

integration, preserving ethnic pluralism and the strengthening of bilingual 

practice’ (Bufon, 2003: 7). 

 During World War II, the Slovene-speaking inhabitants of the Trieste 

region were threatened by homogenising trends imposed by the Fascist 

Italianisation policies. In promoting the expulsion of the ‘Slovene enemies’, 

slogans such as ‘Schiavi fora! -Slavs or slaves out!- were common during this 

historical period (Ballinger, 2003: 21). Nevertheless, despite the past 

annihilating attempts at annihilation of Slovene culture carried out by the fascist 

regime, the Slovene minority has survived. The Slovene language has been the 

most crucial identity marker employed by members of the community to 

redefine their socio-cultural and political distinctiveness. As Roter (2010) 

pointed out, language has played an important role in underlining the ethnic 

difference of the Slovene minority in relation to the sovereign Italian state 

(Roter, 2010: 314). For some ethnic groups language has been a vital resource, 

which can be used to consolidate their cultural distinctiveness (Giles and 

Coupland, 1991: 190). Studies have demonstrated how when a linguistic group 

identifies itself with a given language, the latter persists in being perceived as 

an empowering marker of socio-cultural and political identification. In generating 



Methodology 15 
 

positive language attitudes,7 this assures the ‘internal vitality’ of a linguistic 

group (Giles et al., 1977: 308).8 This is how the Slovene minority has resisted 

assimilation in Trieste: by asserting a language-based ‘imagined community’ 

(cf. Anderson, [1983]: 2006).9 Language has symbolically permitted my 

community to consolidate ‘cultural solidarity’10 and counteract homogenising 

trends.11 Since minorities exist in a socially subordinated state (Schermerhorn, 

1964: 246),12 I naïvely assumed that the Quechua community in the Peruvian 

Andes would also rely on the symbolic power of language and politicise it’s 

ethnic cultural distinctiveness to counter and withstand assimilation. However, 

in the course of my research, this biased understanding of the indigenous 

Quechua community in the Andes was challenged.  

 

2.2 Mapping the fieldwork design: ‘study up’ anthropology 

In preparation for my fieldwork I spent five months learning Spanish and 

familiarising myself with general material on socio-linguistic matters (Ferguson, 

1996; Haskell, 2002; Mar-Molinero, 2000; Howard, 2007), minority issues 

(Kalantzis et al., 1989), bilingualism and literacy (Street, 1984; Baker, 1993; De 

la Piedra, 2003; Ballon Aguirre and Palomino, 1989; López, 1990; Hornberger, 

1988; García, 2005 [b]; Pozzi-Escot, 1981), education and interculturality 

(Catter, 1998; Ouane, 2003; Von Gleich, 2003; Pattanayak, 2003; López and 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
7 In explaining the direction and the persistence of human behaviour in relation to language use 
(Baker, 1992: 10-11), language attitudes reflect individuals’ or group’s predispositions to identify 
with specific language domains (Carranza, 1982: 63). 
8 On attitudes see also Fiske and Taylor (1984). 
9 The Catalan linguistic group in Catalonia (Spain) is an additional example of how language in 
European Nation States has served minorities as a means to strengthen socio-cultural, political 
and ethnic commonality. See Alarcòn and Garzón (2011: 10).  
10 Giles et al. (1977: 307), Dobrin et al. (2007: 60) and Giles and Coupland (1991: 105). 
11 In socio-linguistics solidarity is identified as a core feeling that leads people to preserve their 
own particular dialect or language and to confront homogenisation (Wardhaugh, 1998: 26).  
12 On the topic of minority see also Rex (1996) and Schermerhorn (1956). 
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Küper, 2000; Arnold and Yapita, 2000; Freire, 2005 [1970]), and the Peruvian 

socio-cultural context including Andean history and its traditions (Isbell, 1978; 

Arnold et al., 1992; Allen, 2002; Murra, 1975/1978/1986; Gade, 1999; Salomon, 

2004). Additionally, I consulted literature on how to conduct ethnographic 

fieldwork (Marcus, 1998; Wolcott, 1987; Davies, 2007; Foley, 2002) and how to 

collect and interpret data (Gergen and Gergen, 1991; Denzin, 1998). The 

readings I did on various topics in relation to the bilingual context in the 

Peruvian Andes inspired me to focus on the attitudes of indigenous Quechua 

speakers with regard to the use of their native language in comparison to 

Spanish. This included exploring the types of actions, strategies and social 

practices endorsed by speakers of a socially discriminated language to resist 

homogenising trends. Going to Peru and experiencing first hand the social 

context that indigenous Quechua speakers live in was crucial to obtain a better 

understanding of the research topic.  

Hornberger’s (1988) study Bilingual education and language 

maintenance motivated me to visit three Andean regions to conduct my 

fieldwork. These included Cusco, Puno and Ayacucho. Hornberger explained 

how each province employed different teaching methods to secure the 

maintenance of the Quechua language.13 Initially I thought of settling for a 

certain amount of time in one indigenous community in each region and to 

finally do a comparative study with the gathered data. Ideally, my findings would 

have brought insights about which teaching model was the most successful in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
13 There was the transitional (Cusco), maintenance (Puno) and intermediate model (Ayacucho). 
The transitional model uses the vernacular Quechua language only in a phase to ultimately 
switch to Spanish; whereas the maintenance model is predominantly based on the teaching of 
the native Quechua language as a means of education and it gives less emphasis to the 
learning of Spanish. The intermediate model aims to maintain a more or less equal balance in 
teaching of both languages. (Hornberger, 1988: 29). 
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preserving the indigenous Quechua language. However, once in the field I had 

to reconsider my methodological approach and review my original objective.  

Fieldwork circumstances distanced me from doing classic ethnography. 

Traditionally, doing ethnography has implied settling down, possibly in a non-

Western geographical area, to conduct ‘participant observation’ by ‘living with 

the natives’ in ‘their communities’. Although I did fieldwork in a so-called non-

Western country, the ethnographic approach I employed differed from the long-

established ‘Malinowskian’ ethnography. The latter has epitomised an 

archetype of fieldwork, which has often idealised anthropological ethnographic 

practices. As Gupta and Ferguson (1997) put it, the Malinowskian type of 

ethnography had been based on the assumption that ‘real fieldwork’ can be 

achieved only when the researcher spends a:  

 

long time in an isolated area, with people who speak a non-

European language [while living] in ‘a community’, preferably 

small, in ‘authentic’, ‘local’ dwellings (see Gupta and Ferguson, 

1997: 13). 

 

In the case of my fieldwork, I ended up doing what Nader (1972: 289) 

referred to as ‘study up anthropology’ or, what Shore (2002) calls ‘elite 

anthropology’.  

After my arrival in Lima, I began conducting interviews with researchers, 

academics, pedagogues, consultants who advocated for pro-indigenous causes 

and who were knowledgeable in matters related to bilingual and intercultural 

education. Some of them, like Ruth Lozano Vallejo,14 an academic and 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
14 In this thesis, I use original names of those interviewees who gave me permission to use 
them for the purpose of this research. 
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pedagogue, worked for the Ministry of Education, which used to promote 

teacher training in Intercultural Bilingual Education (IBE) at the Unidad Nacional 

de Educación Bilingüe Intercultural (UNEBI) (National Unity of Bilingual 

Intercultural Education). At the time of the interview, she was conducting 

independent research on IBE as a freelance consultant in intercultural 

pedagogy (fieldwork data: Lima, 26. 06. 08). Others, like Madeleine Zuñiga 

Castillo, once worked in experimental IBE pilot programmes in rural schools in 

the 1970s and 1980s. Since then she has worked as an independent consultant 

and researcher on the topic of IBE for various organisations (e.g. UNESCO, 

UNICEF, and GTZ)15 in Peru, Bolivia, Ecuador, Chile, and Guatemala (fieldwork 

data: Lima, 28. 06. 08). Liliam Hidalgo Collazos was the president of the 

Educational Association for Publications TAREA,16 an organisation, which 

promoted IBE programmes by sponsoring teacher training and school material 

(fieldwork data: Lima, 01. 07. 08). Elena Burga Cabrera, today’s general 

director of Dirección General de Educación Intercultural Bilingüe y Rural 

(DIGEIBIR) (General Direction of Intercultural Bilingual and Rural Education) at 

the Ministry of Education in Lima, once worked as a consultant for various 

NGOs (e.g. OXFAM).17 At the time of our interview, she was an official in 

education for IBIS,18 a non-governmental organisation based in Denmark, which 

since the 1990s has endorsed IBE programmes in various Amazonian and 

Andean regions (fieldwork data: Lima, 01. 07. 08). The interviewee Ricardo 

Cuenca, who was the ex-President of Foro Educativo19 and today’s Director of 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
15 For more information on these organizations see Table 3 in the Appendix. 
16 For more information on this organization see Table 3 in the Appendix. 
17 For more information on this organization see Table 3 in the Appendix. 
18 For more information on this organization see Table 3 in the Appendix. 
19 For more information on this organization see Table 3 in the Appendix. 
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investigations at Instituto de Estudios Peruanos (IEP),20 was familiar with the 

topic of IBE because, as an academic, he conducted research on this theme. In 

2000 and 2001 he cooperated in a project for teacher training in IBE for the 

Gesellschaft für Technische Zusammenarbeit (GTZ), today known as Deutsche 

Gesellschaft für Internationale Zusammenarbeit (GIZ).21 From 2002 to 2006 he 

directed an educational IBE programme for the same organisation (fieldwork 

data: Lima, 02. 07. 08). In Lima I also interviewed professors Lucy Trapnell 

Forero and Virginia Zavala. Lucy Trapnell Forero worked in the field of 

education especially on the theme of IBE in indigenous communities in the 

Amazonian regions. In the past she worked for the Summer Institute of 

Linguistics (SIL),22 FORMABIAP23 and AIDESEP24 programmes where she was 

promoting teacher training (fieldwork data: Lima, 05. 11. 08). Zavala, who is a 

professor at the Pontificia Universidad Católica del Perú (PUCP), worked from 

2003 to 2005 in an Educational Programme for the GTZ as the coordinator of a 

Teacher Training Project in Intercultural Bilingual Education (IBE) in the 

Quechua-speaking area of the Southern Andes (fieldwork data: Lima, 10. 11. 

08). The interviews took place at various locations. These included private 

residences in Lima, offices, parks, and cafeterias. 

The person who introduced me to this social network of interviewees was 

the Manager of Education at UNICEF. The woman was the first person I 

interviewed upon my arrival in the Peruvian capital (fieldwork data: Lima, 23. 

06. 2008). After our interview, she sent an email to a list of people who worked 

for various organisations in the field of language maintenance and intercultural 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
20 For more information on this organization see Table 3 in the Appendix. 
21 For more information on this organization see Table 3 in the Appendix. 
22 For more information on this organization see Table 3 in the Appendix. 
23 For more information on this organization see Table 3 in the Appendix. 
24 For more information on this organization see Table 3 in the Appendix. 
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bilingual education in Lima and in the Andean regions. Most of them I managed 

to interview in the course of my fieldwork. These interviewees all knew each 

other. In being united by values and shared interests, which involved the 

promotion of an education inclusive of indigenous cultures and languages, 

these social actors formed a proper ‘elite culture’ (cf. Shore, 2002: 13). Once I 

was introduced to the latter, I became reliant on it. Its members facilitated my 

visits to the Andean communities.  

 

2.3 Travelling to multiple Andean localities: practicing ‘site hopping’ 

I travelled to Andean communities with various social actors. I visited the 

Ocongate community in Quispicanchis province and the Q’ero community in 

Paucartambo province with an Argentinian man who was working as a tour 

guide in the Cusco region (fieldwork data: Cusco, 17-20. 08. 08). At the time he 

was accompanying a group of teenage students from the US who travelled to 

Peru with the educational institution The Dragons.25 I travelled to Huaccoto in 

the Chumbivilcas province with two coordinators of Chico Latino.26 The latter, 

was a civil non-profit organisation based in Belgium, which was promoting the 

implementation of education in rural areas, among others, by producing 

teaching material in Spanish and by creating libraries in various communities 

(fieldwork data: Cusco, 05. 08. 08). With a female social worker of Fe y 

Alegría,27 a private Jesuit non-profit organisation, I visited kindergartens and 

primary schools in the communities of Huarahuara in the Ccatca district and 

Ccoñamuro in the Ocongate district (fieldwork data: Cusco, 18. 08. 08). This 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
25 For more information on this organization see Table 3 in the Appendix. 
26 For more information on this organization see Table 3 in the Appendix. 
27 For more information on this organization see Table 3 in the Appendix. 



Methodology 21 
 

organisation was supporting teacher training and educational projects in 

Intercultural Bilingual Education (IBE) in the region. It was with a female social 

worker of Yanapanakusun,28 a non-profit organisation from Italy, that I travelled 

to Ohay and Huayllapata in the Huancarani district (fieldwork data: Cusco, 20. 

08. 08). I visited Tinta in the Canchis district and Sulca in the Huancane district 

with a male member of the non-governmental organisation and education 

association for publications TAREA, which was sponsoring IBE programmes 

(fieldwork data: Cusco, 22. 08. 08). A female member of a non-profit 

organisation Wiñaypaq29 facilitated my visit to the primary school in 

Huallarcocha community in Cusco (fieldwork data: Cusco, 25. 08. 08). This 

organisation was just starting an IBE project in the local school. It was with a 

male professor who used to work for the non-profit organisation Pukllasunchis30 

that I visited the primary and secondary school in San Sebastian community 

(fieldwork data: Cusco, 17. 09. 08). In Puno, I visited the communities Collana 

(fieldwork data: Puno, 09. 09. 08), Jaillihuaya (fieldwork data: Puno, 10. 09. 08), 

Ojherani (fieldwork data: Puno, 10. 09. 08), Chupa and Arapa in the Azángaro 

province (fieldwork data: Puno, 11. 09. 08), with two linguists from the Puno 

University -Universidad Nacional del Altiplano (Puno)-, a pedagogue, and an 

English teacher. In the Ayacucho region, I travelled to the community of 

Santillana in the Huanta province with a team of social workers from Juntos,31 a 

National Programme of Support addressed to the most poor (fieldwork data: 

Ayacucho, 13. 11. 08). It was a bilingual teacher employed at the regional 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
28 For more information on this organization see Table 3 in the Appendix. 
29 For more information on this organization see Table 3 in the Appendix. 
30 For more information on this organization see Table 3 in the Appendix. 
31 For more information on this organization see Table 3 in the Appendix. 
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ministry of education Dirección Regional de Educación Ayacucho (DREA)32 that 

accompanied me to the communities of Paccha and Concepción Cangallo in 

the Huamanga province (fieldwork data: Ayacucho, 14. 11. 08), Culluchaka in 

the Huanta province (fieldwork data: Ayacucho, 18. 11. 08), Huarcaya in the 

Víctor Fajardo province, and Chuschi in the Cangallo district (fieldwork data: 

Ayacucho, 19. 11. 08). While the Manager of Education at UNICEF in Lima 

introduced me to some of these organisations, once I reached Cusco, it was the 

Red Educativa Regional (RER),33 a social network promoter of IBE, which 

broadened my contacts. Therefore, instead of settling in three communities for 

a given amount of time, I ended up travelling to multiple localities and visiting 

different communities across the regions of Cusco, Puno and Ayacucho.  

Travelling to various places enabled me to carry out data triangulation.34 

Recursive movement and short stay in an array of places is an ethnographic 

practice known as ‘site hopping’, which has provided an alternative praxis to 

conventional ethnography (Elie, 2012: 4, 224-227). In these communities I 

collected views, opinions and aspirations of indigenous Quechua speakers. I 

observed attitudes exhibited by the inhabitants of Andean communities towards 

the use of Quechua language in comparison to Spanish. I then compared the 

data obtained in the communities with attitudes and information gathered during 

interviews with members of the ‘elite culture’.  

The very act of travelling to communities provided a space for the 

gathering of insightful data. When I commuted by means of public 

transportation, such as buses and colectivos (vans), I could observe the types 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
32 For more information on this organization see Table 3 in the Appendix. 
33 For more information on this organization see Table 3 in the Appendix. 
34 On triangulation see among others Denzin (1978), Patton (1990) and Olsen (2004). 
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of language attitudes inhabitants of Andean regions exercised towards the use 

of Quechua. Squeezed all together in a restricted space enabled me to notice 

how women commonly used Quechua to converse among themselves whereas 

men used Quechua with women, while they employed Spanish to speak with 

other men. This type of data collection was possible especially in the region of 

Ayacucho. Here, I travelled to different communities with Malena,35 a teacher 

who used to teach IBE programmes in a variety of rural schools. It was common 

for us to wake up early in the morning, at about 2 AM, and commute with locals 

four hours one way to communities. This enabled me to listen and observe the 

types of interactions taking place among individuals and gather information 

regarding language attitudes. This type of data collection was not possible 

when I visited communities in private jeeps provided by non-governmental 

organisations such as Fe y Alegría in Cusco and CARE36 in Puno. On those 

occasions, my observation of locals was limited, a situation which, within itself 

provided insights regarding the exclusive character of Intercultural Bilingual 

Education (IBE) in the Peruvian Andes. The visits were mediated and 

supervised by the members of the organisations. This is where I could observe 

how IBE was not run by comuneros (community members), but by individuals 

external to peasant communities. 

The elitist aspect of IBE in this region became even more evident when I 

attended workshops supportive of Quechua language maintenance such as the 

Reunión en la Macro Región Andino Quechua: Huancavelica, Ayacucho, 

Apurímac, Cusco in Cusco (fieldwork data: Cusco, 18-20. 09. 08). The 

information gained during this event highlighted the paradoxes of IBE in this 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
35 I made the real name anonymous for privacy purposes. 
36 For more information on this organization see Table 3 in the Appendix. 
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Andean region and confirmed common knowledge about the controversial 

applicability of IBE in Peru. 

Ultimately, travelling to multiple localities made me question the role of 

tourism in the Peruvian Andes. In particular, it induced me to explore how the 

production and commodification of romantic cultural representations of the 

indigenous-Quechua-speaking-Andean-Other have fostered class, race and 

social hierarchies in this region.  

 

Map of Peru and its regions37 

 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
37 The circled areas are the ones I visited for fieldwork purposes. See Map of Peru in appendix: 
websites. 
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2.4 Conducting interviews and collecting visual data 

During my fieldwork I conducted open-ended interviews. Prior to my 

departure for Peru I developed a list, which included questions related to the 

use of Quechua such as: ‘Do you have any preferences on which language to 

use in daily conversations?’ and ‘What language do you speak at home?’ 

Questions regarding education such as: ‘What do you think about learning 

Quechua at school?’ and ‘Do teachers speak Quechua with pupils?’ In cases 

where the local school was implementing a programme for language 

maintenance the questions were: ‘What bilingual teaching models were applied 

in class: maintenance, transitional, or intermediate?’ and ‘Are teachers 

supportive of preserving your native language?’ ‘What is your experience with 

Intercultural Bilingual Education (IBE)?’ These questions were open-ended, 

which means that the interviewees had the opportunity to speak as much as 

they liked and shared what they considered relevant in the conversation. As 

Hoffmann (2007) pointed out, while the interviewer has the power to frame and 

initiate the interview, the interviewee has substantial power. She/he possess the 

knowledge the interviewer seeks and can determine how much of, and how, 

this knowledge will be shared (Hoffmann, 2007: 332-333). This approach 

induced some lengthy interviews, which provided rich insights regarding the 

topic in question. In total I tape-recorded twenty interviews, which lasted 

between fifteen minutes to about two hours. The interviews were recorded only 

when the interviewees were comfortable with the arrangements. Tape-recorded 

interviews were common with academics, teachers, pedagogues, programme 

coordinators and some family members.  
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All of my interviews took place in face-to-face interaction. On some 

occasions, I conducted interviews in the form of informal meetings with several 

interviewees. This was the case of the meeting that took place with three 

researchers at Centro Bartolomé de las Casas (CbC)38 (fieldwork data: Cusco, 

30. 07. 08); the gathering of project managers and teachers (eight people) from 

Fe y Alegría (projects managers and teachers) in class at school in Ccoñamuro 

(fieldwork data: Cusco, 18. 08. 08); when I met with three academics and one 

pedagogue at the hostel ‘La Casa del Abuelo’ where I resided in Puno 

(fieldwork data: Puno, 08. 09. 08); in a gathering with about five teachers at 

school in Sulca (fieldwork data: Cusco, 22. 08. 08); when I visited the primary 

school in Collana with five teachers and the school director (fieldwork data: 

Puno, 09. 09. 08); when I gathered with five teachers and two family members 

on the shore by the Arapa lagoon in Azángaro (fieldwork data: Puno, 11. 09. 

08); and when Malena congregated among thirty people (men and women) in a 

school yard in Paccha (fieldwork data: Ayacucho, 14. 11. 08).  

Ultimately, besides conducting interviews and conversing with a wide 

range of individuals, I collected visual data. This included taking pictures and 

videotaping instances of my journeys to the communities.39 During some trips I 

did not take any pictures. This was the case of when I travelled to Santillana 

(Ayacucho). Here I spent the day witnessing how social workers of the 

programme Juntos were handing money to local women. I did not feel 

comfortable taking pictures under the scrutinising eyes of police officers with 

rifles. I did not take any pictures of the short visits to Tinta and Huallarcocha 

(Cusco) and Huarcaya (Ayacucho) communities. In these occasions I only had 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
38 For more information on this organization see Table 3 in the Appendix. 
39 See Photos from Fieldwork, Peru (2008) in the Appendix. 
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enough time to interview, arrange my visit to the Sulca community, and 

converse with locals.  

 

2.5 Facing sickness 

Once I reached Cusco the first week of July 2008, I began to feel ill. At 

first I thought I was simply suffering from soroche or mountain sickness. From 

then onwards, my health condition deteriorated. After my visit to the Q’ero 

community I went to the hospital where I learned that, despite having taken 

common hygienic precautions, such as washing hands often and avoiding 

eating uncooked food, I had contracted typhoid. After having spent three 

months in the field, the productivity of my data collection slowed down. This is 

when I decided to leave the country in order to recover. I went to USA for a few 

weeks where, thanks to the cures of my partner’s family members, I slowly 

healed.  

While I was recuperating, I re-organised my field notes and I transcribed 

all interviews collected up until that moment. It was during this period that I also 

planned my second trip to Peru and coordinated the final stage of my fieldwork: 

my visit to Ayacucho.  

 

2.6 Reflecting on fieldwork experience: empathising with the known 

In the field I empathised with the known. My trip to Peru was my first time 

in a Latin American country. I did not know anyone. I had to learn how to travel 

to various places. Although I did fieldwork during my undergraduate degree 

when I visited the Navajo reservation in Arizona (USA) in 2004, my fieldwork 

experience in Peru differed considerably. On the Navajo reservation I was 
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based in one location at a local home with people I knew and trusted. In Peru I 

did not have that certainty. After my arrival in Lima I began experiencing a 

sense of constant alertness and anxiety. Some apprehension was due to the 

common fieldworker urge to collect as much data as possible (Pollard, 2009: 

14), and some, had to do with the fact that I was a gringa (foreigner) in an 

unknown territory. Although I was never physically harmed, the fear of danger 

kept me in a constant state of attentiveness. Even though the sense of fear 

lessened during my second trip to Peru, it affected my data collection 

throughout my fieldwork.  

The uneasiness with the unknown made me look for the known in people 

with whom I interacted. When listening back to the recorded interviews, I caught 

myself empathising with those interviewees who were pro-maintenance of 

indigenous Quechua language. I used to sympathise by sharing my own 

experience as a member of the Slovene language minority in Italy. Additionally, 

I used to express my opinions regarding the importance of preserving and 

fighting for a language, which has been discriminated against. In doing so, I 

practiced what is referred to as ‘interactive interview’. Researchers have 

commonly employed the latter to avoid the role of the distanced and detached 

observer (Ellis and Berger, 2001: 858). In my case, interactive interviews 

helped me find a familiar and common ground in the unknown and they enabled 

me to deal with ‘culture shock’. Culture shock is a phase of adjustment to an 

unfamiliar environment, as it is also a learning process where the person 

confronts herself or himself (Pedersen, 1995: 12). Researchers simply cannot 

get rid of who they are as they bring into the field pre-established conceptual 

frameworks, which enable them to recognise and interpret the context 
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(Sacchetti, 2009: 257). Engaging in interactive interviews allowed me to ease 

myself into the challenges of doing fieldwork in the unknown and stay grounded 

in what I passionately believed in. 

Nonetheless, the risk of over empathising with certain individuals in the 

field can make the fieldworker loose track of the complexities of the 

phenomenon under study (De Jong et al., 2013: 178). If not questioned, 

empathy can induce the researcher to project his/her premature understandings 

of the Other onto the latter (Watson, 2009: 114). While empathising with the 

advocates of Quechua language maintenance, I also allowed certain 

frustrations that the interlocutors shared, to affect my interpretations of the 

research topic. There was a common frustration, followed by a consensus 

among members of the ‘elite culture’, that indigenous Quechua speakers 

‘opposed’ the establishment of IBE. During one of my last interviews in Peru, 

Malena asked me in a helpless voice: 

 

why is it that they [indigenous Quechua speakers] oppose [IBE]? 

(fieldwork data: Ayacucho, 18. 11. 2008). 

 

This question only reinforced the understanding I developed during my 

fieldwork: there was an indigenous Quechua speaking community in the Andes 

that was unanimously resisting IBE. In accompanying me throughout my 

research, this frustration reinforced my biases and misconceptions about the 

indigenous Quechua Other, while it affected my understanding of Peruvian 

Andean societies. It was not until later on in my studies that I was able to 

detach myself from my own misconstructions in the pursuit of an intellectual 

exercise productive of new knowledge. The readings that enabled this 
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endeavour include, among others, theoretical work on power by Foucault 

(1980); the analysis of embodiment of social structures by Bourdieu (1996); the 

discussions on coloniality of power by Quijano (2000) and Mignolo (2001); 

Said’s Orientalism (1978); and the study on the repercussions of colonialism on 

colonised peoples by Fanon (1963). Further readings on specific Andean social 

practices, such as gamonalismo and compadrazgo, facilitated the 

understanding of complexities of power in the Peruvian Andes. Ultimately, this 

is how I developed a multi-sited study rooted in ethnographic data from where I 

connected diverse sites of investigation and elaborated different arguments of 

inquiry (Marcus, 1998: 14). 
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3.3 Peruvian racism and the morality of worthiness 

3.4 Power negotiations in the Andes: visiting a Q’ero village (Cusco) 
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Peruvian armed forces - A lethal ensemble 

3.9 Synopsis 

 

3.1 Resistance(s) and racism: a controversial field 

Resistance(s) in the Peruvian Andes have played a controversial role. In 

deconstructing the ‘Peruvian anomaly’,1 scholars have discussed how in the 

Peruvian Andes individuals and communities have constantly endorsed 

resistance(s) as they have pursued important political agendas to protect their 

way of life, their rights, and to affirm themselves as Peruvian citizens.2 The 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 The idea that Peru lacks resistance has been founded on the fact that, by comparison with 
other Latin American such as Mexico, Guatemala, Ecuador and Bolivia, in Peru there is no 
political indigenous organisation (Yashar, 2005: 225; Pajuelo, 2007: 33). 
2 See Stern (1990), Mallon (1995, 1996), De la Cadena (2000), García (2005 [a]), and Oliart 
(2008). 
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achievement of political objectives and the safeguarding of people’s existence 

indicate that resistance(s) in this Latin American region have been performed. 

However, this does not explain how a racist and prejudiced oppressive legacy 

imbued with violence, abuse, and discrimination towards the indigenous 

population continues to dehumanise individuals and tear apart the social fabric 

in the present.3  

Racism has proven to be more enduring, as it is not a mere category. 

The analysis of race, understood as a fixed category definable in biological and 

cultural terms,4 has often ignored the on-going disruptive effects of racist power 

on individuals and societies. In presenting cultural hybrids such as the 

phenomenon of mestizaje or mixed race, as mere encounters between cultures, 

the category of race has validated racial discrimination in cultural terms (Blaunt, 

1992: 289). Notions like mestizaje, have also been used to undermine the 

struggles against racial discrimination and to prove that racism does not exist 

(Dulitzky, 2001: 98).5  

Racism reproduces through people’s actions. Despite the fact, that in the 

21st century, culture continues to be at the core of racist rhetoric and practices 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
3 As reported by La Defensoría del Pueblo, a constitutionally recognised Peruvian autonomous 
institution for the defence of basic human rights in the country, discrimination, abuse, violence, 
exclusion are not only widespread social phenomena, which, in dehumanising people, continue 
to disrupt social cohesion and to weaken solidarity among individuals. But moreover, they are 
practiced in most social domains including inter-personal relations, family, education, work, and 
mass media. (See Equipo de la Anjuntía para los Derechos Humanos y las Personas con 
Discapacidad de la Defensoría del Pueblo, 2012: 19-21).  
4 While in the 19th century the idea of race was explicated in biological terms by the so-called 
‘scientific racism’ as it was used as a category to define and legitimise human physical 
differences and behaviours based on racial hierarchies in which Europeans were at the highest; 
during the 20th century ‘cultural racism’ replaced the existing biological categories (Wade, 2008: 
177).  
5 This conceptual trend has been enhanced by anthropological research methods provided for 
instance by antropología diacrónica (diachronic anthropology), which was funded on the 
rationale that the study of cultural hybrids and identities counterpart a racist explanation of 
indigenous societies and their future development (Boccara, 1999: 40). 
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(Gotkowitz, 2011: 7-9), scholars have increasingly demonstrated how, in 

fostering coloniality,6 racism has inherently shaped power in the contemporary 

Latin American world (Quijano, 2000: 533). Encompassing individuals7 and 

societies,8 racism has reproduced through social practices and attitudes that 

people have endorsed. For instance, anthropologists like Poole (1994) and De 

la Cadena (2001 [a]) have shown how in the Peruvian Andes racism has been 

consolidated through violent social practices and prejudiced attitudes that men 

and women have mutually endorsed in their daily interactions (Poole, 1994: 5; 

De la Cadena, 2001 [a]: 3).9 In this respect, racism is more than just an 

oppressive and subduing force. Michael Foucault (1926-1984), one of the most 

influential theorists on power in the modern world, discusses this idea in his 

genealogy of racism. He demonstrates how racism is a permanent war 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
6 The ‘coloniality of power’ (cf. Quijano, 2000; see also Mignolo, 2001) is a concept, which, in 
overcoming postcolonial theory in its temporal and spatial reach (Castro-Klarén, 2008: 133), 
encompasses the transhistoric expansion of colonial domination and the perpetuation of its 
effects in contemporary times (Moraña et al., 2008: 2). In inviting researchers to explore how 
the ‘Idea of Latin America’ today exists ‘within the violence of colonialism’ (Mignolo, 2005: 48), 
the notion of coloniality not only provides the conceptual means by which to analyse the 
repercussions of colonial powers like racism. But moreover, it induces researchers to review the 
idea of power definable in terms of a ‘cultural resistance’ (Scott, 1985: 35) or a subaltern 
‘political actor’ (Stern, 1990: 29), which opposes domination in a given historical time frame. 
Although these approaches, in overcoming the classic Marxist view of peasants as passive 
entities, have shown how grassroots struggles and peasant rebellions have counterpartyed 
hegemony, they limit the understanding of the complexities of power that define post-colonial 
societies. 
7 How racism affects individuals from within was already extensively analysed in the 1950s-
1960s by one of the great thinkers supporting the decolonization struggles -Frantz Fanon 
(1925-1961). In his study on the repercussions of colonialism on black people, Fanon (1963) 
discussed how racism not only deprives individuals of being human regardless of their actions 
and silences (Fanon, 1963: 65-66). But moreover, how, in being an oppressive force 
internalised by the colonised, racism crashes individuals from the inside as it forges identities 
grounded in what Fanon referred to as the ‘colonised personality’ (Ibid., 1963: 250).  
8 See, among others, ‘cultural racism or racism without races’: these forms of racism have been 
also referred to in terms of ‘postmodern racism’, which has implied the study of continual 
discursive connections between race, culture, and nation (Murji, 2005: 295). For further 
information on the study of how racism affects societies in the contemporary era see also 
Desmond and Emirbayer (2009: 344-345) and National Research Pannel (2004). 
9 In her study on the ‘culture of exclusion’ in Mexico Martínez Novo (2006) also shows how, 
whilst being embedded in social practices, racism is exercised through peoples’ attitudes 
(Martínez Novo, 2006: 112).  
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interwoven into the social fabric, which, in forming a biopolitical government, 

invades society and impinges on individuals and the relations established 

between them (see Stoler, 1995: 69; Rasmussen, 2011: 35).10 As it is itself a 

revolutionary discourse, racism does not only subdue resistance(s), but also 

enables them. As a ‘revolutionary discourse’, racism simultaneously blocks and 

replaces ‘the call for revolution’ (Foucault in Macey, 2003: 81-82).11 Therefore, 

racism not only impedes the emergence of resistance(s), but also, enables 

them to rise.  

Nevertheless, resistance(s) that arise out of socio-cultural contexts 

saturated with racism, play a controversial role. Where there is racism, 

resistance(s) do not necessarily imply ‘agency’ that ‘withstands colonisation by 

others’ (cf. McLennan, 2005: 309-310). In contexts ruled by racism, 

resistance(s) do not necessarily imply subverting an oppressive and 

subjugating social order. In making the polarities of power,12 such as 

domination and resistance to domination, ambivalent, racism prevents the 

performed resistance(s) from actually subverting domination. Gramsci (1971) 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
10 Foucault’s analytics on power is not meant to tell what power is, but to indicate how power 
operates (Couzens Hoy, 1986: 135). In viewing power as a fluid force, which, in encompassing 
society, constantly triggers tensions or ‘micro-powers’ that generate agency (Foucault, 1980: 
114, 119; 122-123; see also Couzens Hoy, 1986: 134), Foucault did not attribute a recipient to 
the agency in question. For Foucault, power did not have a locus from where it was exercised, 
or a receiver upon which it was exerted. Even the past and the present were ‘body free’ as for 
the intellectual history was not made of individual subjects who exercise power, but it was a 
network of powers, or knowledges, which, in challenging given power structures, transform the 
social fabric (Gutting, 2005: 29, 36; Couzens Hoy, 1986: 128). On Foucault’s approach to power 
see also Davidson (1986). 
11 Foucault discusses the intrinsic mechanics of racist power, or what he refers to as ‘bio-
power’, in his Society must be defended. Lectures at the Collège de France, 1975-76 and in La 
genealogía del racismo (Foucault, 1988). 
12 As power has a mutli-dimensional and polysemic nature it is a contested concept that can 
acquire multiple and different meanings (Lukes, 2005 [1974]: 61). In being defined by negatively 
charged oppressive and constraining forces as well as by positive freeing agents (McLennan, 
2005: 275), power can generate various forces. Whilst power over someone or something else, 
carries a negative connotation as it implies domination; power to and power with can have a 
more positive meaning as it cultivates empowerment, self-identity, confidence, awareness and 
collective action (Gaventa, 2006: 24). 
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argued that resistance is achieved when, by uniting in a sociocultural struggle 

and in a common political fight, the masses develop a subversive force that 

overthrows hegemony (Gramsci, 1971: 349). However, as this chapter will 

illustrate with the case of the Peruvian Andes, in societies ruled by racism, acts 

of resistance(s), although they may challenge domination, paradoxically also 

imply the reinstatement of an oppressive and violent hegemony.  

 

3.2 The reinvention of a racist inheritance 

Racism is not a mere colonial invention. Although it originated during the 

colonial era, racism has endured as, in the course of history, individuals, 

regardless of their race, have performed a racist mechanics of power. In his 

theory on bio-power, Foucault discusses how racism protects society from 

impurities because it normalises the ‘right to kill’ by dictating what must live and 

what must die, what is worthy and what is unworthy. In this way, it serves as a 

defensive form of governmentality or ‘technology of power’ (Foucault in Macey, 

2003: 256). In this respect, the annihilation of entire indigenous communities 

across the Americas during and after the colonial era13 and more recent forms 

of ethnic cleansing, which occurred throughout the 20th and 21st centuries, such 

as the Jewish Holocaust during World War II (1939-1945), the genocides in 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
13 The extermination of indigenous communities in the Americas is not a mere colonial 
phenomenon. Since the colonial era, dominant societies from across North, Central and South 
American regions have inherently attacked and attempted to eradicate the indigenous Other. 
The massacres, which took place in North America during the Indian Wars (1607-1890) 
(Tucker, 2011; Utley and Washburn 2002) such as the Sand Creek massacre (1864) (Hoig, 
1961) and the Wounded Knee massacre (1890) (Silvestro, 2005; Richardson, 2010); the social 
displacement (Oliver, 1996), and the forced relocation of hundreds of Native American 
communities such as the Navajo Long Walk (1864) (Bruchac, 2002) and the more recent 
Navajo-Hopi relocation (1972-1974) (Gilbert, 1977); the Guatemala genocide (1981-1983) in 
Central America (Higonnet, 2009); and the forced sterilization against indigenous peoples 
recently endorsed in Peru -South America- during Fujimori’s dictatorship (1995-2000) (Vasquez 
del Aguila, 2006), are only a few examples of the methodical atrocities inflicted upon indigenous 
communities on the American continent throughout history. 
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Bosnia (1991-1996), Kosovo (1998-2000), Darfur (2002-2006),14 and the recent 

Gaza genocide against thousands of Palestinians (2014), are only a few 

examples of how throughout history a racist technology of power has disrupted 

societies and afflicted individuals from across the globe. However, killing has 

not been the only action, which has consolidated a racist power. In a subtler 

manner, people’s attitudes have also played a role, particularly pejorative ones, 

such as treating the Other condescendingly and derogatorily due to his/her 

different racial features,15 or, like in the case of the Peruvian Andes, due to 

his/her ‘unworthiness’.  

In Peru, racism has not been founded exclusively on racial differences. In 

this country, racism has been powered by the idea of worthiness that people 

have endorsed while claiming and justifying their identities. In her study on what 

she refers to as ‘culturalist forms of discrimination’, De la Cadena (2001) 

extensively illustrates how in Peru individuals −from officers in local markets to 

scholars in academic environments− have constructed their own identities by 

enforcing ‘intellectual’ and ‘moral codes’ of worthiness (De la Cadena, 2001: 3-

5). In permeating every social sphere, this racist logic has fuelled common 

interactions between individuals who, in asserting their identities, have 

simultaneously undermined and restrained the existence of the Other.16 This 

was exemplified during my fieldwork. During my visit to the Ministry of 

Education in Cusco a male clerk in his fifties made it clear that he belonged to a 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
14 On ethnic cleansing in the 20th and 21st centuries see, among others, Davis (2000) and Blum 
et al., (2007). 
15 This form of racism is also known as ‘interpersonal racism’, which implies that, racial 
domination manifests in everyday interactions and ordinary practices as individuals, regardless 
of their racial provenience, exercise negative attitudes towards the Other (Desmond and 
Emirbayer, 2009: 345-346).  
16 I am here coining Said’s (2003 [1978]) definition of Other understood as a theoretical 
construct used to relate to Otherness (Said, 2003 [1978]: xiii). 
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higher constituency of worthiness by persistently and abrasively diminishing my 

presence throughout our brief conversation (fieldwork data: Cusco, 07. 07. 

08).17 After having kindly asked ‘compermiso’ (pardon me), I entered the clerk’s 

office as I noticed a man sitting at a desk typing at his computer. Upon seeing 

me, the administrator, uninterested, asked: ‘¿¡que quieres!?’ (what do you 

want?!). Using my ‘basic Spanish’18 I briefly explained the purpose of my visit. 

Irritated, the man authoritatively instructed me to return the next day and, in 

turning back to his computer screen, he dismissed me by stating that he did not 

have time for me. Looking for some specifics, I inquired when I should return. 

While staring at the screen, the man bleakly answered ‘at nine AM’ and in 

rushing me off, he added a sentence with a word that I did not grasp as I was 

still familiarising myself with the ‘Andean Spanish’19 accent. I therefore gently 

asked if he could please repeat himself at which point, the man, glaring at me, 

aggressively reiterated the same word a few more times. As soon as I 

understood what he was referring to −the USB flash drive− in sign of 

recognition, I repeated, ‘USB’. While I was still articulating the word, the man 

acerbically mocked me by obnoxiously imitating the way I pronounced ‘USB’. 

Silenced by the man’s authoritative demeanour and vilifying attitude, I dared to 

mildly voice that I would return the next day. Without adding a word, the man 

indifferently turned back to his computer as I quietly walked out the door.  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
17 I went to the Ministry of Education because I was looking for a list, which indicated what 
schools were applying IBE in the Cusco region. It was a female clerk who addressed me to the 
man’s office so he could help me with my query.  
18 At the time, I was still developing my oral Spanish skills. 
19 The Andean Spanish, also known as Quechuañol, is type of Spanish, which has been 
influenced by the Quechua language (see Cerrón Palomino, 1989). Before leaving for Peru, I 
studied the Spanish from Spain where words are pronounced differently. 
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What was at first a daunting experience turned out to be a common 

practice among male individuals across the Andes. The study of specific 

Andean social practices such as gamonalismo reveals that this man’s 

patronising and caustic attitudes were not random, but rooted in a specific 

racially abusive legacy that male authorities have mastered throughout history. 

Gamonalismo, also known as ‘bossism’, originated in the Andean regions 

in the nineteenth century after the collapse of the colonial state.20 Due to the 

weaknesses of the state, it became an extra-legal form of domination across 

the Andes, which imposed a private use of the state oligarchic regime in rural 

localities (Gose, 1994: 166; Flores, 2010 [1986]: 147, 153, 160). The 

gamonalismo was an unruly system dominated by men. The power of the 

gamonal, also identified with ‘macho (male) power’, was absolute (Bourricaud, 

1970: 28, 36-37) as, in representing the state, gamonales exercised political, 

economic, private, judicial, extrajudicial, and even criminal power on the basis 

of paternalistic control, servile labour, violence and manipulation (Oliart, 2007: 

208; Aguirre, 2005: 237). In being a powerful patron, the gamonal used to take 

advantage of individuals by playing the role of their protector (Bourricaud, 1970: 

33). It was common for the gamonal to participate with Indians in agrarian 

rituals and then destroy their livelihood (Gose, 1994: 167, 192) or attend with 

Indians jovial feasts and then harass and sexually violate them (Flores, 2010 

[1986]: 159). In return, Indians had to lower and humble themselves while being 

always supplicant and servile towards the gamonales (Mayer, 2009: 88). What 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
20 The term gamonal was first recorded in Colombia during the colonial period in the Archivio 
Nacional de Colombia. Indios de Riobamba, Micrf. rol. 5. 1. f. 001, whereas in Peru the word 
was first used in 1863 in the Revista Americana of Lima, cited by Pablo Macera to refer to a 
person whose power was based on the control of the land (see Ibarra, 2002: 140).  
On the topic of gamonalismo see also Klarén (2000: 310), Jacobsen (1993: 212) and Heilman 
(2010: 28). 
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made the gamonal such a volatile and powerful character entitled to abuse and 

oppress Indians was his hybrid mestizo identity, which was at the heart of the 

logic of worthiness. In being neither wholly Hispanic nor Indian, the mestizo 

gamonal used to affirm colonial notions of personhood by prioritising the 

superiority of Hispanic blood over Indian blood (Poole, 1994: 186).21 In this 

respect, the coercive power of the gamonal was racially imbued (Ibid., 1994: 

266) not only because the gamonal mistreated and subdued the Indian race per 

se, but also, because, in cultivating the logic of worthiness, the gamonal was 

reinstating a racist inheritance that he enforced through the exercise of 

patronising and abusive attitudes. 

Gamonalismo in the Peruvian Andes has endured until present times. 

Although in the Andes the use of the term gamonalismo declined after the 

Agrarian Reform (1969) in the 1970s (Ibarra, 2002: 137-138), in the Peruvian 

Andean regions, this violent and racist social practice has lasted until 

nowadays. Whilst originally it was the mestizos who ruled the gamonal system 

by abusing Indians, after the Agrarian Reform a growing number of Indians also 

participated in the consolidation of the gamonal practice (Contreras Hernandez, 

1981: 17).22 As the Agrarian Reform increased social stratification and social 

divides between small landless peasantry, small minifundistas and wealthier 

comuneros (Harding, 1975: 232-233; Isbell, 1978: 74; see also Roel, 1976: 118-

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
21 See also Gose (1994: 167, 192). 
22 In his work on gamonalismo in the post-Agrarian society Paponnet-Cantat (1994) used the 
expression ‘indigenous gamonal class’ to refer to those Indians who became gamonales 
(Paponnet-Cantat, 1994: 200).  
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120; Molinié-Fioravanti, 1986: 354),23 richer peasants, also known in Quechua 

as Apakuna or Apus, begun to abuse traditional ties of reciprocity present in 

social practices such as the minka,24 to exploit the wakchakuna (poor people in 

Quechua) as free labour so they could re-define their social position of power 

and prestige (Sánchez, 1982: 157-158). In the 21st century, the gamonalismo 

persists not only due to privatised and violent forms of control, which continue 

to rule the core of public life and political practice (Poole, 2004: 52) or due to a 

‘quotidian abusive exercise of power’ (cf. Oliart, 2007: 129) that male 

authorities, such as public officers who speak ‘proper’ Spanish, exert in 

common spaces (Ibid., 2007: 34). In addition, the abusive gamonalismo 

practice lasts because, as the episode at the Ministry of Education illustrated, 

men reinvent an intrinsically racist inheritance by enforcing the logic of 

worthiness in common interactions as they affirm their identities through 

patronising and condescending attitudes.  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
23 The objective for the implementation of the Agrarian Reform was to ‘modernise’ and develop 
an internal market aiming to incorporate the campesino not just as a producer, but also, as a 
consumer. However, only a small minority benefited. In the Peruvian Andean regions, especially 
in rural areas, poverty rate stayed high between the 1994 and 2000 as the individual 
appropriation and the subdivision of the lands favoured the campesinos who divided the best 
lands among various families and left the less productive grounds for communal use which 
included the 25,0 percent of rural families. In terms of substantial income, only the 14,0 percent 
benefited and those were especially the families who lived on the coast. The ones who gained 
the most were either ex-workers who received a salary from the big haciendas of the littoral and 
who belonged to the modern sector of capitalism grouped in associative companies or those 
peasants, who, in having enjoyed greater favour with the hacendado in the past, were in a 
position of prestige and power, thus they could easily accumulate land. (See INEI, 2009: 29-31; 
Sánchez, 1982: 163). Conflicts among communities and their members intensified (Cotler, 
1967: 22; Klarén, 2000: 294) as violent reprisals were no longer taking place only between 
landowners and comuneros, but also, between casual labourers and minifundistas (small 
owners) (Brush, 1974; Diez Hurtado, 2011: 29). Ultimately, the question of whether the Agrarian 
Reform freed peasant communities from colonial domination is still a topic opened to discussion 
(see Cotler, 1994: 28-30).  
24 Minka – is a Quechua concept, which refers to a reciprocal arrangement in terms of 
compromise and collaboration (Hornberger and Hornberger, 2008: 62, 113; Valiente-Catter, 
2001: 341; Allen, 2002 [1988]: 72-74; Isbell, 1978: 78). Traditionally, the minka was a collective 
work social practice where goods and labour were exchanged through patron-client ties 
(Sánchez, 1982: 157-158). However, this collective form of collaboration was disrupted by 
capitalist relationships such as wage labour (Molinié-Fioravanti, 1982: 222). 
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Ultimately, in unfolding what ‘race does’ (cf. Mallon, 2011: 322) to 

individuals and societies, this section has exemplified how racism endures not 

only in the form of annihilating violent powers or abusive social practices such 

as the gamonalismo. It has also demonstrated how racism persists in the shape 

of patronising and diminishing attitudes that men continue to exert upon the 

Other while asserting their identities through moral codes of worthiness. 

 

3.3 Peruvian racism and the morality of worthiness  

Racism has not endured exclusively because of the male gender. In the 

Peruvian Andes, women have also participated in the reinstatement of racism 

as, in affirming their identities, they have endorsed the logic of worthiness. In 

her study, De la Cadena (2000) illustrates how in the market place mestizas 

have mutually negotiated their subaltern identities by relegating the notion of 

‘Indianness’. By identifying rural Indians as ‘ignorant’ and ‘contemptible’, 

indigenous mestizas have endorsed an archetypical inferior social status 

associated with poverty, illiteracy, powerlessness and rural coarseness (De la 

Cadena, 2000: 319-320). The market is a source of income for the mestizas 

who in this place can increase their social prestige as well as their economic 

status. The mestizas are mostly urban, but also rural indigenous women, whose 

commercial activity includes continuous commuting between the city and the 

countryside. However, in identifying themselves as successful immigrants, 

mestizas prefer to differentiate themselves from the indigenous population 

whom they view as unsuccessful ‘Indians’ from the countryside. In choosing 

what they consider neto (pure) from both, rural and urban traditions, the 

mestizas create an alternative category of self-definition –the indigenous-
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mestiza, which, is nonetheless imbued with racism. In ‘de-Indianizing’ their 

identities, the mestizas support moral codes of worthiness, which enforce the 

idea that the indigenous Other, or specific identity characteristics of the latter, 

are unworthy. Worthiness is not only expressed through specific types of 

clothing. Mestizas wear straw hats, woollen shawls, embroidered shirts, and 

shoes while Indians typically dress in rubber sandals (Ibid., 2000: 223), chullos 

(a woolly hat), and ponchos. Worthiness is also cultivated through the notion of 

trato (marker), a concept founded on a moral code according to which the 

mestizas endorse ‘matronising’25 attitudes towards other women as they 

determine who ‘decent’ and ‘indecent’ people are. It is on the bases of these 

ethical considerations that mestizas decide whom to include and whom not to 

include into their clientele, to whom they should sell their products and to whom 

they should not. In asserting their higher constituency of worthiness, mestizas 

may say to another woman:  

 

That meat is not for mujercitas (or little women)26 like you. (De la 

Cadena, 2000: 226). 

 

Nevertheless, the market place has not been the only space where 

women in the Peruvian Andes have cultivated racism towards the Other. Casual 

conversations among men and women have also induced women to affirm the 

worthiness of their identities through condescending and prejudiced attitudes. 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
25 I am here using the word ‘matronising’ instead of patronising to point out how women have 
equally contributed to consolidate a racist and unjust society. 
26 The mestizas have established a ranking order in order to differentiate themselves from the 
Indians or mujercitas. Among the various categorisations there are mestizas simples (simple 
mestizas), buenas mestizas (good mestizas), casi damas (almost ladies), and rarely damas 
(ladies) (De la Cadena, 2000: 223). 



Performing resistance(s) in the Peruvian Andes and the consolidation of a racist, 
violent and prejudiced legacy 43 

 
 

During a visit in the rural village of Culluchaka Malena and I gathered in front of 

the local infirmary with some parents that we invited to express their views and 

opinions on the topic of bilingualism in schools (fieldwork data: Ayacucho, 18. 

11. 08). There were three men in their forties who joined the informal gathering 

as they took a break from their road construction, two elderly women in their 

seventies, a woman in her sixties who were sitting on the concrete floor in front 

of the infirmary, and a nurse in her thirties who was standing at the entrance of 

the building. While Malena and I were in the middle of a conversation with the 

street workers who were supportive of their children learning Quechua at 

school, the nurse brusquely interrupted the conversation by ridiculing the 

Quechua speaking children that come to the infirmary. With a disdainful and 

demeaning tone of voice, the woman stated that the children were incapable of 

comprehending basic instructions in Spanish such as ‘¡sube la balanza!’ (step 

on the scale) because they were ‘motes’. Commonly the notion of mote has 

denoted an abhorrent defect of indigenous bilingual speakers whose use of 

Spanish has been stigmatised as being ‘inappropriate’ because mixed with 

Quechua words and syntax,27 and because of that, indigenous bilinguals have 

been viewed as inferior, ignorant and incapable of thinking properly.28 In order 

to make her point even clearer, the nurse added that she knew how to speak 

‘proper’ Quechua and Spanish because in a language course that she 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
27 Motoseo is a term used to categorise the Andean Spanish language variety that has been 
influenced Quechua or Aymara languages. Aymara is another Andean language, which in Peru 
is predominantly used in the region of Puno in the surroundings of the Lake Titik'ak'a and in the 
Bolivian Altiplano (see Osborne, 2004: 13). Among other things, motoseo implies confusing 
vowels and mixing speech (Cerrón-Palomino, 2003: 40). In linguistics these language 
interferences have been also identified as a loss of lexical skills, as in the phenomenon of 
relexification where the terminology of the dominant language increasingly replaces the one of 
the minority language (Muysken and Appel, 1987: 42). 
28 On how motoseo has stigmatised the bilingual Quechua-Spanish speakers see, among 
others, Cerrón-Palomino (2003: 43), Howard (2007: 56-57), and Zavala and Córdova (2010: 
47). 
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attended, she learned how to differentiate between the two languages and not 

mix them. The nurse’s matronising and derogatory attitudes silenced the crowd 

who dispersed as the men went back to work and the women quietly left.  

The woman’s intrusion is revealing for various reasons. First of all, it 

illustrates how, like the mestizas in the market space, the nurse was ‘cleansing’ 

her persona of those indigenous markers that she considered unworthy and 

impure (i.e. the language motoseo). Second of all, like the mestizas, the nurse 

was enforcing ‘racial taxonomies’ (cf. De la Cadena, 2000: 226) through 

matronising and condescending attitudes. This endorsed moral codes of 

worthiness and allowed the nurse to assert her distinctive identity. Thirdly, the 

nurse’s abrupt and aggressive intervention exemplifies how, like men, women 

have exercised an overpowering abusive use of power, which, has silenced the 

Other. 

Last but not least, the interaction which took place in front of the 

infirmary, reveals how in the Peruvian Andes racism reproduces itself not 

exclusively because of someone’s race, but because of moral codes of 

worthiness, which, in cultivating prejudice, inherently subjugate any Other 

considered unworthy. In asserting her identity through derogatory attitudes, the 

nurse was not only discriminating against the indigenous Quechua speaking 

children who visited her at the infirmary. The woman was also exerting 

prejudice towards the mothers and the fathers present in the conversation. The 

only difference is that while the lady was verbally attacking the Quechua 

children by calling them motosos, she was subtly subjugating the parents with 

her imposing and racially imbued demeanour. In this respect what makes 

racism a vibrant phenomenon in the Peruvian Andes is not necessarily the race 
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of those who are being discriminated against, but the moral codes of worthiness 

utilised by the discriminators to endorse and affirm their distinctiveness.  

Ultimately, understanding the intricacies of the morality of worthiness not 

only elucidates how racism has persisted in the Peruvian Andes through time, 

but moreover, it explains how other marginalised ethnic groups in Peru, such as 

Afro-Peruvians, have been discriminated against not because of their 

blackness, but because of their lack of mestizoness or indigeneity.29  

 

3.4 Power negotiations in the Andes: visiting a Q’ero village (Cusco) 

Racism subjugates, but it does not prevent individuals from engaging 

with power structures and ascending social hierarchies. Bourdieu (1961 [1958]) 

argued that ‘racial domination’ keeps the dominated caste in a position of 

inferiority (Bourdieu, 1961 [1958]: 120, 133, 146).30 However, this oppressive 

and subjugating characteristic is only one aspect of what racism is and does to 

individuals and societies. In Peru, a ‘society of castes’ (cf. Muñoz et al., 2007: 

1929, 1938) deeply permeated with racism, individuals constantly navigate 

social rankings as they negotiate power through social practices, which enable 

them to improve their social status. The compadrazgo is an illustrative example 

of how throughout history men and women have not only confronted power 

structures, but also, benefited from it. 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
29 On the topic of racial discrimination exerted upon Afro-Peruvians see Golash-Boza (2008: 
314). 
30 Bourdieu’s theorising on racism and racial domination has been exposed in his early work on 
Algeria (from 1957 to the early 1960s) where he served in the French military, taught at the 
University of Algiers, and did his first fieldwork on the Kabyle. Bourdieu’s analysis of racism was 
a direct critique of colonialism. In this respect, Bourdieu’s argument has been considered a 
contribution to the larger project of postcolonial sociology. (Go, 2013: 50). 
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The compadrazgo is a colonial catholic practice of Mediterranean origins 

that the Spaniards brought to the Andes.31 Over time, the compadrazgo has 

become among the core organisational systems of Andean society, which has 

affected every aspect of the communitarian life (Montes del Castillo, 1989: 186-

187).32 Originally compadrazgo was used to foster vertical relations between 

the colonisers, the mistis and the Indians. Over the centuries the indigenous 

population adopted it and used it to consolidate relational ties among 

themselves (Montes del Castillo, 1989: 15; Gascón, 2005: 192-193).33 In being 

used as a ‘ritual strategy of power’, the compadrazgo has enabled individuals to 

improve their social condition, ascend social hierarchies, increase social 

benefits, and acquire material goods (Montes del Castillo, 1989: 233). It is 

through this social practice that they have re-positioned themselves in society 

by negotiating, reproducing and reformulating forms of belonging (Vindal 

Ødegaard, 2010: 115). Through ties of compadrazgo, individuals have 

cultivated ‘collaborative relationships’ and ‘alliances’ (Froemming, 1999: 11-12, 

105), ‘games of reciprocity’ (Isbell, 1974: 147), and ‘spiritual kinship’ (Pitt-

Rivers, 1976; Allen, 2002 [1988]: 67, 69), or ‘fictive kinship’ (Foster, 1953; 

Harvey, 2002: 84), within and across communities (Froemming, 1999: 175; 

Gascón, 2005: 191). Therefore, the compadrazgo has served as a form of 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
31 Traditionally, the compadrazgo is an institution of religious, moral, economic and 
socio/political implications, which originated from acts that pertain to the Christian liturgy: the 
sacraments of baptism and of matrimony. In preparation of the baptism the parents search for a 
padrino (godfather) and a madrina (godmother) for their new born who in this way will be the 
latter’s ahijado (godchild), whereas, the padrino and madrina will be to the parents their 
compadre (godfather) and comadre (godmother). In the case of the matrimony, the parents also 
have to look for a padrino and madrina for the couple that is going to get married. (Contreras 
Hernandez, 1981: 5; see also Gascón, 2005: 197).  
32 For more reference on the historical development of compadrazgo see also Mintz and Wolf 
(1950). 
33 On how the practice of compadrazgo has impacted the indigenous communities see also 
Harris (1995: 361-363). 
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‘integrative power’ to reach cohesion and strengthen bonds among different 

social classes across Andean communities (García Tamayo, 1979: 111).  

During my fieldwork I observed how the compadrazgo has served 

members of remote Q’ero communities in the Cusco region. It has enabled the 

inhabitants of remote Andean villages to establish relations with individuals from 

the city and from foreign countries to generate revenue. My stay in the Q’ero 

community in the Paucartambo district (Cusco) was facilitated by the 

compadrazgo liaison consolidated between male Q’ero community members 

and two men, one from Cusco that I will call Juan and the other one from 

Argentina that I will call Ramón, both in their thirties. These men addressed 

each other with expressions such as ‘compadre’ or ‘compa’. The parties 

involved in the compadrazgo liaison had different roles. Ramón spoke English. 

His task was to invite foreigners to experience ‘Q’ero culture’. At the time of my 

visit, he had was welcoming the visiting Dragons group from the US. The latter 

included about twenty teenage students, girls and boys from various USA 

states, two female tutors from the US and one male tutor from Lima. Before the 

visit, monetary arrangements were made between the Dragons group and the 

compadres. I travelled with my partner Ashike who was given Ramón’s contact 

by a man from the UK who in 2006 used to volunteer for an NGO on the Navajo 

reservation in New Mexico (USA) and who my partner met in Colorado that 

year.34 By comparison with the Dragons group, my partner and I did not discuss 

any monetary arrangements prior to our departure. Ramón simply invited us to 

travel along with him and his compadres. 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
34 My partner is Diné, a member of the Native American Navajo tribe from Arizona, USA. 
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Since the compadres Ramón and Juan lived in Cusco, their role was to 

accompany the visitors to the Q’ero communities. We left from Cusco by bus on 

the morning of 17th July 2008. In the early afternoon we reached the Ocongate 

village where we spent the first night at a local home. Here the compadre 

Ramón talked to us, the visitors, about the importance of the Pachamama 

(Mother Earth) and how foreign oil companies where destroying it. He also 

spoke about the significance for Andean peoples of chewing coca leaves. 

During his presentation, which took place in the courtyard of the local 

household, his Q’ero compadres brought coca leaves that they spread on a 

colourful weaved rug. Then they invited us to pick some leaves and chew on 

them. The next morning (18. 07. 08), after having visited the local school where 

pupils sang to us in Quechua and Spanish, the groups of compadres and we, 

the visitors, left Ocongate in the back of a lorry. After having travelled for a few 

hours, we got off the truck at a given location near the Ausangate mountain 

(6,384m). The latter is a sacred site that every year hundreds of people visit on 

a pilgrimage to celebrate the Qoyllur Rit’i religious festival (see Allen, 2000 

[1988]: 200-205). Q’ero communities are located in the area. We then hiked for 

about five hours to reach a Q’ero settlement down the valley. During the hike, 

the compadres Juan and a Q’ero man entertained the visitors with flute 

melodies. We reached the Q’ero village at sunset. The village was isolated and 

deserted in the middle of a valley. As we walked through some empty stone 

houses, Ramón allocated my partner and me to one of the vacant homes, 

whereas he put the Dragons group in a separate stone house near by. After 

that, Ramón and the rest of the compadres left us to only show up at dinner 

when the students and I cooked some soup on a stove that the Dragons 
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brought with them. Ramón, Juan and their compadres walked in and, without 

saying a word, they sat down on the floor. The Dragons offered them soup, 

which they sipped in silence. Once finished, the men quietly left the hut.  

The following morning there was still no sight of Q’ero community 

members. Some men and women started to show up at lunchtime, after the 

compadres butchered an alpaca that the Dragons paid for and cooked it with 

some potatoes underneath a pile of hot stones. The comuneros came from 

behind a hill. With the latter we shared the alpaca. No words were 

communicated between the visitors and the villagers. After lunch, Ramón 

instructed the visitors to follow him and his compadres to a water source 

located up a hill behind the village. On our short walk we encountered children 

who came from behind the hill. They were cheerful and smiling at us. Once we 

reached a small pond of water, Ramón and the rest of the compadres sat down. 

One of the compadres began to speak in Spanish saying that the people of the 

village were dying because of the polluted water. Children were sick and, 

because the villagers did not have a radio, it was difficult to procure the 

necessary health care to prevent their children from perishing. The compadres 

pointed at the water source suggesting that a well could be built for drinkable 

water. Then, another man said moaning, ‘somos pobres’ (we are poor). After 

that, nobody added a word. At some point, one of the two female tutors asked 

the men in Spanish whether they were requesting that the Dragons do 

something about it. None of the compadres answered. Silence fell upon the 

group. After a while, the compadres stood up and walked away. The gathering 

dissolved and the visitors returned to their huts. The village was once again 

deserted. There was no sight of the women and men that joined us for lunch.  
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That day there were two more gatherings that the compadres arranged. 

They both took place in the circular hut where my partner and I spent the first 

night. The first one was in the afternoon and only men were invited to 

participate behind closed doors. These included the compadres, the tutor from 

Lima and my partner. The second congregation occurred at night. This time the 

students, the two female tutors and I also participated. Besides the compadres 

and us, the foreigners, there were also about five men from other Q’ero 

communities in the region. On this occasion, some of the latter men voiced in 

Spanish that they were poor and that their children were dying. In response, to 

this topic, one female tutor asked the men what was it that they were requesting 

from the Dragons. Once again, no answer was provided. Instead, Ramón asked 

the visitors to sing some songs around the fire that the compadres built in the 

middle of the hut. A female tutor sang a gospel song, whereas my partner and I 

sang a Diné (Navajo) song. The compadres and the comuneros also sang 

some songs. Afterwards, the meeting dissolved.  

The interaction between the compadres and the visitors came officially to 

an end the next morning upon our departure from the deserted village. After 

having accompanied us to the first saddle with horses that were loaded with the 

visitor’s backpacks, the compadres stopped and unloaded the animals. Since 

one of the horses had my backpack on it, Ramón instructed my partner to pay 

his compadres. After my partner paid one of the compadres, Ramón told us that 

a lorry was going to pick us up at the same location where we were dropped off 

a couple of days before. Without adding a word, he then left us with his 

compadres. The Dragons, my partner and I continued the five-hour hike on our 

own.  
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Upon our return from to Cusco, my tenant from Switzerland shared that 

he also, in being a compadre to some Q’ero members, arranged trips to the 

communities with voyagers from Switzerland and France to promote 

ecotourism35 in these regions. Furthermore, he explained that the village we 

stayed in with Ramón, his Q’ero compadres and the Dragons, was a camp that 

the Q’eros used to graze their alpacas. He added, that the Q’eros lived in 

communities on the other side of the mountain where, unlike the village where 

we had spent two nights, they had electricity and running water (fieldwork data: 

Cusco, 21. 07. 08).  

The trip to the Q’ero community shows how the practice of compadrazgo 

is still widely in use in the contemporary Peruvian Andes. By facilitating social 

mobility, it has enabled Andean inhabitants to negotiate power structures and 

generate revenue. It has also allowed indigenous peoples to pursue communal 

strategies by means of transnational connections.36 

 

3.5 The practice of compadrazgo among women  

While in Cusco I could observe how the practice of compadrazgo was 

endorsed among men, in Ayacucho, I had the opportunity to experience first 

hand how this practice is cultivated by women. During our visit in the community 

of Concepción Cangallo, a woman in her sixties, whom I will call Filomena, 

invited Malena and I to her home. Filomena was a monolingual Quechua 

speaker who knew Malena from when the latter used to teach in this community 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
35 Ecotourism attempts to safeguard human and ecological conditions whilst activating 
economic opportunities for individuals and communities (Fennell, 2008 [1999]: i).  
36 The example from my fieldwork points out at how Peruvian peasant communities have been 
flexible and resilient to establish relationships with ‘the outside’ world in order to pursue their 
communal strategies (see Oliart, 2008: 294).  
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(fieldwork data: Ayacucho, 14. 11. 08). Filomena treated us to vegetable soup, 

boiled potatoes, and bread, which we consumed in front of her house. Those 

present at her home included her husband (the carpenter of the village), a 

gentleman who helped the husband work the iron, the couple’s three-year-old 

nephew, and their daughter who came to visit from Ayacucho. Filomena invited 

me alone to step inside to view her home as her daughter was in the garden 

putting clothes to dry on a string and Malena was left sitting on a stone outside 

the entrance. The habitation consisted of one room that contained a kitchen and 

a fire pit where her husband and the gentleman were modelling iron objects 

such as pickaxes. Whilst I was observing the inside of the habitation, Filomena 

gently took my hands into hers and, gazing into my eyes, she addressed me in 

a melancholic voice in Quechua. Not comprehending what the woman was 

telling me, I turned towards Malena who translated for me from outside the 

door: ‘Quiere que te quedes aqui’ (‘She would like you to stay here’, translated 

by Martina Tonet). Facing back towards Filomena, I smiled and I kindly declined 

the offer at which point I noticed that the woman seemed annoyed with the fact 

that I had included Malena in our private conversation. Without adding a word, 

the woman simply let go of my hands as she turned away from me and moved 

on with her housework. Left standing in the middle of the room, I decided to 

quietly walk outside to join Malena. As soon as I crossed the doorway, Malena 

stood up and uttered that we should leave. Unsure and surprised at Malena’s 

sudden move, I thanked everyone for the hospitality, so did Malena and we left. 

Although the extended invitation did not follow the typical compadrazgo 

protocol, which has implied publically announcing the established relation 

during rituals such as baptism (García Tamayo, 1979: 96-97) or during 



Performing resistance(s) in the Peruvian Andes and the consolidation of a racist, 
violent and prejudiced legacy 53 

 
 

festivities such as the mayordomía (Mayer, 2002: 118-119),37 Filomena’s 

example points out how in contemporary processes of social mobility, 

consolidating ties of compadrazgo is a flexible practice open to negotiations 

(see Vindal Ødegaard, 2010: 115). In allowing individuals to adapt relations to 

their personal interests, ties of compadrazgo have not only enabled people to 

negotiate power structures (see Gascón, 2005: 199), but also, in adjusting the 

compadrazgo system to their aims and objectives, the compadrazgo has 

allowed people to stress some relationships and make others invisible (see 

Nuijten, 2003: 42-46). Filomena’s attempt to establish ties of compadrazgo with 

me away from Malena, points out precisely at this flexible aspect of the social 

practice, which, by enabling individuals to choose with whom to establish 

relations that they can benefit from, has opened a space for power negotiations 

to take place.  

Being able to use the compadrazgo as a means of negotiating power 

structures and ascending social hierarchies has been a valued characteristic 

among community members. Women even acclaim it in songs such as the 

harawi.38 After we left Filomena’s house, a woman in her forties whom I will call 

Rosa, invited Malena and me to her home, which was located in the same 

neighbourhood (fieldwork data: Ayacucho, 14. 11. 08). Rosa was also a native 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
37 The mayordomía is a Christian ritual of colonial roots through which a kinship-related male 
(mayordomo) and female (mayordoma) couple (spouses, siblings, or parent and offspring) who 
can afford to host and provide the necessary material goods required, sponsor the celebration 
of a fiesta in honour of a patron saint, a cross, or an image (De la Cadena, 2000: 232). The 
Peruvian carnival is another festivity which also cultivates and renews ties of compadrazgo 
through visits, gifts, labour services, and other favours extended by the lower-status persons to 
their patrons (Van den Berghe and Primov, 1977 [b]: 158). 
38 The harawi is a song of pre-Hispanic roots. It is a monophonic song that consists of the 
musical statement repeated several times with extensive ‘melismatic passages’ and long 
glissandos. It is associated with specific ceremonies and rituals like farewells and marriages, as 
well as with agricultural labour (sowing and harvest) in the Southern Andes. It is generally sung 
in a high-pitched, nasal voice by a group of elder women called harawiq. (See Romero, 2001: 
44-45). 
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Quechua speaker who knew Malena from when the latter used to teach her 

children at the local school. After having offered us some food, which consisted 

of corn and beans grown in her own garden, the woman was keen on singing 

us a song in Quechua which, given the woman’s request, I videotaped and 

recorded. Whilst singing, Rosa pronounced two specific Spanish words: 

compadre and comadre. At the end of the song Malena explained that Rosa 

had sung us a harawi, a traditional Andean chant that a married couple sings to 

their compadre and comadre in sign of gratitude for having sponsored the 

building of their new home. In this respect, the compadrazgo has not only 

enabled individuals to ascend social hierarchies and accumulate goods, but 

also, it has allowed individuals to engage with specific ‘codes of reciprocity’ and 

perform mutual respect towards one another (see Vindal Ødegaard, 2010: 115). 

Therefore, the compadrazgo has served as a space where, in negotiating and 

redefining power structures, people have been able to display social mobility 

and gain benefits from the practice. 

Ultimately, these examples have shown how, despite racial domination, 

individuals in Andean communities, have been able to engage with power 

structures and ascend social hierarchies as they have endorsed social practices 

such as the compadrazgo. 

 

3.6 Andean practices and the embodiment of racial domination 

Compadrazgo reinstates racial domination. Although the compadrazgo 

enables individuals to mutually engage with power and ascend social 

hierarchies, it is also through this Andean social practice that a subjugating and 

repressive racial domination has been reinstated. The compadrazgo is a social 
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practice fundamentally grounded in paternalism (Contreras Hernandez, 1979: 

10), which, historically, has been a persuasive means of social control that has 

validated exploitation between the master and the slave through the 

consolidation of a racist morality (Genovese, 1972: 6). In cultivating a racist 

ethos, it has also ‘subverted conflicts’ and ‘disarmed individuals’, as it has 

persuaded people to perceive discriminatory attitudes based on class, gender 

and racial prejudice, in the best interests of all concerned (Jackman, 1994: 2). 

In this respect, the reciprocity cultivated in the compadrazgo differs from those 

established through other forms of exchange in the Andes such as the ayni, 

which has been commonly presented as the most egalitarian form of Andean 

mutuality (Orlove, 1974: 302).39 The compadrazgo has fostered social 

asymmetries (Van den Berghe and Primov, 1977 [b]: 158) and cultivated the 

exploitation of people (Cotler, 1994: 38).40 Acting as a regulatory mechanism of 

social control (Nutini, 1976: 224-225), the compadrazgo has also induced 

individuals to comply with and validate an unjust and racist social order.  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
39 On the ayni see also Allen (1984: 72). 
40 Ethnographies on Peruvian Andes pointed out how during the hacienda system comuneros 
used to consolidate ties of compadrazgo with their vecinos (little owners or respectable people 
who have separate land) who in return fooled, exploited and abused the comuneros, among 
other things, by taking their lands away with corruption. The vecinos used to exploit the 
comuneros for instance by sending the comuneros to the judge with a note, which was 
incriminating the comunero, who, not knowing how to read, was sent to jail. Other times, the 
vecinos abused the comuneros by changing written documents of debts that peasants had so 
they could obtain their lands. (De la Piedra, 2003: 42-43). Ties of compadrazgo continue to 
cover exploitation also in the 21st century. In this respect, in her study on the Ocongate 
community in the Cusco region (Peru), Harvey (2002) reported how traders use ties of 
compadrazgo to exploit poor children that they adopt in their household in order to forge close 
relationships with their clients who, in return, use the children to secure various favours and 
preferential access to goods, labour and information (Harvey, 2002: 86). On the circulation of 
children through the practice of compadrazgo in the Peruvian Andes see also Leinaweaver 
(2008). On the hacienda system see Málaga (2009: 7-8), Morote (2003: 13-14, 16), Galeano 
(1997: 274), Nugent (1997: 15), and Klarén (2000: 45-46, 136). 
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In defining ties of compadrazgo, moral obligations have forced 

individuals to undergo a subjugating system founded in social inequality.41 In 

addition, individuals have reinstated racial prejudice by endorsing moral codes 

of worthiness through the consolidation of exclusive relations with the Other. 

This is not only the case with traditional feasts, such as the mayordomía, 

where, in order to increase their respeto (respect) among their peers and 

subordinates, the mayordomos, or wealthy people from the village, have 

established relations of compadrazgo by excluding individuals that they 

considered ‘inferior’ (De la Cadena, 2000: 237). It is also the case of common 

interactions where, in developing relations with the Other, individuals have 

disregarded those whom they perceive unworthy of consideration. During my 

visit to the school in Collana a man in his fifties approached myself and Nadia, a 

Peruvian pedagogue and teacher in her fifties, as we were sitting at the base of 

a flagpole in the schoolyard waiting to attend a teachers’ meeting (fieldwork 

data: Puno, 09. 09. 08).42 While completely ignoring Nadia’s presence, the man 

asked me where I was from with an authoritative tone in his voice. Troubled by 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
41 The compadrazgo is funded on moral obligations, which not only ought to be followed, as not 
observing them would imply a violation of moral principles (Mooney, 1999: 94). But also, in 
mitigating conflicts and frictions, which are common to the compadrazgo (Fonseca-Martell, 
1973: 214), moral obligations have forced individuals to conform with an unequal social order 
where the person who sought for a compadre or comadre, has been morally obliged to put 
him/her-self in an inferior and subordinate social position at the disposal for favours, material 
products, and work (Molinié-Fioravanti, 1982: 225; see also Froemming, 1999: 9-10). 
Furthermore, moral obligations have served patrons to remind their clients that the identities 
and cultural networks of the latter depend on the superior status and the cordiality of the patron 
(see Schneider and Zúniga-Hamlin, 2005: 571). 
42 The man came through the gate of the schoolyard and after having shared a few words with 
two male teachers who were supervising pupils playing football, he walked towards Nadia and 
me. In the courtyard there were also other people besides Nadia, I, the two teachers and the 
pupils. There was also a mother with an infant on her back and a child holding her skirt, a social 
worker distributing shoes to the pupils of the school and a local authority who was conversing 
with the teacher with whom we travelled to the school and the principle of the school. The man 
briefly interacted only with the teachers, me, and the local authority, immediately afterwards he 
left the schoolyard.  
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the man’s inquisitive and condescending demeanour, I firmly replied that I was 

from Italy. My response intrigued the man who muttered that he knew some 

people from Italy and that I could get in touch with them since they were 

working on some ‘proyectos interesantes’ (interesting projects). Feeling 

uncomfortable with the man’s proposal and with his persistence in disregarding 

Nadia who was quietly sitting right next to me, I explained in short that my 

research was based in the UK and not in Italy. At that point, he lost interest in 

our conversation and then turned away without adding another word. Once 

alone, Nadia finally spoke to suggest that the man must have been a local 

authority in search of sponsors. This example shows how individuals in the 

Peruvian Andes have fostered racial domination by establishing relations that 

exclude and silence those people whom they view as unworthy of 

consideration. In the case of Nadia, it was a female mestiza who was being 

ignored and excluded from partaking in the conversation. It also shows how 

racial domination is not necessarily a violent act as individuals subtly endorse it 

by disregarding the existence of the Other.  

Ultimately, compadrazgo has accustomed individuals to endorse racial 

domination and to practice it through relational ties. This can be in part 

attributed to the racist mechanics and its intrinsic governmentality, which 

inherently purifies society from the unworthy.  

 

3.7 Sendero and the racist revolution 

Thus far, I have discussed how racism persists through exclusive social 

practices and condescending attitudes that men and women have mutually 

endorsed. I have also illustrated how, notwithstanding racial domination, the 
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inhabitants of the Peruvian Andes have negotiated power and ascended social 

hierarchies in order to pursue their aims and objectives. However, racism 

continues to disrupt Andean societies as it determines people’s actions. The 

recent internal armed conflict between Sendero Luminoso (Shining Path) and 

the Peruvian State (1980-1992) illustrates well the ways in which racism in the 

Peruvian Andes, by permeating individuals’ resistance(s), has replaced 

opposing and subversive forces and reinstated a tyrannical, violent and racist 

domination. In addition, it brings to light the devastating repercussions that 

these types of resistance(s) have had on individuals and society. 

The internal armed conflict was initiated on 17th May 1980 when the 

subversive Shining Path movement attacked the peasant village of Chuschi in a 

remote Andean region of Ayacucho43 to announce the ‘guerrilla war’44 to 

overthrow the Peruvian State (Starn, 1995: 399).45 Shining Path, or Partido 

Comunista del Peru-Sendero Luminoso (Communist Party of Peru-Shining 

Path, PCP-SL), was a revolutionary leftist organisation founded by the Peruvian 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
43 Ayacucho was one of the most isolated and poorest regions of Peru, where central 
government access had been historically intermittent, communications difficult or impossible, 
poverty generalised, and Indians and Indian communities were very predominant (Palmer, 
1995: 254). 
44 The ‘guerrilla war’ was a discourse that Guzmán developed himself in about thirty pages long 
pamphlet called Let us develop the guerrilla war where, whilst glorifying self-worship and the 
absolute denunciation against the Peruvian government, he proudly claimed that Shining Path 
carried out 2.900 acts, which, among other things, involved murder, abduction, attacks on 
American and Chinese symbols, and above all, sabotaging the Peruvian State. (Gorriti, 1999: 
174-188).  
45 The attack took place two days before general elections when four Shining Path militants 
attacked the electoral symbols by irrupting into Chuschi voter registration office where they tied 
up the registrar and burned the registry and the ballot boxes (Gorriti, 1999: 17-20). 
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intellectual Abimael Guzmán Reynoso,46 also known as ‘Presidente Gonzalo’ 

(president Gonzalo), and by other provincial mestizo elitist insurgents. 

Together, they were mesmerised by the Maoist ideology of guerrilla warfare 

based on peasant support and aimed at subverting domination through armed 

conflict (Starn, 1991: 63; Starn, 1995: 407). However, the revolutionary ideology 

and warfare strategies that these guerrillas employed greatly differed from the 

rest of the subversive movements and endeavours in Latin America. Though 

grounded in principles of class struggle and anti-imperialist discourses, Shining 

Path supported a fundamentally totalitarian racist crusade (De la Cadena, 1999: 

71-72). While using Marxist-Leninist language for his Maoist communist 

ideology, Sendero did not view the class from below, which was predominantly 

formed by indigenous peasant communities, as being the primary source for the 

performance of a revolution. For Sendero it was the Communist Party that was 

the principal instrument for the armed struggle (Gorriti, 1999: 58-59) of which 

Guzmán was the supreme leader.47 The very structure of the movement was 

founded on a systemic hierarchical racist order where dark-skinned youths filled 

the lower ranks while being under the supervision of lighter-skinned elites 

(Starn, 1992: 34). The mestizos were the backbone of the party, whereas the 

Indians were considered inferior and in need of force to teach them what was 

good and what was bad so that they could learn what was right (Degregori, 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
46 Guzmán was born in 1934 into a middle-class family in Arequipa in Peru. He achieved a 
degree in law and a doctorate in philosophy at Arequipa’s San Augustin National University and 
taught philosophy at University of San Cristóbal de Huamanga in Ayacucho. It is here that he 
begun to reject the common Latin American guerrilla warfare, and to become more attracted to 
Mao’s theories of peasant revolutionary warfare. After having joined the Peruvian Communist 
Party (PCP) in the 1950s and the Maoist PCP-Bandera Roja in the 1960s he decided to form 
his own party: the Shining Path. (Tucker, 2013: 219). 
47 The cult of Sendero’s leader Guzmán developed in due course of the insurgency (Ron, 2001: 
575; Palmer, 1995: 303). 
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1994: 58-59). In this respect, Sendero was not fighting for democracy nor was 

he struggling with peasants for social equality to eradicate exploitation, abuse, 

and violence that those in power, like the gamonales, were exercising upon the 

population. Guzmán was a traditional paternalistic Andean boss and patron who 

imposed a strict moral code and distributed his own brand of justice (Degregori, 

1998: 131). He used violence and oppression to pursue his ideological and 

political crusade. Guzmán’s objective was to induce a revolution that would 

force the state to respond with repression so as to alienate the population and 

make the latter more receptive to his message (Palmer, 1995: 253). According 

to Guzmán, dictatorship was the only real path to a truthful revolution (Gorriti, 

1999: 126-127) and violence, an end in itself, was the means par excellence by 

which to succeed and triumph. For Guzmán, destroying the existing society 

allowed a new one to be rebuilt and it was with violence that the leader was 

going to cleanse traditional ways of thought in order to build new revolutionary 

modes of behaviour (Ron, 2001: 575).48 In this respect, Guzmán was not only 

converting the revolution into an oppressive and brutal movement, but, in 

aiming to purify society from the unworthy, he was reinstating racial domination. 

The moral codes of worthiness that Guzmán was endorsing were ultimately 

determined and justified through ruthless violence and the killing of people. 

Sendero Luminoso showed no value for life and absolutely no respect for 

the human person. Systemic and depersonalised killings were ordinary actions 

among the Senderistas who were devoted to serving the party by sacrificing 

their own lives –also known as the ‘quota’ (Gorriti, 1999: 98-99). Terrorist acts 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
48 Slogans such as ‘Blood will not drown the revolution, but water it’ supported the bloody and 
violent Shining Path’s crusade (see Starn, 1995: 409). 
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of violence and arbitrariness in selecting victims were both widespread tactics 

that the Senderistas employed to keep the masses under control.49 

Kidnappings, the occupation of the media headquarters, forced broadcasting of 

communications, office bombings, threats of physical violence and 

assassinations were all common practice among the subversives (Conaghan, 

2005: 23-24). Individual resistance resulted in murders and selective 

assassinations, while collective dissidence led to massacres and the 

destruction of entire communities (TRC, 2003: 319-320). The first mass killing 

that Sendero executed took place on April 3, 1983 with the slaughter of forty-

five comuneros in Lucanamarca (among them, ten children) and thirty-five in 

Huancasancos in the province of Victor Fajardo (DESCO, 1989: 99, 856, in 

Fumerton, 2001: 14).50 This action was planned and managed by the Central 

Committee itself to demonstrate that Shining Path was capable of planning and 

executing armed operations rapidly whenever it decided to (Graves, 1978: 133-

134). Since then, a sequence of coldblooded massacres annihilated entire 

Andean communities in a policy that some would term an attempt to genocide.51 

In dragging the central-south Andean regions into what peasants call chaqwa 

(trauma or chaos) in Quechua (Starn, 1995: 399-400), Senderistas killed 

without mercy the most vulnerable, including children, women and the elderly 

(Del Pino, 1998: 167-168). Smashing people’s heads with rocks and 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
49 Terrorising people was a common strategy that Senderistas employed to enhance their 
control over the population. Many Peruvians have deemed it appropriate to refer to Shining 
Path as a terrorist organisation (Heilman, 2010: 194). For further information on the cultural 
politics of terror during Shining Path see also Palmer (1995), Lewis (2006: 118) and Bourque 
and Warren (1989: 15-16, 24). 
50 Watch also video: Lucanamarca documental. 
51 The Senderistas carried out peasant massacres in Juquisa (Cangallo, eighteen killed), 
Carhuaca (Cangallo, eleven killed), Llusita (Victor Fajardo, twenty-eight executed), San José de 
Secce (Huanta, seventy to eighty massacred), Uchuraccay (Huanta, twenty to twenty five 
slaughtered) (DESCO, 1989: 99-101), Ocros (a total of thirty-three killed), Vinchos (a total of 
fifty-one exterminated) (DESCO, 1989: 100-107). (Data referenced in Fumerton, 2001: 27).  
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slaughtering individuals as if they were animals were common practice among 

the subversives (Theidon, 2001: 21). When I travelled to the community of 

Paccha in Huamanga province, which is the Andean department with the 

highest percentage of deaths and disappearances (more than 40 percent) 

(TRC, 2003: 316), Malena showed me a stone in the ground of the main plaza. 

She explained that it was in that spot that the guerrillas used to decapitate 

people from various communities (fieldwork data: Ayacucho, 14. 11. 08).52 In 

this respect, the Senderistas were not merely killing individuals, but in 

endorsing the ‘right to kill’, they were consolidating the intrinsic racist mechanics 

of power. In motivating this subversive movement, racism was replacing the 

‘call for revolution’.  

 

3.8 The rise of counter-subversive resistance(s): rondas campesinas and the 

Peruvian armed forces - A lethal ensemble  

Sendero’s racist revolution triggered resistance(s) across the Andes. As 

the violence exercised by Shining Path escalated, independent peasant self-

defence systems, also known as rondas campesinas,53 or Comités de 

Autodefensa (CAD) (Self-defence Committees), organised to resist Shining 

Path’s cold-blooded terrorist campaign. These groups formed collective action 

to promote peasants’ will and objectives (Degregori et al., 1996: 27). They 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
52 The devastation that the internal armed conflict caused was also visible in the demolished 
buildings, which were laying around the main plaza. As Malena and I walked around the 
deserted plaza, I noticed two men working blocks of white stone at the bases of an old stone 
arch, which was forming the façade of a destroyed building.  
53 These forms of self-protection can be traced back to the hacienda system. At the time, these 
nuclei were called rondas de hacienda and consisted of landowner’s workers who were 
purposely selected and trained to defend their property against thieves or other landowners 
(Palomino, 1996: 112). Eventually, in the 1970s, rondas campesinas became peasant vigilante 
patrols, which were used by peasants to address civil and criminal matters such as robbery, 
cattle rustling, and petty thievery (Fumerton, 2001: 475, 490).  
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protected Andean communities from falling victim to the persistent mistreatment 

of the Senderistas (García, 2005 [a]: 45).54 It was in Huaychao, in the highland 

sub-region of Huanta province known as Iquicha, on 21 January 1983 that, for 

the first time, Ayacuchan peasants demonstrated their determination to defend 

themselves from the abuses of the revolutionaries by welcoming the guerrillas 

with knives and machetes (Fumerton, 2001: 1). However, while rondas 

campesinas were resisting Sendero’s violent undertaking, they were also 

collaborating with a tyrannical and bellicose power: the Peruvian Military. In an 

attempt to uproot Shining Path’s revolutionary movement, the military was also 

annihilating Andean communities. 

In the course of the 1980s, the Fuerzas Armadas (FFAA) (the Peruvian 

armed forces) took control of the self-defence cells, which stopped functioning 

exclusively in the form of resistance(s) to extreme aggression. As they passed 

onto the offensive with the Peruvian Military in the counterinsurgency fight 

against Sendero (Fumerton, 2001: 15-16), the self-defence cells partook in the 

atrocities that the armed forces were habitually performing against peasants. 

On 13 December 1984 the Peruvian Army executed by firing squad 123 

villagers, including children and the elderly, in Putis in the Huanta district 

(Ayacucho) (see Páez, 2008).55 Two weeks later, on 25 December 1984, in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
54 On the rondas campesinas’ participation in the fight against Shining Path see also Starn 
(1999). 
55 The violence that the armed forces exercised against peasants was ruthless and persistent 
as, while persecuting Shining Path, the Peruvian Military was relentlessly killing innocent 
civilians. Besides the Putis massacre and other atrocities perpetrated throughout the internal 
armed conflict, the Peruvian Military committed also the Accomarca massacre, which took place 
on 14 August 1985 when the patrol ‘Lince 7’ (Lynx 7) executed with fire arms sixty-two 
peasants, including children, women and elderly, even though the Army did not find any sign of 
weapons, munitions or other form of Shining Path propaganda (see Comisión de la Verdad y 
Reconciliación, [not dated]: 158-161; Davis, 2014: 30-37). On the atrocities committed by the 
Peruvian Military watch also videos: Matanza en Putis – Ayacucho, Putis - El perro del 
hortelano, Massacre en Accomarca, and Peru's legacy of conflict - 26 Mar 08.  
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Putka, a village nearby, it was ronderos who massacred by stabbing twenty-five 

peasants, including six children. The survivors of what has been referred to as 

the ‘Christmas Massacre’ claimed that it was ronderos from the villages of 

Ccanis, Pampacancha and Ccacas who, in collaboration with the navy forces 

operating in the district of Huanta, had carried out these assassinations (see 

Páez, 2010). During the last years of Alan García Pérez’s administration (1985-

90), when the anti-guerrilla policy of repression and recentralisation was 

instituted, the rondas campesinas were rewarded with firearms distributed by 

the Military (Palmer, 1995: 296).56 In 1991, the rondas campesinas were also 

formally integrated under the legal control of the Peruvian Military57 and 

employed by the Peruvian President Alberto Fujimori (1990-2000)58 as front-line 

combatants in the anti-terrorist war against Sendero (Burt, 2006: 38-39; 

Palomino, 1996: 111, 114, 118; Degregori, 1996). In this respect, ronderos 

proudly identify themselves as the heroes or the ‘winners of the war’ (see 

García-Godos, 2008: 80), which officially ended in 1992 with the capture of 

Guzmán who was convicted on terrorism charges and sentenced to life 

imprisonment (Tucker, 2013: 220).59  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
56 Providing weapons to the rondas campesinas was also a strategy that the FFAA used to 
control the self-defence nuclei. If ronderos did not observe orders, such as taking part in patrols, 
the FFAA used to penalise single individuals as well as entire communities by confiscating 
firearms (Palomino, 1996: 118; Fumerton, 2001: 490). 
57 The involvement of the rondas campesinas in the counterinsurgency operation was 
officialised in 1991 in the Legislative Decree No. 741 which legally recognised the existence of 
armed rural militias: the Comités de Autodefensa (see Fumerton, 2001: 16).  
58 Fujimori was elected President of Peru in 1990. However, due to the Peruvian constitutional 
crisis on 5 April 1992, Fujimori carried out an autogolpe (self-coup) with the support of the 
Military (see Palmer, 1995: 291; Ambos, 2011: 137-139).  
59 Ad informandum, though the war ended with the detention of the Shining Path’s leader, the 
Sendero movement continued to live in form of two lines also known as the Sendero Blanco 
(White Path) and Sendero Rojo (Red Path) (Stern, 2000: 170-172). In this respect, the 
members of these parties have been spreading fear and terror among civilians in groups of 
narco-trafficking gangs for instance by assaulting police posts, patrols and organising bomb 
attacks (Andersen, 2010: 124; Morante, 2010: no pp.). 
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Nonetheless, although the resistance(s) performed by the rondas 

campesinas contributed to the defeat of Shining Path’s revolutionary 

movement, in supporting the Peruvian Military, the counter-subversive cells 

were also actively partaking in a fundamentally racist ‘dirty war’ (cf. Méndez, 

2010: 656) fuelled by corruption, violence, annihilation and the inherent 

subjugation of the indigenous peasant population. The Andean communities, 

being caught between a rock and a hard place, continued to be the primary 

target of political violence, and served a tyrannical government that exercised 

various forms of political coercion. While the Peruvian Military was 

exterminating the inhabitants of Andean communities, Fujimori employed 

paternalistic manoeuvres to control the peasant masses and use them to his 

advantage.60 Distributing gifts to peasants, such as computers, schools, and 

money for small construction projects, was common practice for Fujimori who, 

in order to persuade peasants to support his political endeavour, used to visit 

the plazas of remote Andean villages by helicopter, or by his ‘Fujimobile’ (a cart 

pulled by a tractor) while wearing ‘typical’ indigenous clothing, such as a 

poncho and appropriate headgear.61 Furthermore, in order to recruit peasants 

to his anti-revolutionary fight, Fujimori used to instruct officers who spoke some 

Quechua to wear chullos and ponchos and travel to the communities where 

they had to invite ‘their brother peasants’ to take up the arms against ‘the 

enemies of Peru’ -the Shining Path (Starn, 1998: 238). In this respect, peasants 

were not only subjected to ruthless violence, but also, in becoming pawns in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
60 As it was pointed out, besides being a racial form of discrimination, paternalism is also a 
persuasive means used to achieve coercion by combining benevolence with domination (see 
Jackman, 1994: 11-14). 
61 On Fujimori’s paternalistic political strategies see, among others, Mayer (2009: 33) and Oliart 
(1998: 415; 2008: 301). 
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paternalistic games, peasants were employed to support a totalitarian power, 

which while being manoeuvred by a ‘velvet glove’ (cf. Jackman, 1994), was 

ruled with an iron fist. The mellow paternalistic deeds that Fujimori used to 

control the peasant masses were only a façade hiding a more sinister and 

destructive political drive that the autocrat was endorsing to consolidate his 

dictatorship. While employing benevolent paternalism to control the masses, 

Fujimori instrumentalized fear to suppress and silence any form of 

resistance(s).62 Mass murder, persecution, kidnapping, torture, and the killing of 

anyone suspected of being a Senderista, were widespread under Fujimori’s 

rule, who in 2009, seventeen years after the end of the war, was found guilty of 

human rights violations and crimes against humanity.63 In this respect, the 

resistance(s) that rondas campesinas were performing were supporting a lethal 

power, which largely fuelled the devastation that the war brought to peasant 

communities across the Peruvian Andes. 

The internal armed conflict, one of the worst and cruellest wars in the 

continent’s history (Gorriti, 1999: 98), was the most extreme and extended 

episode of violence in the entire history of the Peruvian Republic and has left 

this country with an approximate number of 69,280 human fatalities out of 

whom 79 percent were campesinos (peasants) who lived in rural areas and of 

whom 75 percent spoke Quechua or other indigenous languages (TRC, 2003: 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
62 In disrupting trust among individuals, fear generated suspicion among the population, who not 
only became distrustful of each other, but also, preferred not to speak for fear of being labelled 
as ‘terrorists’ and receive the same treatment—death, imprisonment, and torture (Burt, 2006: 
42, 47, 51).  
63 In 2009 the Peruvian Supreme Court convicted Fujimori to 25 years imprisonment as a 
perpetrator of serious human rights violations amounting to crimes against humanity committed 
under his presidency in 1991-1992 such as the Barrios Altos massacre (see Inter-American 
Court of Human Rights. Case of Barrios Altos v. Peru), which took place on 3 November 1991 
and the La Cantuta massacre, which occurred on 18 July 1992 (TRC, 2003: 340; Ambos, 
2011). The executions were perpetuated by a clandestine group of the Peruvian Army called 
‘Colina’ in which Fujimori occupied the highest position (Méndez, 2010: 653-654). 
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317). The perpetrators of the war crimes were the Senderistas, Self-defence 

committees, and the Peruvian Military. Together, the suffering they caused 

disrupted peasants’ lives. Torture, rape, murder, mutilated corpses,64 

abandoned villages,65 mass graves, and a multitude of widows remain. Peru 

now has the highest number of desaparecidos (disappeared or missing 

persons) in Latin America. While mass graves are constantly discovered,66 

many families still do not know what happened to their loved ones (ICRC 

[Report], 2010).67 The scars inflicted by the war have yet to heal as the 

atrocities of the past haunt the survivors who continue to endure the pain of 

invisible wounds. The sorrow re-emerges in the warmth of an embrace as those 

who have outlived the brutalities of an inhumane war look for comfort in each 

other. I saw evidence of this while I was visiting the local school in Paccha, 

when Malena and a woman hugged and quietly shed some tears as they 

whispered words in Quechua and caressed each other’s faces. In letting go of 

the embrace, Malena turned towards me and, wiping off her own tears, she 

uttered ‘hemos sufrido mucho, fue muy dificil…’ (‘We suffered a lot, it was very 

difficult’, translated by Martina Tonet) (fieldwork data: Ayacucho, 14. 11. 08). 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
64 Villagers used to go to collect body parts of their loved ones whilst trying to reassemble them 
into a human shape (see Theidon, 2001: 21). 
65 The internal armed conflict forced people to relocate and migrate to bigger cities such as 
Lima, or like in the case of the family members that I visited during my stay in Ayacucho, to 
Ayacucho. During my visit one of the siblings explained that before the war she used to live with 
her family in a village on the countryside but because of the internal armed conflict, which was 
predominantly disrupting lives in rural communities, they had to move to the city. In recalling this 
interview, I can still hear the sadness in the voice of my interviewee when she said ‘había 
mucho sufrimiento, la guerra fue brutal’ (There was a lot of suffering, the war was brutal, 
translated by Martina Tonet). For further reference on social displacement in Peru caused by 
the internal armed conflict see, among others, (see Coral, 1994: 8), (Añaños Revollar, 2001) 
and the report by INEI (2009: 39-40).  
66 Watch video: EPAF's Jose Pablo Baraybar (2010). 
67 In 2010 the widows of the Shining Path period in Ayacucho were still seeking for resolution 
from the Peruvian government as they were knitting together a long scarf with the names of 
their beloved fathers and/or husbands who are still desaparecidos (see ICRC [Report], 2010). 
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Not only do the survivors have to cope with the repercussions of a traumatic 

and painful event, but they also have to continue confronting a racist and 

abusive legacy, which seems not to cease disrupting the peasants’ lives. In 

Ayacucho, I met with a Peruvian woman in her thirties, whose job with the Red 

Cross consisted of exhuming the corpses of the desaparecidos in rural 

communities across the region, including the selva (the lowlands) (fieldwork 

data: Ayacucho, 15. 11. 08).68 During my interview with her, I learned that the 

Peruvian Army was still acting abusively towards peasants. The woman, whose 

team had just discovered a new mass grave, explained that the local authorities 

were still mistreating indigenous peasants by threatening them, stealing their 

belongings, and raping women. In order to be able to do research and excavate 

‘safely’, my interviewee had to call the ‘local patrol’ before entering the rural 

communities to announce the arrival of the Red Cross camioneta (truck). As 

long as she informed the authorities of her visit with the Red Cross she and her 

crew were exempt from that type of treatment. Where does this leave us with 

the question of resistance(s) in the Peruvian Andes?  

Ultimately, resistance(s) are constantly performed as individuals 

challenge oppressive powers, which subjugate and attempt to destroy their 

existence. By partaking in the defeat of Sendero’s revolutionary movement, the 

resistance(s) that rondas campesinas endorsed did manage to confront a 

tyrannical, violent and racially motivated force. However, the counter-subversive 

resistance(s), in cooperating with the Peruvian Military, were also consolidating 

an autocratic, violent and paternalistic rule, which continues to disrupt peasants’ 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
68 The interview took place in the city of Ayacucho in the courtyard of the hostel Guzmán where 
I used to reside.  
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lives across the Peruvian Andean communities. In this respect, the ambiguities 

that resistance(s) have played in the Peruvian Andes seem to unravel as, while 

opposing a racist and violent legacy, they have paradoxically secured its on-

going domination. The result of a convergence between the peasant’s will and 

the counterinsurgent strategy of the Peruvian State (Coronel, 1996: 30), the 

rondas campesinas have comprised a combination of ‘grassroots’ and 

‘imposed’, ‘autochthonous’ and ‘forced’, ‘autonomous’ and ‘manipulated’ (Starn, 

1998: 236). Perhaps, it is by considering these notions in ensemble that we can 

comprehend how, in the Peruvian Andes, resistance(s) have not exclusively 

implied opposing or subverting a tyrannical racist domination. In addition, we 

come to terms with those subtle yet enduring powers, which, in carving this 

Latin American region, have cultivated an inherently racist, violent and 

oppressive social order.  

 

3.9 Synopsis  

In this chapter I explored how racism has endured through history in the 

form of social practices and attitudes that individuals in society have mutually 

endorsed. I illustrated how racism has been consolidated through practices, 

such as gamonalismo and the compadrazgo. The latter have reinstated racial 

domination by enabling men and women to exercise moral codes of worthiness 

through the exercise of authoritative, paternalistic and condescending attitudes 

towards the Other. In this respect, I discussed how racism has been reproduced 

not exclusively in the form of an oppressive and subjugating force, but also, as 

an enabler of resistance, which has allowed individuals in the Peruvian Andes 

to negotiate power, ascend social hierarchies, and engage with political 
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strategies that they could benefit from. In this respect, I have exemplified how in 

this Andean region resistance has paradoxically reinstated a racist, violent and 

oppressive hegemonic legacy. By replacing the ‘call for revolution’, racism has 

not only converted resistance into a violent and tyrannical force, but moreover, 

it has enabled other forms of resistance, such as in the case of rondas 

campesinas, to foster a paternalistic and racist domination.  
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Chapter 4 

Indigeneity: a profitable identity and a self-serving cultural commodity 

 

4.1 Ethnicity, Indianness and peasant mobilisation in the Andes 

4.2 The role of indigenismo and the commodification of indigeneity  

4.3 The politicisation of peasant identity over indigenous ethnicity  

4.4 Being of indigenous ethnicity equals being the target of racial violence  

4.5 Incanismo and displacement of indigeneity: the practice of symbolic 

violence  

4.6 Incanismo entrenched in society: the fuel to social inequality and the 

radicalisation of racial hierarchies  

4.7 Elite bilingualism and the racialisation of indigenous identity 

4.8 The making of Peruvian ethnicity: from dressing to living indigenous 

ethnicity  

4.9 Exploring the cross-generational language shift 

4.10 Synopsis 

 

4.1 Ethnicity, Indianness and peasant mobilisation in the Andes 

There is no universal definition of ‘indigenous community’. According to 

the United Nations there are about 370 million indigenous peoples spread 

across seventy countries worldwide who practice unique traditions and who 

retain social, cultural, economic and political characteristics that are distinct 
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from those dominant societies in which they live.1 It is through constant struggle 

against homogenising powers that indigenous peoples have been able to 

preserve their different ways of life. The Canadian First People Nations, the 

Navajo Nation and the Lakota tribe in the USA, Australian Aborigines, the Maori 

tribe in New Zealand, and the Sami ethnic group in Scandinavia, are only a few 

examples of indigenous communities throughout the world who have endured 

coercive forces across the centuries. However, not all indigenous groups have 

employed ethnicity in the pursuit of their independent political agendas and to 

assert their distinctiveness within nation-states.2 This is the case of indigenous 

peoples in the Peruvian Andes, a region comprising the largest proportion of the 

indigenous population in the country as a whole.3  

By comparison with the Ecuadorian and Bolivian Andes where 

indigenous groups have used ethnicity via the celebration of ‘Indigenousness’ to 

promote and consolidate their partisan endeavours (Glidden, 2011: 33; Van 

Cott, 2005: 52), indigenous peoples in the Peruvian Andes have asserted their 

peasant identity over their ethnic roots (Glidden, 2011: 78). The purpose of this 

chapter is not to determine which identity has brought greater or better results. 

Rather, the objective is to deepen our understanding of the reasons why, in the 

Peruvian highlands, indigenous peoples have prioritised a peasant identity 

despite the fact that: a) ethnicity has defined the very essence of Andean 

communities; and b) indigenous ethnicity, or indigeneity, has determined the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 See 5 Session Fact Sheet 1. United Nations Permanent Forum on Indigenous Issues - 
Indigenous peoples, indigenous voices. Who are indigenous peoples? Published on 6th August 
2009. 
2 My use of nation-state is limited to Anderson’s definition of the term, which refers to an 
‘imagined community’ that aims at generating a sense of belonging in order to form a common 
national identity (cf. Anderson, 2006 [1983]: 7). 
3 The Peruvian Highlands comprise the 70,1% of indigenous population in the country, which in 
absolute and relative terms, constitutes the largest group in the region (6.5 millions) followed by 
Mexico (6.1millions), Bolivia (5 millions) and Guatemala (4.1 millions) (Ribotta, 2010: 15-17).  
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cultural uniqueness of this Latin American region. In expanding on the 

aftermaths of coloniality in the contemporary era, this chapter shall elucidate the 

reasons why indigenous peoples in the Peruvian Andes have not politicised 

their ethnicity. In order to explore the complexities of these issues, I shall begin 

by illustrating how, in various historical periods, ethnicity has functioned as a 

subversive social force in the Andean regions, which has challenged and 

destabilised domination.4  

Andean communities were founded along lines drawn by ethnic diversity. 

During the Inca Empire, Andean communities were organised in ‘ethnic groups’ 

or ayllus5 in Quechua.6 The term ayllu designated ‘family’, ‘of the same blood’, 

as well as meaning ‘caste’ (Fonseca-Martell, 1973: 38). These ethnic units used 

to relate to each other through vertical ecology (Saignes, 1986: 315). The latter 

was a very functional system, which implied the exchange of goods among 

villages located on different ecological levels. Since not all agricultural products 

such as potatoes, quinua, cañihua, olluco and coca grew on the same 

elevation, the inhabitants of the Andean ‘archipelago’ (cf. Murra, 1978) used to 

trade the harvests.7 With the arrival of the colonisers the organisation and 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
4 Commonly ethnicity has been referred to as a social construct, which has determined 
differences and sameness in intergroup relations, a language that defines cultural geographies 
and identity boundaries. However, various scholars have problematized this very definition of 
ethnicity, which has too often essentialized cultures and identities (see Sanders, 2002: 327-328; 
Wade 2010 [1997]: 15, 17). To avoid essentialist cultural classifications, I preferred approaching 
ethnicity not as a category, but as a fluid force, which, in mobilising groups in a given space and 
time, has enabled peoples to confront domination.  
5 Ayllu is a Quechua word used to designate an Andean community, clan, or extended family 
(Hornberger and Hornberger, 2008: 10). The ayllu domain represents the family and the 
household. It also includes genealogical and territorial relatedness among its members, and it is 
the space where Quechua is spoken (Hornberger, 1987: 210). On the contrary, the non-ayllu 
domain is associated with the broader Peruvian society including the schooling system, with the 
use of Spanish, whereas in the community domain where the members gather for meetings or 
public celebrations, both languages are spoken. 
6 For a detailed study on ethnic communities see Glave (1987), Fonseca-Martell (1973) and the 
book by Salomon (2004). 
7 For more information on the way of life of the Andean inhabitants see Orlove (1974: 294). 
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structure of the ayllus changed. Not only did the introduction of the monetary 

system start to incorporate the ayllus within the logic and laws of the wider 

capitalist system within which they were becoming integrated (Sánchez, 1982: 

157),8 but, moreover, in the 1500s the colonial administration began dividing the 

ayllus into separate tributary comunidades (communities) or units also known 

as repartimientos (Saignes, 1986: 321). In the 1570s, the Vicerory Toledo used 

the term ‘indio’ to officially refer to the autochthonous inhabitants. Indians were 

put into villages called redduciones or común de indios (Indian communes) 

where they were allocated tierras en comun (collective fields) (Molinié-

Fioravanti, 1986: 342). A commune was equivalent to a basic social unit for the 

collection of taxation and a reserve labour force for the encomenderos 

(landowners) (Fuenzalida, 1976: 230-231).9 Various families were supervised 

under a double ethnic authority: the traditional kurakas or caciques (Inca chiefs) 

and the alcaldes de indios (the mayors of the Indians) (Bonilla, 1987: 17). 

However, although the encomienda was an oppressive system, founded on 

exploitation of the Indian population, the latter was able to endure thanks to the 

very practice of ethnicity or the ayllu system.  

During the colonial administration, ayllus were recognised by law as 

subjects incorporated into the Indian communes. The lands remained in the 

possession of the ayllus, and because territoriality was crucial to the ayllu 

organisation, Andean communities were able to continue practicing their 

distinctive cultural customs (Fuenzalida, 1976: 242-243). In his analysis of the 

struggle for water in Peru during the colonial era, Trawick (2003) notes the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
8 For more information on the production and market exchange in peasant economies see 
Figueroa (1982) and Fonseca-Martell (1973). 
9 For more information on the encomienda system see Trelles (1987: 34-41). 



Indigeneity: a profitable identity and a self-serving commodity 75 
 

vibrant ethnic-based activity of the Kupe, Ch’eqa, Wayki, Quillunsa, Cotohuasi, 

Kunti, Huarhua, Condes, and Alca ayllus, among others (Trawick, 2003). It was 

ethnic diversity, which, in mobilising indigenous groups, challenged the 

dominant colonial order. Throughout the seventeenth and eighteen centuries 

ayllus across the Andes revolted against the Spanish crown (see Glave, 1999; 

O’Phelan, 2012). These resulted in the Túpac Amaru II Great Rebellion (1780-

81), which was led by a mestizo and descendant of the Inca dynasty José 

Gabriel Condorcanqui, better known under the name of Túpac Amaru II and by 

other members of Inca descent such as Garcilaso Chimpuocllo and Felipe 

Huamán Poma de Ayala (see O’Phelan, 1995). Túpac Amaru’s rebellion was a 

shocking event for the creoles who found themselves competing with Indians 

for the legitimacy of their leadership in the anti-colonial struggle, and for their 

status in the construction of a potential nation (Méndez, 1996: 220-221). The 

ayllus were forming a proper subversive social power, which was destabilising 

colonial rule.  

During the Latin American Wars of Independence it was the ayllus of 

highland Colombia, Ecuador, Peru and Bolivia that brought the transatlantic 

‘Age of Revolution’ (1775-1848) into the inner territories of Latin America. The 

participation of Andean ethnic groups changed forever the 

hierarchies/structures created by colonial power from the elite level to the 

operation of local indigenous polities and the mediation between different ethnic 

groups (Larson, 2004: 4-5). Throughout the construction of the Peruvian 

republic (1879-1895), local networks of ‘ethnic authorities’ (i.e. kurakas) 

continued to mobilise communities to partake in Indian litigation and protest 

against the expropriation of Indian lands and other injustices (Larson, 2004: 
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622). After Peruvian independence (28 July 1821), the leading figures of Simón 

Bolívar and José de San Martín abolished the parallel state Republica de Indios 

(Indian Republic) that the Republica de Españoles or the Spanish crown had 

established during the colonial era. What followed was the expropriation of all 

Indian corporate territories, which accelerated the appropriation of Indian lands 

among mestizos and the fostering of the hacienda system.10 Indians were 

forced to migrate to higher altitudes and live on marginal lands (Paige, 1975: 

163). The appropriation of Indian lands triggered strong trends of peasant 

warfare across the Andean regions. Ayllus mobilised to fight back against the 

landholding class by organising themselves into peasant guerrilla groups also 

known as montoneras. The latter used to invade various haciendas and small 

urban settlements (Taylor, 1996: 206; Klarén, 2000: 192). These uprisings, in 

challenging domination, were asserting ethnicity, which at the turn of the 

twentieth-century was openly defended in the Rumi Maqui (Hand of Stone) 

Rebellion (1915-1916).  

The Rumi Maqui Rebellion took place in the province of Azángaro in the 

department of Puno. On this occasion, several hundred Indian peasants 

revolted by attacking the haciendas of two larger landowners under the 

leadership of the peasant José María Turpo. The rebellion was directed against 

land-grabbing landlords and abusive local authorities that were monopolising 

the production and commercialization of wool at the expense of peasant 

communities (Klarén, 2000: 228-229). Socio-economic objectives aside, what 

made this rebellion unique was that the participants were promoting a 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
10 The hacienda is a system of land appropriation of Indian chacras (lands), which originated 
during the colonial Spanish rule however in Peru this exploitative practice remained active until 
the Agrarian Reform in 1969 (Keith, 1976: 58, 79-80, 89). 
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transformative discourse that celebrated the Indianness of highland peasants. 

The ideological objective of this rebellion was to help individual Indian 

communities to regain their lands that had been taken by estates and to reunite 

Peru with Bolivia so as to pave the way for the return of the Pachacuti, an 

Andean notion designating a cosmic dimension determining the beginning of a 

new era (Jacobsen, 1993: 340).  

The Rumi Maqui rebellion triggered a series of consequences, which 

indicate how, during this historical period, indigenous peoples in the Peruvian 

Andes were succeeding in asserting their ethnicity for political purposes. Four 

years after the rebellion, in 1920, the Peruvian State under the leadership of the 

President Leguía (1919-1930) created an Office for Indigenous Affairs. It 

officially recognised the existence of Indian communities by changing the 

denomination of what were at the time classified as común de indios (Indian 

communes) into comunidades de indígenas (indigenous communities), and 

providing the latter with juridical status.11 Article 580 of the Peruvian 

Constitution instituted in 1920 stated that the State would protect the 

‘indigenous race’; dictate special laws and rights for its development and 

culture; and recognise ‘the legal existence of indigenous communities’.12 This, 

encouraged communities across the Andes to further organise in the pursuit of 

their own interpretations of the Peruvian ‘New Nation’. In 1921, migrants from 

Andean communities founded the Comité Pro-Derecho Indígena -Tawantinsuyu 

in Lima, while local branches spread in the provinces and districts of the sierra. 

The Tawantinsuyu movement imagined an alternative nation defined by 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
11 For further information on the indigenismo political objectives see, among others, Chevalier 
(1970). 
12 See Constitución Política del Perú (1920) and Constitución Política del Perú (1933).  
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Indianness and inclusive of Indians who were presented as Peruvians while 

striving for their civil rights and for the country’s progress (De la Cadena, 2000: 

102-103).13  

Nonetheless, the Tawantinsuyu’s ideological aspirations for the 

construction of a modern nation that might comprise indigenous ethnicity in 

terms of a progressive Indian identity, were violently suppressed. In 1927, 

President Leguía abolished the Tawantinsuyu. Additionally, by endowing the 

indigenismo movement with authority over the ‘Indian problem’,14 the Peruvian 

president silenced ethnicity as a means of gaining political legitimation among 

indigenous peoples.  

 

4.2 The role of indigenismo and the commodification of indigeneity 

In her comparative study of the mobilisation of ethnic identity in Ecuador 

and Peru, Glidden (2011) argued that a grassroots indigenous movement 

organised around ethnic identity formation in the Peruvian Andes has not 

emerged due to the imposition of an ‘Indian identity’ from above. According to 

this scholar, by defining and claiming the definitions of Indianness, indigenistas 

and Peruvian elites have succeeded in asserting and controlling the very 

identity formation of the indigenous Other (Glidden, 2011: 62, 68). Glidden’s 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
13 From 1921 to 1923, the Comité demanded the establishment of schools and healthcare in 
each community and the hacienda, the return of community lands, new local authorities under 
the direct control of the communities, better wages and working conditions, the separation of 
church and state, and abolition of forced labour for road construction introduced by the 
president Leguía (Nils, 1993: 345-346). The ideological discourses that the Tawantinsuyu was 
endorsing reached their apex in 1923 when members of the movement claimed their intentions 
of creating their own capital in the highlands. They were aiming to establish a ‘Lima’ in ‘Wancho 
Lima’ located in the province of Huancané (Puno) that would also generate its autonomous 
markets of wool production (Klarén, 2000: 249; Larson, 2004: 779). 
14 For example, from then onward, Indian matters had to be addressed to the juntas of the 
Patronato de la Raza Indígena. The latter was a ‘decorative institution’ that the state 
established in 1924 and which represented the government’s official indigenista army (De la 
Cadena, 2000: 97). 
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argument is persuasive when we consider how indigenismo in Peru has 

privileged and legitimised a ‘worthy’ indigenous identity. Together with Mexico, 

Peru has had the largest indigenismo tradition across Latin America.15 The 

roots of the indigenismo go back to the repercussions of the War of the Pacific 

in 1884 when Indians became objects of political and social reform. During this 

period, various writers, scholars and political activists established the 

indigenista school. The latter developed from a literary form of nineteenth-

century romantic liberalism and eventually it became a movement for social and 

political reform in the twentieth-century (Klarén, 2000: 245). As a cultural 

movement cultivated in elite circles and by upper-class urban intellectuals, such 

as artists, literary writers and politicians, indigenismo aspired to build a nation 

based on a pre-Hispanic past and its prestigious Inca legacy (De la Cadena, 

2001 [a]: 5).16 Indigenista’s primary objective was to re-structure the national 

image of the ‘Indians’. This not only implied that the ‘indigenous padrinos’ 

(godfathers) showed Indians the national mechanisms of domination. It also 

helped them to better understand their history (i.e. oral tradition) and, most of 

all, incited them to partake in those governmental programmes, which would 

ensure indigenous self-management (Marzal, 1986: 531). It also meant 

asserting the worthy indigenous identity through purist discourses. By 

comparison with other Latin American countries such as Mexico, Bolivia, and 

Ecuador, indigenistas in Peru have yet to claim mestizaje as an official ideology 

for the building of the Peruvian nation (De la Cadena, 2001 [a]: 3, 8). Although 

indigenismo purism has been challenged, for instance by the Peruvian writer 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
15 On the indigenismo in Latin America see, among others, Coronado (2009), Chevalier (1970), 
and Marzal (1986).  
16 In the process of defining and representing the indigenous Other, indigenismo has gone 
through various stages of discursive elaboration from perceiving Indians as a problem or an 
obstacle to progress, to making them Peruvian citizens (García, 2005 [a]: 63-83).  
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José María Arguedas, who saw in the culture of the mestizo the basis for the 

building of a new Peruvian nation (Cortez, 2009: 175), the debate regarding 

whether mestizaje is a process of cultural deformation or the best product of 

humanity is in Peru still a topic open to discussion (De la Cadena, 2005: 274).17 

This racist purism and segregationist paternalism can be traced back to the 

creole nationalism during the time of the Peruvian-Bolivian Confederation 

(1836-1839) and later on to the oligarchical ideology of the ‘Aristocratic 

Republic’ (1895-1919).  

In constructing a national identity, the creole aristocracy employed 

specific symbols, which only accepted the Indian ethnicity in relation to a 

magnificent distant glory. While mythical Inca rulers, like Manco Cápac, were 

exalted, Indians living in the present were portrayed as brutish, stupid (estólido) 

and impure (Méndez, 1996: 203-204, 222-223). At the turn of the twentieth-

century, the oligarchy of the ‘Aristocratic Republic’ used the same xenophobic, 

racist and paternalistic discourses to suppress the ‘Indian race’ from the 

national identity. By enforcing mechanisms of social coercion and moral control, 

the ruling aristocracy portrayed Indians as barbaric, uncivilised, and backward 

(Klarén, 2000: 214). In the twentieth-century this racist and paternalistic 

tradition began to be consolidated in society through the spread of new cultural 

practices such as incanismo. 

In Peru incanismo grew in the 1930s–1940s when indigenistas started 

legitimising the ‘authenticity’ of the Andean tradition by fabricating exotic and 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
17 By opposing those indigenistas who saw hybrids as immoral for uneducated people Arguedas 
argued that it was through mestizaje that Peru could construct a solid, free, right and 
homogeneous society, with no privileges or class and power hierarchies as all Peruvians carry 
some of ‘all the bloods’ (all races) (Aliaga Murray, 2011: 150, 153). Nevertheless, seen as a 
threat to the Peruvian indigenismo hegemony, Argueda's proposal was disregarded (see De la 
Cadena, 2006; De la Cadena, 2001 [a]: 7). 
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folkloristic cultural representations of a noble indigeneity bound to the glorious 

Inca past.18 This implied appropriating specific customs and symbols, such as 

ponchos and chullos, which indigenistas wore as a ‘symbolic dress’ to claim 

their higher indigeneity and privileged indigenous identity as the lawful 

descendants of the Incas (De la Cadena, 2000: 326).19 It is by constructing, 

claiming and in dressing the ‘authentic’ Inca tradition that indigenistas have 

legitimised the ‘real’ and ‘worthy’ indigenous identity. This identity has then 

been promoted as an entertaining commodity through the revival of specific 

Andean festivities such as the Inti Raymi, or Festival of the Sun. The Inti Raymi 

was officially proclaimed the ‘real’ Inca ritual in 1944. At this time, the 

Cusquenian indigenista elite (the indigenismo elite from Cusco) revitalised this 

ancient Inca rite by writing a script in Quechua and staging it at the 

archaeological site of Saqsaywamán in Cusco where, since then, the Inti 

Rayimi has been celebrated every summer in front of hundreds of tourists.20  

Incanismo has secured an ideological hold over interpretations of the 

pre-colonial past and preserved its utopian vision of a modern Andean 

society,21 justifying its political legitimacy over the ‘Indian problem’. However, 

incanismo has also created a space for indigenous peoples to negotiate their 

identity and reinvent themselves as individuals in society.  

Ethnicity has served indigenous peoples as a source of revenue. In 

making indigeneity a profitable commodity, indigenous peoples have been able 

to generate a living. While I was walking down the tourist streets of San Blas in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
18 On the topic of incanismo see De la Cadena (2000: 278, 218), Hill (2007), Van den Berghe 
and Flores Ochoa (2000), and Gómez-Barris (2011).  
19 See also Malamud (2005: 60) and Mörner (1970: 225). 
20 For further information on the celebrations of the Inti Raymi see De la Cadena (2000: 157-
172) and the article by Luxford (2010). 
21 On the ‘Andean Utopia’ see also, among others, Flores (2010: 244, 249), Burga (1990: 74) 
and Coronado (2009: 17, 165). 
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Cusco, I commonly encountered street vendors from various rural communities 

selling ‘typical’ Andean woollen products such as jumpers, socks, ch’ullus 

(hats), gloves, and scarves to foreigners of different nationalities. One day I 

stopped by two women who were selling socks and knitting fajas or chumpis 

(weaved belts) on some stairs just off Choquechaca street in San Blas. The 

women were wearing traditional polleras, rubber sandals and their hair was 

braided into two buns. I used to see them sitting at the same place every day as 

I walked by on my way to and from my room. Curious about their stories, I 

asked them where they were from. They kindly explained that they were from 

Chinchero, a village located about thirty minutes away by bus and that they 

travelled to Cusco every day to sell their weavings to tourists. At the end of the 

conversation, they jauntily incited me to buy their socks. I politely declined the 

offer (fieldwork data: Cusco, 04. 08. 08).  

Commuting to Cusco to sell handmade crafts was common practice also 

among women that I met during my visit to the Q’ero community. The second 

day, when I went for a walk in the afternoon with my partner around the mostly 

deserted village, I met some of the women who joined us for lunch sitting in 

front of a stone house. All of them were wearing polleras, rubber sandals, their 

hair was braided into two buns. Some of them were wearing montera hats, 

others had the lliklla, a typical rectangular hand-woven cloth on their shoulders, 

others were carrying the q’ipirina, a cloth bundle that indigenous women use to 

transport various things including babies. Some women were breast-feeding; 

others were knitting belts, while older kids were playing among themselves. As I 

greeted the women, they smiled and one of them spoke to me in Quechua. Not 

understanding what she was saying, I kindly asked if she could repeat. So she 
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did, but this time she also used a few Spanish words and with hand gestures 

she explained that they were getting ready to travel to Cusco to sell their 

products. She then cheerfully invited me to buy some of their handcrafts. 

Thanking everyone, I kindly declined and, as I was leaving, I wished them safe 

travels in Spanish (fieldwork data: Cusco, 18. 07. 08).  

Indigenous textiles, having an economic, communicative and symbolic 

role, have been a source of income for indigenous peoples of the Andes (Zorn, 

2004: 10). Additionally, they have enabled indigenous peoples to assert their 

distinctive ethnic identities. As García Canclini (2001) has pointed out, identities 

in contemporary times develop based on the logic of market, the industrial 

production of culture and the consumption of commodities (García Canclini, 

2001: 29). The selling of indigenous ethnicity has been a strategic political act, 

which, by affirming independent logic and decision-making agendas, has 

allowed indigenous peoples to claim their different cultural existence. In some 

cases, the commodification of indigenous ethnicity has restored a sense of 

dignity among indigenous peoples. According to Zorn (2004) this is the case for 

the inhabitants of the Taquile Island on the Lake Titicaca in Puno. The scholar 

explains how the selling of the distinctive ethnic Taquilean dress has reinforced 

local identity, becoming a positive sign Indianness that reinstates pride among 

the islanders (Zorn, 2004: 12-14). During my visit to lake Titicaca, I grasped a 

sense of pride in the way one of the tourist guides spoke about the multicultural 

character of the inhabitants of the Uros floating islands.22 On the way to the 

islands by boat, the tourist guide, who was a man in his forties, highlighted 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
22 There are about forty-two floating Uros islands on the lake Titicaca. They are made of totora, 
a tule of North and South America, which is used to construct rafts, boats in various parts of 
Latin America and whose basal parts of the stem serve as food in the area of Lake Titicaca. 
During our visit on the Uros Island the locals offered us to taste it. On the history of the island 
see the detailed study by Zorn (2004). 
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several times how the inhabitants of the islands are multilingual as they speak 

Quechua, Aymara and Spanish. He also insisted on making tourists learn the 

proper pronunciation of the lake which, according to the tour guide, was not the 

Hispanicised version ‘Titicaca’ but ‘Titiqaqa’ as the locals pronounce it 

(fieldwork data: Puno, 02. 09. 08). By contrast with the islanders who wore 

traditional ethnic dress the man was wearing western clothes. His outfit 

included jeans, a baseball hat, gym shoes and a sweater. This indicates that 

pride is not necessarily linked to the dress someone wears, but more 

importantly to the actual values that locals have developed in relation to the 

indigenous ethnic identity. The values that the islanders of the lake were 

promoting incited the consolidation of a multicultural indigenous ethnicity 

inclusive of cultural variety.  

The multicultural character of the islanders found expression on two 

further occasions. At the end of our visit to one of the Uros islands, women with 

long braided hair, dressed in colourful polleras, traditional embroidered shirts 

and typical monteras, waved us goodbye with Quechua and Aymara melodies, 

followed by the famous Spanish song ‘vamos a la playa’ (let’s go to the beach). 

The singing in various languages was common practice on Taquile Island as 

well. During lunch at a local home, a young man in his twenties dressed in 

typical chaleco músico (musician’s vest),23 entertained tourists with Quechua 

and Aymara songs, while accompanying vocal tunes with panpipe melodies and 

with the warm vibration of the charango, a South American stringed acoustic 

instrument (fieldwork data: Puno, 02. 09. 08).24 As he finished his performance, 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
23 Chaleco músico is a Taquilean dress, which consists of a brightly coloured knit front with 
multiple rows of figural and metrical designs and woven sides and back. (See Zorn, 2004: 91). 
24 On the Taquile Islands locals open their homes to tourists for overnight accommodation and 
serve them food. See also ‘Land Adventures’ webpage. 
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the young man walked around the table asking for donations. A Swiss couple 

that was sitting next to me gave the young man a large amount of money for the 

performance he enacted. Therefore, by making indigeneity a profitable 

commodity, incanismo has enabled Andean inhabitants to redefine and 

preserve their distinctive ethnic heritage. 

Nonetheless, although this shows how indigenous peoples have 

asserted their different ethnic identities through the commodification of 

indigeneity, it does not explain why in the Peruvian Andes indigenous peoples 

continue to prioritise the politicisation of a peasant identity over their indigenous 

ethnicity.  

 

4.3 The politicisation of peasant identity over indigenous ethnicity 

In the Peruvian Andes the commodification of indigeneity has gone hand 

in hand with the politicisation of a peasant identity. In the 1940s, during the rise 

of incanismo, indigenous peoples in the Peruvian Andes began politically 

asserting their ‘peasantness’ over their ethnicity. In 1947 the activist Juan H. 

Peves established the first Confederaciòn Campesina del Perú-CCP (Peasant 

Confederations of Peru). The latter was formed by yanaconas (servants 

detached from communities) and comuneros (community members) who 

participated in the peasant struggle for the recuperation of ancestral lands.25 

The term campesino began to increasingly come into vogue in the 1960s when 

peasants, workers and miners were contesting the state (Glidden, 2011: 100). 

During the Agrarian Reform in 1969, President Velasco re-distributed lands to 

the indigenous population and converted the majority of haciendas into 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
25 See Blanco (2008). 
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cooperativas agrarias (agrarian cooperatives).26 Some of the latter turned into 

grupos campesinos (peasant groups) and others into comunidades campesinas 

(peasant communities).27 Since then, the notion campesino in Peru has formally 

replaced the term ‘indigenous’ to refer to Andean communities.  

In 1978, indigenous communities in the Peruvian Amazon became 

Comunidades Nativas (Native Communities),28 while in 1979 the Peruvian 

Constitution began classifying Andean communities as Comunidades 

Campesinas (Peasant Communities).29 In addition, indigenous peoples in the 

Peruvian Andes continued affirming their peasant identity over an ethnic one 

when in 1989 the 76th International Labour Conference in Geneva (the ILO 

convention #169) provided indigenous and tribal peoples from around the world 

equal status to other nationalities in terms of fundamental rights.30 By 

comparison with indigenous activism in neighbouring Andean regions of Bolivia 

and Ecuador, Peruvian Aymaras and Quechuas have been relatively 

unresponsive to social movements organised under the banner of indigenous 

cultural rights (De la Cadena, 2007: 12). While indigenous communities in Latin 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
26 See Nueva Reforma Agraria - Decreto Ley 17716 (1969). For more information on the period 
of the Agrarian Reform consult also Harding (1975).  
27 According to the list of cooperatives in 2005-2006 out of a total of 806 different types of 
cooperatives found on the Peruvian territory, 77 were Cooperativas Agrarias (see Listado de 
Cooperativas en el Peru, 2005-2006). Ad informandum: the formation of peasant communities 
not only fragmented the inhabitants of the Andean regions as the development of cooperatives, 
which are also known as Sociedades Agrícolas de Interés Social (SAIS), facilitated the 
exploitation of peasant labour force. On this topic see, among others, Fuenzalida (1976: 233) 
and Bonilla (1987: 16, 23).  
28 The comunidades nativas (native communities) in the Peruvian lowlands have officially 
asserted their political autonomy by establishing in 1978 the Confederación de Nacionalidades 
Amazónicas del Perú (CONAP) –The National Confederation of Amazonian Nationalities of 
Peru (Glidden, 2011: 86; Selekman, 2011: 138-139; Greene, 2006). Visit their website: CONAP-
Historia. 
29 See Constitución para la República del Perú (1979), Ley General de Comunidades 
Campesinas y Nativas (1993) - Ley 24656, Ley de Comunidades Campesinas Deslinde y 
Titulación de Territorios Comunales (1993) – Ley 24657. 
30 The ILO convention highlighted respect for ‘indigenous identities and cultures’. See 
Application of Convention No. 169. Application of Convention No. 169 by Domestic and 
International Courts in Latin America. 
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American countries have claimed ethnicity for political empowerment,31 

indigenous peoples in the Peruvian Andes continued asserting their peasant 

identity. Throughout the twentieth-century indigenous peoples in the Peruvian 

Andean highlands have used the connotation campesino to self-identify in the 

pursuit of their autonomous political agendas (Laats, 2000: 2). For example, the 

rise of rondas campesinas (peasant self-defence cells) during the internal 

armed conflict in the 1980s-1990s illustrates how indigenous peoples in the 

Peruvian Andes have mobilised by prioritising a peasant identity over an Indian 

one. In 2000 the Estatuto de Comunidades Campesinas (Statute of Peasant 

Communities) was instituted,32 and in 2008 the Peruvian president Alan García 

still used the term comunidades campesinas to refer to Andean communities in 

the Legislative Decree N° 1015.33 However, this does not mean that ethnicity is 

completely absent from political actions that endorsed by peasants in this 

region.  

During the first week of my stay in the city of Cusco, I witnessed a 

peasant protest, which took place in the main square of Plaza de Armas 

(fieldwork data: Cusco, 09. 07. 08). Since the beginning of the year, peasants 

from various communities had been congregating in public squares to oppose a 

series of laws adopted in December 2007 concerning the privatization of the 

Peruvian cultural heritage (see Del Mar Ismodes, 2008). The protest consisted 

of dozens of men and women congregated in the plaza. Some of them were 

dressed in colourful traditional clothing, such as the typical pollera, the ujutas, 

the montera hats. Women had their hair braided into one or two buns and they 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
31 See, among others, Brysk (2000), Nash (2001), Stephen (2001), Sieder (2002), Portes et al. 
(1999), Colloredo-Mansfeld (2002), Ferraro (2000), Pratt (2007), and Smith et al. (2000).  
32 See Modelo de Estatuto de Comunidades Campesinas (2000). 
33 See Decreto Legislativo N° 1015 (2008). 
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were carrying the lliklla on their shoulders. The participants marched with 

different banners,34 while carrying the official rainbow flag of Cusco and 

entertaining tourists with dances and songs. This illustrates how in merging with 

the political, ethnicity functions as an intrinsic driving force to peasant 

mobilisation. Some scholars have referred to these types of mobilisations in the 

Peruvian Andes as the ‘activation of indigenous identity’ (Wright and Martí i 

Puig, 2012) and the ‘politicization of indigenous identities’ (Raymond and Arce, 

2011: 569). However, can this mobilisation really be identified as the 

politicization of indigenous identities considering that indigenous peoples in the 

Peruvian Andes do not claim their indigeneity as a means of achieving political 

empowerment? There are reasons why indigenous peoples in this region have 

not politicised their indigeneity, but have prioritised a peasant identity despite 

the richness of their distinctive and diverse ethnic inheritances. The following 

sections provide explanations for this complex phenomenon. 

 

4.4 Being of indigenous ethnicity equals being the target of racial violence 

In addition to the internal armed conflict, which within two decades 

exterminated entire indigenous communities across the Peruvian Andes, 

indigenous peoples in Peru have continued to be the target of prejudice and 

hatred. In June 2009, under García’s administration (2006-2011), members of 

Amazonian native communities in Bagua were massacred for having opposed 

the government’s intentions of entering their lands with foreign investors to 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
34 One of the banners had printed Federación Departamental de Trabajadores del Cusco 
(FDTC) (Departmental Federation of Workers of Cusco). This federation was instituted between 
1930 and 1931 and it includes syndicates of textile workers, graphics, civil construction and rail 
work and it was officially recognised in 1945. See Perú: Federación Departamental de 
Trabajadores del Cusco (FDTC). 
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access forestry, mining, oil, and other natural resources.35 This episode is also 

known as the ‘Bagua massacre’ and it took place as a result of political actions 

implemented by García’s political party (APRA)36 while establishing the U.S.-

Peru Free Trade Agreement (FTA)37 in 2007. The testimony of an Aguaruna 

indigenous woman better illustrates the atrocities inflicted upon the local 

population. The woman’s anger, pain and despair were voiced as she shouted 

in the microphone: 

 

Listen, please, Mr Alan García. You are guilty for having 

exterminated us. You are killing us. You are selling us. You are 

the terrorist. We defend our territory with arms. Our only form of 

defence is spears and sticks, which do not reach far and they are 

not meant to kill as you have done with us. You are exterminating 

us, using arms, bullets, helicopters and you killed our brothers, 

sisters, students, teachers, and children. Alan, we ask you to 

come here to our land and pay the dues you have with us. Alan, 

you are selling our homeland, selling indigenous peoples, selling 

our natural resources: gold, oil, water, air. You are polluting our 

environment and you are making us far poorer than we are now. 

We the Awajon-Wampis did not elect you so you could 

exterminate us but so you could help us with the studies for our 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
35 See McArthur and Tucker (2010) and the article by Rénique (2009).  
36 APRA stands for Alianza Popular Revolucionaria Americana (Popular Revolutionary 
American Party). It is a political party founded by Víctor Raúl Haya de la Torre (1924) in Mexico 
and, since the 1930s, it dominated Peruvian politics for decades. The party claims it proposes a 
‘nationalist, democratic and populist programme’ (see website: Alianza Popular Revolucionaria 
Americana-APRA). Although APRA, largely synonymous with the so-called Aprista movement, 
has been dedicated to Latin American unity, it has been also characterised by its nationalization 
of foreign-owned enterprises, and an end to the exploitation of the indigenous population (see 
Encyclopaedia Britannica). 
37 The agreement claims the following: ‘The United States - Peru Trade Promotion Agreement 
was signed on April 12, 2006. Eighty per cent of U.S. exports of consumer and industrial goods 
to Peru and more than two-thirds of current U.S. farm exports to Peru will be duty-free 
immediately upon entry into force of the Agreement. This comprehensive free trade agreement 
will eliminate other barriers to goods and services, promote economic growth, and expand trade 
between the two countries’. (See the webpage: Office of the United States Trade 
Representative. Executive Office of the President). 
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children, the children that you killed. We are not stealing your 

private property. We did not kill your children, your family. You 

exterminated us, now we are left with nothing.38 

 

The woman’s voice is sharp and direct as she pronounces words which 

express the weight of racism, violence, abuse and exploitation that continue to 

subjugate and oppress indigenous peoples in Peru. The message is clear as 

the woman accuses the Peruvian president Alan García of having exterminated 

her brothers and sisters whilst exploiting their land.  

The violence inflicted on the indigenous population in Peru is ruthless. 

Not only do individuals experience physical violence and the trauma of loosing 

their loved ones, but they continue to be verbally abused and violated. In a 

public interview, García openly insulted the Amazonian population by calling 

them ‘savages’, ‘barbarians’, and ‘terrorists’.39 Without reservation the Peruvian 

president referred to indigenous peoples in Bagua as ‘perros hortelanos’ 

(garden watchdogs) ‘defending food’ (i.e. Amazonian resources) that ‘they don’t 

eat nor let others eat’, and preventing foreign capital from developing the 

country (Andersen, 2010: 126). In a different interview, the Peruvian president 

also categorised indigenous peoples as ‘second-class citizens’ and he depicted 

the Amazonian inhabitants as ‘irrational’ and ‘primitive’. The interview goes as 

follows: 

 

estas personas [pueblos indígenas] no tienen corona … no son 

ciudadanos de primera clase … que puedan decir 400.000 nativos 

a 28 millones de Peruanos ‘tú no tienes derecho de venir por aquí’ 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
38 The original speech was made in Aguaruna language and the testimony was translated in 
Spanish in the reportage made by Alonso Gamarra, which is available online (watch video: 
Aguaruna woman speaks about the Bagua Peru massacre). 
39 See Anonymous (2009) and Gibler (2009). 
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… de ninguna manera … eso es un error gravísimo y quien 

piensa en esa manera quiere llevarnos a la irracionalidad y al 

retroceso primitivo … pequeños grupos que no representan lo 

más avanzado en el País. (‘These people [indigenous peoples] do 

not hold the crown … [they] are not first class citizens … 400.000 

natives telling 28 million Peruvians “you have no right to come 

here” … it is out of the question … this is a really bad mistake and 

whoever thinks like that wants to lead us towards irrationality and 

to the primitive backwardness’, translated by Martina Tonet).40 
 

Racism and disdainful paternalism are palpable as violence towards 

indigenous people is physically and verbally endorsed. García’s example 

illustrates how indigenous peoples in Peru continue to be politically and 

culturally excluded from nation-building in Latin America.41 It also indicates that 

the politicisation of indigeneity in Peru is not a straightforward option for 

indigenous peoples to endorse considering the violent and repressive racist 

practices and discourses that the Peruvian state employs against the 

indigenous population. In his first presidential message García did not address 

crucial topics for indigenous peoples in the Andes or Amazonia nor did he 

mention the multi-ethnic nature of the country. The blatant racism during 

García’s regime became evident by 2006 when two indigenous 

congresswomen, Maria Cleofé Sumire de Conde and Hilaria Supa Huamán, 

were mocked by other members of the congress for having spoken in their 

Quechua language.42 No sanctions or official criticisms were made regarding 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
40 Watch videos: Alan García y los ciudadanos de primera clase -Bagua Perú and Alan García y 
los ciudadanos de primera clase -Caso Bagua (Indígenas de la selva). 
41 On the exclusion of indigenous peoples classified as ‘second-class citizens’ see, among 
others, Jimeno (1989: 264). 
42 Maria Cleofé Sumire de Conde and Hilaria Supa Huamán a representative of indigenous 
peoples of the Cusco region in the Peruvian congress.Watch video: Reporte Semanal. 
Reportaje sobre el idioma Quechua. 
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the initial reaction of the unsympathetic congress members (Oliart, 2008: 304). 

On the contrary, the indigenous congresswomen continued to be the target of 

further racial insults.  

Only a few months prior to the Bagua massacre, there was a debate in 

the Peruvian Congress in Lima (April 2009) over the draft ‘Law for the 

Preservation, Use and Diffusion of the Aboriginal Languages in Peru’.43 The 

congresswoman Martha Hildebrandt, a Peruvian linguist and politician, insulted 

the openly self-proclaimed indigenous Quechua speaking congresswoman 

Hilaria Supa Huamán accusing the latter of being una persona ignorante (an 

ignorant person) for not speaking ‘proper Spanish’.  

Hilaria Supa Huamán is an ‘indigenous rural Quechua woman’, as she 

self-identifies in her autobiography, Threads of My Life. The Story of Hilaria 

Supa Huamán. A Rural Quechua Woman (Quintana, 2008). Since the 1960s, 

Supa has been an activist and promoter of indigenous rights. In particular, she 

has been a supporter of peasant women who live in a marginal social condition 

and who are victims of domestic violence.44 Herself a survivor of domestic 

abuse, Supa proudly claimed her indigeneity while being a congressional 

member of the Peruvian Parliament (2006-11). Supa publically endorsed her 

indigenous identity not only by dressing in traditional clothes such as the 

traditional pollera skirt, the lliklla, and the typical montera hat, but also, by 

employing the Quechua language in public speeches in the Parliament.45 

However, according to Hildebrandt the indigeneity that Supa was overtly 

asserting was not appropriate for the political domain. A year later, during an 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
43 Watch video: Martha Hildebrandt and Hilaria Supa Huamán (2009). 
44 Watch video: Congresista de la república. Hilaria Supa Huamán. Hoja de vida (2006). 
45 Watch video: Congreso Qheswa (Perú): Hilaria Supa Huamán defiende nuestro gas de 
camisea (2011). 
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interview on the Radio Programas del Perú (RPP), Hildebrandt stated that Supa 

should not have a voice in the Peruvian Parliament because she was not 

‘intellectually educated’, due to her ‘low cultural level’.46 This is evidence of how 

the Peruvian State has sought to suppress the politicisation of indigenous 

ethnicity. In treating indigenous peoples as intellectually incapable of dealing 

with political matters, Peruvian authorities have allocated indigeneity, including 

the Quechua language, a lower and inferior social status. The indigenous ethnic 

Other is viewed as an identity that cannot contribute to the growth of the 

Peruvian nation. Perceived as an outsider and an outcast, the indigenous Other 

is rejected, silenced and denied the possibility of contributing to the 

development of a multicultural Peruvian society, inclusive of indigenous ethnic 

diversity. The Peruvian State has oppressed individuals of indigenous ethnicity 

while indigeneity is repudiated in the political arena. This provides an additional 

explanation as to why indigenous peoples in the Peruvian Andes have 

prioritised a peasant identity over the politicisation of their ethnicity. 

 

4.5 Incanismo and displacement of indigeneity: the practice of symbolic 

violence  

The subjugation of indigenous peoples is subtle. Oppression is not 

always expressed in the form of visible acts of violence. Domination of the 

Other also occurs by means of more covert practices such as the use of 

symbolic violence. Symbolic violence is the most economical mode of 

domination as it takes place wherever overt and brutal forms of exploitation are 

not possible (Bourdieu, 1977: 192; Bourdieu, 1996: 5). In the case examined 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
46 Listen to the radio-interview: Interview with Martha Hildebrandt (2010). 
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here, symbolic violence is endorsed through the practice of incanismo. Where 

indigeneity stops serving indigenous peoples as a profitable means and an 

enabler of ethnic pride, it consolidates a prejudiced sovereignty by reinforcing 

class and race hierarchies. By comprising the indigenismo racial logic (Gómez-

Barris, 2011: 344), incanismo has served as an ideological means of 

identification and validation of a utopian, elitist, romanticised Andean reality and 

indigeneity (Hill, 2007: 457). In reflecting ‘Andeanist thinking’ (cf. Luykx, 1999: 

xxxix),47 incanismo has enabled middle and upper class individuals to claim a 

privileged cultural heritage as the successors to the Tawantinsuyu’s ruling class 

(Van den Berghe and Flores Ochoa, 2000: 8, 21). Toledo’s presidency (2001-

2005) provides an illustration of how incanismo, in serving the middle-upper 

class48 men and women to legitimise their privileged status, has restored 

domination over indigenous peoples.  

Alejandro Toledo was the first Peruvian self-proclaimed ‘indigenous 

President’ who came to power after Alberto Fujimori’s dictatorship. In order to 

justify his political authority, the ‘cholo Toledo’,49 began his mandate with a 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
47 In constituting well-established indigenismo racial ideologies across the Andes in Peru, 
Ecuador and Bolivia (Andolino et al., 2009: 54), Andeanist thinking, or Andeanism, has implied 
the production of romantic representations of a pure, authentic and timeless Andean culture as 
it has portrayed contemporary indigenous peasants ‘outside the flow of modern history’ (Starn, 
1991: 64). Andeanism has been criticised in Academia for having fostered romantic 
interpretations of the Andean communities. In this respect, the anthropologist Orin Starn (1991) 
was very animate in critiquing Andeanism. One of Starn’s critiques was addressed in specific to 
the ethnography by Isbell Billie Jean To defend ourselves: ecology and rituals in an Andean 
village (1977) because it depicted the village of Chuschi (Ayacucho), the epicentre of the 
Shining Path revolution, as a closed community untouched from outside pressures, protective of 
its ‘cultural isolation’, completely omitting the desires of many Chuschinos and other Andean 
peasants who were ready for change and to embrace the concept of revolution (Starn, 1991: 
65-80). 
48 I am here using Wagley’s (2013) definition of middle-upper class in Latin America, which 
defines middle-upper class those individuals who, among other things, are literate, from urban 
areas, salaried employees such as teachers, politicians, and successful professionals, and who 
are immigrants or children of immigrants (Wagley, 2013: 67-68). 
49 This is how the president referred to himself throughout his campaign. Toledo’s electoral 
discourse aimed at associating the term cholo with a sense of pride. (See Gimenéz-Micó, 2007: 
97). 
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ceremony. Instead of holding it in Lima, as is commonly done, he held it in 

Cusco at the Machu Picchu ancient Inca archaeological site. In doing so, he 

established his power by identifying himself with the legendary Sapa Inca 

Pachacuti from Cusco, the creator of the Tawantinsuyu —the Quechua name 

for the Inca Empire. In order to endorse his authority as the Inca ruler, Toledo 

appropriated specific symbols from the Andean cosmovision such as the 

whipala (the flag with rainbow colours) also known as the flag of Tawantisuyu 

and the vara (stick), an Andean symbol for power (Pajuelo, 2007: 108-114). 

Furthermore, on behalf of her husband, the president’s Belgian wife, the 

anthropologist Eliane Karp, supported her husband’s Inca lineage. Reading a 

poem in Quechua,50 she invoked Inca deities known as Apus to announce the 

beginning of a new Pachacuti (the inversion of the world) and suggest that 

Toledo represented the reincarnation of the Inca Pachacuti. The first lady also 

published a book in which she legitimised Toledo’s and her own Inca ancestry 

by portraying herself in the company of mythical Andean figures —the condor 

and the puma— while Toledo’s face was reproduced in the image of the Inca 

Pachacutec.51 This exemplifies how, once appropriated and displaced from its 

indigenous social context, indigeneity has served politicians to fulfil their 

subjective self-perceptions about Indianness and to assert their privileged 

position in society. In this respect, Otherness is not so much about the Other as 

it is about the self and the legitimation of a hierarchical and fundamentally racist 

social order. In Orientalism, Said discussed how, in fostering the construction of 

domains established by occupying powers, cultural representations of the Other 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
50 Karp learned Quechua from the Peruvian director of the Yachay Wasi Quechua Academy in 
Lima Demetrio Tupac Yupanqu who translated for the first time in history ‘Don Quijote’ (by De 
Cervantes, Miguel) into Quechua. His bibliography is available on the website: Kim 
MacQuarrie’s Peru and South America Blog (2008). Visit also the website: Yachay Wasi. 
51 See a copy of the portrait in Pajuelo’s book (2007: 116).  
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are more about the perceptions of those who have related to the Orient rather 

than with the Oriental Other.52 Toledo’s and Karp’s example illustrates precisely 

this relational aspect towards the indigenous Other. Cultural representations of 

the indigenous Other had more to do with Toledo’s and Karp’s self-serving 

romantic perceptions of the indigenous rather than with the actual indigenous 

Other. The relation with the indigenous existed to the extent to which it fulfilled 

Toledo’s and Karp’s self-serving and elitist cultural representations of 

indigeneity. This form of symbolic violence exercised towards the indigenous 

Other was further substantiated when the couple excluded the participation of 

indigenous peoples from political actions concerning the indigenous Other.  

From the beginning of Toledo’s mandate, the pair sought to redeem the 

ancestral origin of indigenous peoples through institutions such as the Comisión 

Nacional de Pueblos Andinos, Amazónicos y Afroperuanos (CONAPA) 

(National Commission of Andean, Amazonian and Afro-Peruvian Peoples) 

which they established in 2001. Karp ran different projects through this 

commission to endorse constitutional reforms supporting indigenous human 

rights (Zachary, 2003: no pp.). However, the organisation failed due to internal 

irregularities and the lack of indigenous representatives. The association was 

an elitist undertaking run exclusively by Toledo’s and Karp’s closest friends and 

allies (Ibid., 2003: no pp.). Providing an example of symbolic violence at work, 

Toledo’s and Karp’s actions shows how, when extrapolated from its indigenous 

context, the commodification of indigeneity reinforces a prejudiced unequal 

social order founded in class and racial hierarchies. Indigenous ethnicity is 

welcomed only when it entertains self-serving romantic cultural representations 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
52 On Said’s theorising on Otherness see Said’s Orientalism (1978: 7-8, 12), Said (1993: 200-
201) and Young (2001: 389). 
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of the indigenous Andean Other. Yet, it is excluded from political decision-

making agendas regarding the inclusion and participation of indigenous peoples 

in the Peruvian Nation.  

Incanismo can be referred to as a proper ‘strategy of condescension’ (cf. 

Bourdieu, 1989: 16). By enabling agents from higher social strata to 

symbolically deny social distance from individuals from lower social strata, 

incanismo has, in practice, reinforced the further alienation of the indigenous 

Other. Incanismo has fed a ‘romantic nationalism’, which, as Turino (1991) 

adequately put it, has permitted Peruvian elites to reduce the power of 

dominated groups’ symbolic means of resistance (Turino, 1991: 280). This 

indicates how the control over the ‘Indian’ and the prevention of the 

politicisation of indigenous ethnicity have taken place since the building of Latin 

American Nation-States by means other than the direct exercise of force. The 

folklorization and exoticization of Indian identity that incanismo has cultivated, 

have played a role in this. As Urban and Sherzer (1991) put it, folklorization has 

implied the relocation and reassembling of different ethnic traditions whereas 

exoticization has been a process of differentiation. The latter has made ethnic 

differences exercise an appealing and attractive force and aesthetic fascination, 

which originated with the contact with tourists (Urban and Sherzer, 1991: 10-

11). It is by using indigeneity as an appealing cultural artefact that Toledo and 

Karp have exercised symbolic violence upon the indigenous Other. By 

employing a mystical and exotic Inca tradition to fulfil their self-perceptions of 

the Andean indigenous world, the couple secured the disavowal and the 

marginalisation of indigenous peoples who continue to live in disadvantaged 

socio-economic conditions. Therefore, it can be argued that, by cultivating a 
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privileged and elitist culture, incanismo has prevented indigenous peoples from 

politicising their ethnicity.  

 

4.6 Incanismo entrenched in society: the fuel to social inequality and the 

radicalisation of racial hierarchies 

Incanismo is at work across all levels of society. Any individual can 

employ it to fulfil his/her self-perceptions about the indigenous Other. Incanismo 

has not only enabled politicians and their wives to cultivate romantic cultural 

representations of the indigenous Andean Other, something Montoya (1986) 

referred to as ‘Toledo’s and Karp’s schizophrenic politics’ (cf. Montoya, 1986: 

9). In trespassing regional and national boundaries, incanismo has served 

individuals ‘in search of an Inca’53 to fulfil their own self-perceptions about the 

indigenous Andean Other. In 2008, while I was on my way to Peru via a London 

airport, I met a mestiza girl in her twenties from Lurín, a district of the Lima 

province south of the Peruvian capital. She was returning home after having 

just finished her MA in nursing at a UK university. As soon as she learned that I 

was going to conduct interviews in remote indigenous Quechua speaking 

communities across the Andean regions, she got very excited. She explained 

that she was a member of a traditional dancing group with whom she used to 

travel to Cusco. Here, they performed in customary feasts where they would 

wear ‘typical’ colourful Andean clothes and sing ‘traditional’ Quechua songs 

(fieldwork data: Lima, 19. 06. 08). The girl ecstatically emphasised how she 

enjoyed ‘la cultura Inca y sus bonitas tradiciones indígenas Quechua’ (‘The 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
53 I am here coining Flores’ book In search of an Inca: Identity and Utopia in the Andes (2010), 
where the historian discusses how the ‘emancipation of the oppressed’ in the Peruvian Andes 
has been greatly conditioned by intellectual and ideological endeavours over the legitimation of 
knowledge and the interpretation of the pre-colonial past (Flores, 2010: 244, 249).  
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Andean culture and its nice indigenous Quechua traditions’, translated by 

Martina Tonet). Romanticising the Inca past and mystifying colonial continuities 

is no longer a practice exclusive to indigenismo elitist circles or politicians and 

their wives. Any individual in society can now participate in the fostering of 

entertaining cultural representations of the Andean indigenous Other. This is 

not only for participating in folkloristic events such as traditional dances in 

Cusco, but also in terms of employing a self-serving use of Indianness. 

In Cusco I met Ramón, the Argentinian tour guide, and his girlfriend 

Sara, a mestiza from Lima. They moved to Cusco because they wanted to ‘live 

indigenous’. Sara’s family was of indigenous origin and from the region of 

Ayacucho. Rather than move to Ayacucho, she and her partner chose Cusco 

because according to them this city, as the capital of the Inca Empire, was the 

‘real’ place where they could experience the ‘authentic’ indigenous way of life. 

Fascinated by Inca culture, they wanted to ‘live like indigenous peoples’ and 

establish a bond with what they referred to as ‘our Inca ancestry’. In order to 

assert their indigeneity, the couple wore typical indigenous clothes. The man 

wore a poncho and a ch’ullu (a colourful woollen embroiled hat), whereas the 

woman wore the pollera (skirt), ujutas (rubber sandals), and the montera a 

wool-embroidered hat, which is used by both men and women across the 

Andes. This clothing is still in daily use among women and men across Andean 

communities. Besides demarking gender and ethnic boundaries, it denotes 

Indianness, and more specifically, Indians who live in rural areas in the 

mountains (Femenías, 2004: 22). In order to cultivate their Indianness, they 

also used to travel to Q’ero communities and spend time with the inhabitants. 

According to Ramón, the Q’eros were ‘the real descendants of the Incas’ and 
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the last keepers of the ‘authentic Andean tradition’ (fieldwork data: Cusco, 17. 

07. 08).54 Here, the Argentinian tour guide cultivated his Indianness by 

partaking in traditional Andean dances performed by locals to entertain tourists 

during their visits in the Q’ero communities.  

On the first morning that I spent in the Q’ero village, Ramón joined three 

men in dances that are commonly performed during the Qoyllur Rit’i (The Lord 

of the Snow). The latter is one of the biggest religious Andean events, which 

takes place every year in May or June at the sanctuary on the iced covered 

peak of the Mount Qoyllur Rit’i in the Cusco province of Quispicanchi (see 

Ferreira and Dargent-Chamot, 2003: 44-45). The three men were dressed in 

typical ukuku (bear) vests with a whip in their hands. The ukuku dresses 

consisted of long black tunics, which have a big red cross on the front, woollen 

black masks that the performers wore as a hat on their heads, and the use of a 

whip. In the Andean tradition, the ukuku represents a half-bear and half-human 

figure, a hybrid, whose role is to keep order and disseminate chaos (Poole, 

1990: 106; Allen, 1983). Ramón’s outfit differed from that of the ukuku men. 

Ramón, his Peruvian compadre Juan and another man danced wearing 

western clothes (a shirt, jumper and jeans), an orange-feathered headdress on 

their heads and a wooden stick in their hands. The feathered colourful 

headdresses worn by the three men, and the long wooden stick that they were 

carrying, were representative of the inhabitants of the Amazonian rainforest. 

These headdresses are worn in the ch’unchu dance during the Qoyllur Rit’i 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
54 The Q’ero(s) have been much advertised, especially among different NGOs which sponsor 
development projects in the region and whose members are often followers of ‘the Andean 
tradition’ (visit website: Q’ero Development Assistance). Among other claims, these promoters 
believe that the Q’ero people are: ‘the last remaining Inca who have survived with their cultural 
and spiritual traditions intact [and it is with them that] you experience the mystical filaments of 
the Andes (visit website: Inti Wasi). 
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festivities (see Harvey and Gow, 1994: 79-80). Accompanying the dancers were 

two drummers sitting in front of a stone hut, wearing gym trousers, ponchos and 

montera hats (fieldwork data: Cusco, 18. 07. 08). In negotiating his indigeneity, 

Ramón was asserting a commodified indigenous ethnicity, which, while serving 

indigenous peoples as a source of revenue, has enabled middle-upper class 

individuals to entertain self-serving interpretations of Indianness. 

One might argue that upwardly middle class individuals like the mestiza 

girl from Lurín, or Sara or Ramón, promote positive attitudes towards 

indigeneity and contribute to reinforcing indigenous ethnic pride. This is 

especially the case of the mestiza Sara who wished to find her indigenous 

heritage despite her family’s repudiation of any identity marker symbolising 

indigeneity. In the pursuit of an indigenous identity, Sara was the only child out 

of five siblings who, in challenging racial prejudice that her family members 

cultivated towards an indigenous way of life, was encouraging the consolidation 

of indigenous ethnicity. While in conversation at the shop in Cusco where Sara 

was working for the Ayllu Inca Association,55 she explained to my partner and 

me in English that, for her, it was important to find indigeneity in order to 

redefine her original ancestry that her parents denied (fieldwork data: Cusco, 

16. 07. 08). As Sara clarified, her mother did not want to have anything to do 

with indigeneity because she associated it with an oppressed and discriminated 

identity that she experienced during the internal armed conflict in Ayacucho. 

Forced to migrate to Lima, Sara’s mother decided to put aside her Indianness, 

including the Quechua language. The mother never used Quechua with Sara, 

even though she herself spoke it. Instead, she spoke to her children exclusively 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
55 This was an organization of domestic and international production of textile crafts. For further 
information see the Appendix (Table 3). 
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in Spanish. For this reason, Sara decided to send her two daughters to the 

private primary school Pukllasunchis in Cusco so that they could learn 

Quechua. As the Quechua teacher explained to me during my visit to the 

school, Pukllasunchis taught one hour of Quechua per week to non-Quechua 

speaking students (fieldwork data: Cusco, 15. 08. 08). For Sara, Quechua was 

an important indigenous identity marker that she wished to rediscover. In order 

to recuperate a lost identity, Sara turned to incanismo, a viable means that, in 

commodifying indigeneity, has enabled middle-class individuals to assert their 

indigeneity. In this respect, incanismo has facilitated the restoration of an 

identity, which is otherwise largely rejected and discriminated against. However, 

while the practice of incanismo has provided a space for the nourishment of 

indigenous ethnicity, it has also secured its racial subordination. 

The practice of incanismo has reinforced racial differences. The mestiza 

girl from Lurín, who was participating in traditional indigenous dances in Cusco, 

had just finished her MA in Great Britain; Ramón, the Argentinian man was a 

successful bilingual tour guide; Sara, the mestiza from Lima had an MA in 

tourism and also spoke fluent English. These individuals had the opportunity to 

receive a good education, travel around the world, and find jobs that that they 

enjoyed. Most indigenous peoples in the Peruvian Andes, whose mother tongue 

is Quechua or Aymara, struggle to receive a basic education in Spanish.56 

Travelling for indigenous peoples commonly implies migrating from rural areas 

to cities like Cusco, Puno, Ayacucho, and Lima, in search of jobs and a better 

education. Here, the struggle continues as indigenous peoples, largely illiterate 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
56 By comparison with compared with Argentina, Brazil, Chile and Mexico, the quality of 
Peruvian education is considered to be the worst and, when compared to urban areas, the high 
illiteracy rate especially affects rural areas with predominantly indigenous population (Talledo, 
2004). When schooling in rural areas is considered, Peru is close to the last place in Latin 
America (Oliart, 2011: 92).  
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and with little knowledge of Spanish, must accept any type of work as they 

battle against discrimination.57 In enhancing class hierarchies, incanismo has 

clearly reinstated racial differences in society. By enabling middle-upper class 

individuals to assert their indigeneity through the commodification of specific 

indigenous identity markers, it has reinforced an unequal and fundamentally 

racist social order. The racialisation of the indigenous Other has been further 

endorsed through the production of essentialist cultural representations of the 

indigenous Other that the practice of incanismo has enabled. 

The ‘real’ Indian is remote. For individuals in search of indigenous 

identity, legitimate indigeneity is found in remote Andean communities. 

However, the ‘proper’ Indian is not found in any highland community, but in 

those in proximity to Cusco –the ancient capital of the Inca Empire. Sara was of 

indigenous origins from the Ayacucho region. Nonetheless, she preferred to 

move to Cusco in search of ‘true’ indigeneity. The indigenous identity 

encountered in the Q’ero communities in the Cusco region was to Sara and her 

partner Ramón more ‘authentic’ than any indigeneity developed in other 

Andean regions or in the urban context. These idealisations of ‘real’ indigeneity, 

have secured the racialisation of the indigenous Other. As discussed in 

literature the idealisation of individuals belonging to colonised minorities such 

as Negroes and Indians has reinforced a self-authenticating and self-preserving 

rhetorical practice reproductive of racial superiority and dominance (Ellingson, 

2001: 297). By idealising indigeneity, middle-class individuals in the Peruvian 

Andes have reconstructed the myth of the ‘noble savage’, displacing the 

existence of real individuals with utopian representations of the Other (see 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
57 On migration in Peru see, among others, Golte and Adams (1990: 48) and Vindal Ødegaard 
(2010: 71-72). 
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Fanon, 2008 [1952]: xiv). This has recast the indigenous Other as its racial 

archetype. This indigenous Other belongs to the rural and remote Andean 

domain, away from the urban civilised and modern world. Elite bilingualism 

provides an illustration of how the commodification of indigeneity has secured 

further the latter’s racialisation.  

 

4.7 Elite bilingualism and the racialisation of indigenous identity 

Elite bilingualism has been consolidated through the commodification of 

the Quechua language. Commonly, elite bilingualism implies that upwardly 

mobile individuals who need or wish to be bilingual or multilingual learn 

influential international languages such as English, French, and Spanish (De 

Mejía, 2002: 5).58 In the case examined here, it is the use of the indigenous 

Quechua language that has encouraged elite bilingualism. The promotion of 

elite bilingualism has been largely endorsed through tourism59 and supported by 

academic institutions.60 As travel agencies market it, the ‘language of the Incas’ 

can be acquired while the tourist is relaxing, taking a break from his/her frantic 

routine and enjoying ‘Andean culture’.61 For instance, the Centro Tinku, a 

cultural association based in the heart of Cusco, has facilitated this process. 

Sponsored by various academic institutions in the USA such as Harvard 

University, University of Washington and UCLA, the Tinku centre has invited 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
58 In general terms, bilingualism implies that a person is able to speak two or more languages 
that have been acquired either simultaneously in early life stages or sequentially when the 
second language has been learned through formal education or informal paths (Baker, 1993: 
78). For more information on bilingualism see also Muysken and Appel (1987). 
59 Quechua classes are publicised via cyberspace through the web guide ‘Study Abroad Links. 
A searchable web-guide’.  
60 For classes in Quechua in Peruvian universities see Weber (2012) who did a research on the 
Quechua course Programa Hatun Ñan at the Universidad Nacional de San Antonio de Abad 
(Cusco) and university websites of Universidad Nacional Mayor de San Marcos and Pontificia 
Universidad católica del Perú (PUCP).  
61 Visit the websites: Viva Travel Guides, Peru and Asociación Cultural Peruano Alemana 
(ACUPARI). 
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foreigners from the USA to discover the ‘Andean traditional cultures’ and meet 

‘the Quechua Indians, descendants of the Incas’ who ‘can be found in and 

around the Andean city of Cusco’.62  

Entertaining tourists with the Quechua language was common practice 

for some of the tourist guides I met during my fieldwork. On trekking to Machu 

Picchu the tourist guide, a young man in his teens, explained to me that the 

tourist agency in Cusco hired him because, in addition to Spanish, he spoke 

Quechua. He was employed ahead of his friend who did not speak Quechua so 

he could divert tourists with ‘the language of the Incas’. The young tourist guide 

knew Quechua because, unlike many of his friends’ families whose members 

were ashamed of using this language at home, he spoke Quechua with his 

parents and relatives (fieldwork data: Cusco, 27. 08. 08). While enabling some 

native Quechua speakers to profit from the use of their language and cultivate a 

sense of pride toward this indigenous ethnic marker, elite bilingualism has 

endorsed the racialisation of indigenous peoples. This is not only in terms of 

essentialising Indianness for the purpose of entertaining tourists. Elite 

bilingualism has racialised indigenous identity, as learners of Quechua as a 

second language have recast the indigenous native Quechua speakers to a 

remote rural Indian domain.  

When I travelled to Puno I was extended an invitation to attend a class in 

Quechua linguistics at the Puno University Universidad Nacional del Altiplano, 

Puno (Highland National University, Puno) (fieldwork data: Puno, 2. 09. 08). On 

this occasion, the professor and about twenty-five middle class students were 

enthusiastically learning Quechua grammar. While the professor was a native 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
62 Visit the webpage Centro Tinku. Tinku is a Quechua word, which means ‘harmony’ and 
‘cordiality’ (Fonseca-Martell, 1973: 43-44). 
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Quechua speaker, Quechua was for most students a second language. When I 

asked them why they decided to learn Quechua, they responded that it was for 

research purposes and to be able to conduct fieldwork in ‘rural areas’ with 

‘indigenous communities’. In associating the use of Quechua exclusively with 

the rural Andean domain, the students were essentialising indigeneity. For non-

native Quechua speakers, the Quechua language pertains to the Andean 

countryside and the indigenous rural context. When I asked a pharmacist in 

Cusco whether she spoke Quechua she said that she was learning it by 

attending private lessons so that she could travel to ‘rural indigenous 

communities’ and ‘spread the Jehovah religion’ by means of this language 

(fieldwork data: Cusco, 31. 07. 08). By associating the Quechua language with 

remote indigenous communities, the learners of Quechua have redefined a 

prototypical image of the Indian who exists exclusively in relation to Andean 

remoteness. This Indian is a separate entity segregated from the mainstream 

society to which middle-class individuals belong. Besides being employed to 

amuse travellers, this indigenous Other serves middle-class individuals to 

pursue their academic careers and as a niche through which religious beliefs 

might be spread. Therefore, by relating the indigenous Other to the rural 

domain, elite bilingualism has secured the racialisation of the indigenous 

identity. 

 

4.8 The making of Peruvian ethnicity: from dressing to living indigenous 

ethnicity  

The practice of incanismo has produced an appealing indigeneity. As I 

was walking down the streets of the city of Cusco, various teenage girls 
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stopped me and insisted I should take a picture of them and their alpacas and 

little lambs for one Sol (less than fifty US cents). The girls were wearing 

spotless pollera skirts, immaculate llikllas on their shoulders, neat and tidy 

traditional sombrero hats, while their rubber sandals seemed brand new and 

their hair was perfectly braided into two buns. Unlike many other travellers, I 

kindly declined the invitations (fieldwork data: Cusco, 14. 08. 08). Objectified, 

indigeneity turns into an appealing product, which in being put on display and 

sold to tourists as an amusing peace of art cultivates romantic cultural 

representations of the indigenous Andean Other. There it is, the ‘indigenous 

Other’, a bundle of colours with braided hair, beautiful clean clothing, and 

rubber sandals, a proper ‘object of art’ (cf. Bhabha, 1994: 171-173). This is the 

image immortalised every year by tourists with their cameras. These appealing 

images of the indigenous Andean Other have allowed individuals in society to 

profit from them. By selling them as the ‘authentic’ indigenous identity, 

individuals have endorsed a more disruptive aspect of incanismo practice. They 

have masked the inherent racism present in Peruvian society by producing an 

entertaining cultural indigenous Andean reality. When indigenous ethnicity 

ceases to amuse, indigeneity turns incontestably into an object of racial 

prejudice.  

Due to its racist legacy, incanismo has secured the exercise of racial 

prejudice upon the indigenous Other. In a stationery shop in Puno, an 

indigenous woman in her forties was waiting at the counter to be served with a 

big bag at her feet. She was wearing the typical skirt pollera, a pullover, the 

ujutas (rubber sandals), with breaded hair in two buns. As I walked in, I stepped 

in line behind her and waited for my turn —I needed a new notebook and pen. 
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Seeing me, the man at the counter asked me what I needed and waved at me 

to step forward. Confused by the gesture, I said that the lady in front of me was 

waiting to be served. Annoyed, the man rushed me forward as he instructed me 

not to bother. Since there were people waiting behind me, I walked to the 

counter. As I was waiting for the man to hand me over the notebook and the 

pen I had asked for, I looked over to the woman who was still patiently waiting 

to be served. Her facial expression was serious and firm, as she seemed 

determined to get what she was there for. Once I received the notebook and 

pen, I paid and left the shop troubled by the way the man treated the indigenous 

woman (fieldwork data: Puno, 08. 09. 08). Discrimination against indigenous 

peoples is a reality and, in these instances, the dress they wear is by no means 

an appealing ethnic ornament or a commodity used for profit. By denoting 

indigeneity, the clothing triggers prejudice towards the indigenous individual. 

Once indigeneity no longer serves as an appealing means of entertainment, it is 

automatically recast as an inferior and unworthy category: an object of racial 

discrimination. 

Indigeneity is denied and rejected in identity negotiations. In a detailed 

study on the formation of ethnicity in Peru, Thorp and Paredes (2010) 

discussed how the individuals of this country negotiate their distinctive and 

always changing identities by comparing themselves to an ‘imagined Indian’ 

community, which they inherently disavow (Thorp and Paredes, 2010: 28).63 

Serafin is a middle class Spanish man in his thirties. He is monolingual, and 

lives in Cusco. He used to teach philosophy in ‘Andean cosmology’ at various 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
63 Thorp and Paredes are using Benedict Anderson’s definition of imagined community in his 
study on the formation of nationalism (Thorp and Paredes, 2010: 5). According to Anderson 
communities are imagined political constructs because the members of even the smallest 
nation will never know most of their fellow-members, meet them or even hear of them, yet in 
their minds lives the image of their communion (Anderson, 2006 [1983]: 6-8). 
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private schools in the region like Pukllasunchis and was involved in promoting 

Intercultural Bilingual Education (IBE) programmes through various NGOs 

across the Andes. During an interview that we arranged in the coffee shop 

‘Kushka..Fe Café’ on Plaza De Armas in the Cusco city, he explained:  

 

pasamos la vida peleando quien es menos cholo que el otro. Ser 

menos cholo implica ser major. (‘We spend our life fighting over 

who is more cholo. To be less cholo means to be better. … These 

are themes, which regard social classes’, translated by Martina 

Tonet) (fieldwork data: Cusco, 17. 09. 08). 
!

Being less cholo implies being better than the other. Cholo denotes 

Indianness64 and Indian means being of an inferior race, a body constantly 

subjected to denigration. Viola is a woman in her thirties who was working as a 

coordinator at Chico Latino, a civil non-profit organisation in Cusco. During an 

interview, she explained that, when she was little, she used to think she was 

better than those ‘indiancitos’ (little Indians) who, besides having darker skin 

than her, spoke Quechua in class. She recalled saying to her mother: ‘Mami, 

nosotros somos más decentes, superiores’ (‘Mom, we are more decent, 

superior’, translated by Martina Tonet) (fieldwork data: Cusco, 06. 08. 08). In 

asserting their identities, individuals in Peru naturalise the idea of Indianness, 

which as Martínez Novo (2006) has argued in her analysis of Mexico, endorses 

a ‘culture of exclusion’ (Martínez Novo, 2006: 97). In Peru, it is the indigenous 

Other that is constantly excluded or silenced. Referred to as ‘silent racism’ (cf. 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
64 The word cholo refers to both, people of mixed race as well as to Indians who have adopted 
western habits and customs, and commonly it has been a derogatory term (Gimenéz-Micó, 
2007: 97).  
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De la Cadena, 2001 [a]), this moral form of racial prejudice65 has defined 

various domains in Peru including the formation of ethnicity. 

Any marker denoting indigeneity is subject to denigration. During my 

fieldwork, various interviewees shared how they were ridiculed and diminished 

in class because they spoke Quechua. This was the case of a professor in his 

sixties, a linguist who was teaching Quechua at the Puno University 

Universidad Nacional del Altiplano, Puno. In a group meeting at the hostel La 

Casa del Abuelo in Puno, the professor explained that when he was little he 

used to speak only Quechua, but that as soon as he started to go to school he 

began to be afraid of using this language because of the way teachers treated 

him (fieldwork data: Puno, 09. 09. 08). The man recalled how the teacher used 

to threaten him and other pupils who spoke Quechua by telling them that if they 

spoke this language, the teacher would cut their fingers off. During the same 

group meeting, another interviewee, a young female anthropologist in her 

thirties, shared that when she and her classmates spoke Quechua at school, 

the teachers belittled them by saying the language they spoke belonged to the 

indios (Indians) and cholos (fieldwork data: Puno, 09. 09. 08). At this point, the 

anthropologist pointed out that, for fear of being scorned, she and many other 

pupils denied themselves of the use of Quechua. Another interviewee present 

in the meeting, an Aymara man in his forties who was working as a sociologist 

at Puno University, referred to this practice as the ‘hiding of origins’. This is a 

process that, according to the man, dehumanises individuals and makes them 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
65 In Peru, racism has not been based exclusively on the colour of the skin like was the case 
during the colonisation of black people (see Black skin white masks, Fanon, 2008 [1952]). In 
this Latin American country racism has reproduced as individuals have discriminated against 
the Other based on invisible class markers such as intelligence and morality (De la Cadena, 
2001 [a]: 5). In this respect, instead of targeting bodies in terms of biological differences, in Peru 
racism has aimed at attacking and purifying ‘racial souls’ a phenomenon that De la Cadena 
refers to as ‘culturalist racial determinism’ (De la Cadena, 2005: 270; De la Cadena, 2006: 6).  
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ashamed of who they are (fieldwork data: Puno, 09. 09. 08). When not used to 

entertain, indigeneity is a source of trauma. It scars individuals and prevents 

them from asserting their indigenous ethnic identities. Indigeneity is here 

denoting an identity formation exclusive of ethnic diversity. As educators in 

Peruvian institutions diminish and repress what they view as useless and 

unworthy Indian identity markers, existing as ‘indigenous’ is not an option. 

However, non-existing as indigenous is not necessarily an imposition forced 

upon indigenous peoples from above. Ceasing to exist as indigenous is a 

practice that in the course of time indigenous peoples have endorsed 

themselves. The cross-generational language shift provides an excellent 

example of how the indigenous Other has cultivated the inherent disavowal of 

indigeneity across generations. 

 

4.9 Exploring the cross-generational language shift 

The cross-generational shift implies that a minority language like 

Quechua is gradually replaced by the dominant language in society such as 

Spanish.66 During my fieldwork I could observe this phenomenon when 

Quechua speaking mothers opted for the use of Spanish over Quechua to 

communicate with their children. For instance, when I was travelling in a 

colectivo (mini bus) with local people from the district of Huancarani (Cusco), I 

noticed a mother speaking to an older woman in Quechua while she conversed 

with her daughter in Spanish. Occasionally the older woman addressed the little 

girl using Quechua but the latter replied in Spanish (fieldwork data: Cusco, 20. 

08. 08). I experienced a similar situation while I was visiting Filomena’s house in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
66 For reference on ‘cross-generational shift’ see Hornberger and King (1996: 427), and Baker 
(1992: 109). 
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Concepción Cangallo with Malena (fieldwork data: Ayacucho, 14. 11. 08). 

Filomena addressed her daughter in Quechua, who then spoke to her son in 

Spanish. In the instance of prioritising the use of Spanish over the use of 

Quechua, individuals deny themselves the construction of an ethnic identity 

inclusive of indigeneity. Indigenous ethnic markers such as the Quechua 

language are rejected in the making of individual’s identity. This indicates how 

in Peru bio-power has effectively cleansed society of the impurities of 

Indianness. It also demonstrates how individuals, regardless of their class and 

race, have participated in the reproduction of a racist legacy, which persistently 

purifies society from the contamination of indigeneity.  

Indigeneity is repudiated. When not functioning as a source of income 

and amusement, anything that implies indigeneity in Peru, including the 

Quechua language, is negated. This is either because indigenous identity is 

viewed as a deficiency of some sort or because it evokes hostile memories and 

experiences. As a pharmacist that I interviewed in the city of Cusco mentioned, 

although her grandmother and mother knew Quechua, they did not use this 

language with her because Quechua was associated with backwardness and 

oppression (fieldwork data: Cusco, 28. 07. 08). Similarly, the parents of the 

project coordinator I interviewed at the Winiaypa organisation in Huallarcocha 

(Cusco) did not use Quechua with her because speaking the runa67 simi 

(Quechua) was synonymous with suffering and social exclusion (fieldwork data: 

Cusco, 25. 08. 08). Quechua is not merely a language. It is also a wounded 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
67 Runa is a connotation, which can be found among the inhabitants of the Andean regions. In 
the Quechua language it means ‘man’ or ‘human being’ and it is used interchangeably with 
campesino (peasant) in order to refer to the autochthonous people of the pre-Hispanic origin. 
Furthermore, it is a category, which differs from misti (mestizos) and from the wiraqocha (white 
man). (Estermann, 1998: 53-56; Montoya, 1986: 251) 
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identity that individuals wish to forget and not transmit to future generations 

because it is too painful to be nourished.  

Indigeneity implies being socially marginalised. While I was travelling 

through rural villages in the Azángaro region, a mother mentioned to Nadia in 

Quechua that when her children go to the city they are scared of using 

Quechua as they are afraid of being called cholo (fieldwork data: Puno, 11. 09. 

08). Quechua means being marginalised as a male street worker pointed out 

whilst I was visiting the remote community of Culluchaka in Huanta (fieldwork 

data: Ayacucho, 18. 11. 08). In most cases, it was the parents who chose not to 

communicate in Quechua with their children. This was due to their own negative 

experiences and connotations they related to the use of the Quechua language. 

I did, however, come across interviewees who spoke Quechua with their 

children. But it was their children who prioritised the use of Spanish over 

Quechua. This was the situation of a mother that I interviewed in the Azángaro 

region while I was visiting the communities in Chupa and Arapa (fieldwork data: 

11. 09. 08). The woman explained to Nadia in Quechua that when she speaks 

in Quechua to her children, they tend to reply in Spanish, as they are ashamed 

of using Quechua. Similarly, when I asked the two women from Chinchero who 

were selling their weavings to tourists in Cusco, they explained they spoke in 

Quechua to their children, but the latter responded in Spanish (fieldwork data: 

Cusco, 04. 08. 08). The denial of indigeneity endures as it is practiced by new 

generations. In a report on the Quechua language, the congresswoman María 

Cleofé Sumire de Conde discusses how younger generations are ashamed of 

speaking Quechua and notes that the youth tend to reject the use of this 

language because it is perceived as atraso (backward). These examples 



Indigeneity: a profitable identity and a self-serving commodity 114 
 

provide further evidence of why indigenous peoples in the Peruvian Andes have 

not politicised their ethnicity.  

Ethnic formation in Peru has denied the right to exist as an indigenous 

person. This supports the argument of Cumartin et al. (2008) on the formation 

of ethnicity in this Latin American country. The rise of a shared indigenous 

ethnic identity and the establishment of independent indigenous political 

organising on a national level in Peru have been disrupted due to internal 

violence and cultural discrimination (Caumartin et al., 2008: 232-236). 

Indigenous peoples are acknowledged when indigeneity serves as an ‘ethnic 

dress’ to make profit from and as it is employed as a self-fulfilling identity. Yet, 

indigeneity is denied from the making of Peruvian ethnicity. 

 

4.10 Synopsis  

This chapter has highlighted some of the reasons why indigenous 

peoples in the Peruvian Andes have not politicised their ethnicity. Ethnicity has 

defined the very formation of indigeneity in the Andean regions as the ayllu 

system has cultivated ethnic diversity across the Andes. Yet, in the course of 

history, Andean inhabitants in Peru have not claimed ethnicity as a political 

means of empowerment. During the creation of the Peruvian state, indigenous 

communities mobilised in the pursuit of a national identity inclusive of 

indigenous ethnicity, but this attempt was repressed. Since then, indigenous 

peoples in the Peruvian Andean regions have politically asserted themselves 

through a peasant identity.  

We can conclude that indigenous peoples in the Peruvian Andes have 

not politicised indigeneity for two major reasons. First of all, indigeneity is 
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continually rejected in the building of Peruvian National identity. By disrupting 

the formation of ethnic commonality, the exercise of racial prejudice has 

prevented indigenous peoples from claiming their distinctive ethnicity. Second 

of all, by making indigenous ethnicity a viable commodity, the practice of 

incanismo, has dislocated a sense of belonging to indigenous ethnicity. Anyone 

can claim indigeneity in this day and age. In becoming a commodity through the 

practice of incanismo, indigeneity has served indigenous peoples as an identity 

for profit. Although this use of indigeneity has restored some pride among 

indigenous peoples, the positive attitudes that the practice of incanismo has 

generated have not endorsed the politicisation of indigeneity. I argued that this 

is partially due to a racist colonial inheritance, which in Peru continues to disrupt 

a sense of belonging towards indigenous ethnicity. By making indigeneity a 

profitable identity and a self-serving cultural commodity, incanismo has 

validated indigenous ethnicity exclusively in terms of an appealing and 

entertaining product. While indigenous peoples have sold indigeneity as a 

product from which they can benefit, indigeneity has served travellers and 

Peruvian middle-upper class individuals to fulfil their self-perceptions of the 

Andean Other. It is within this space of indigeneity negotiations on a local and 

global scale that class and race hierarchies are reinstated and the repudiation 

of indigeneity re-enacted.  

The practice of incanismo is a strategy of condescension. It has created 

an elusive sense of closeness to indigeneity. By mystifying colonial continuities 

through romanticism and exoticism, it has veiled the inherent racism that 

continues to dominate the existence of indigenous peoples. The practice of 

incanismo has enabled individuals to partake in the fostering of the ‘coloniality 
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of power’ (cf. Quijano, 2000), which subdues the indigenous Other by means of 

deceitful social practices such as the incanismo. The latter has promoted the 

acceptance of indigenous peoples exclusively in terms of an appealing ethnic 

dress to be worn as an entertaining tradition. Once indigenous ethnicity ceases 

to fulfil this purpose, the indigenous Other is immediately recast to an inferior 

social position as he/she is seen as bearers of an unworthy identity that ought 

to be expelled from the formation of Peruvian ethnicity.  

Ultimately, this chapter has demonstrated how a racist legacy in Peru is 

consolidated through the making of an exclusive ethnicity founded in the 

disavowal of the indigenous Other. The political opposition between hegemony 

and the subaltern status has too often justified the idea that there are totally 

distinct groups and always oppressed groups (García Canclini, 1995: 259). It is 

within processes of identity negotiation that it is possible to rethink the 

relationship between the political and the ethnic involved in the unveiling of 

subjugating powers, which, in the case here examined, have prevented 

indigenous peoples from claiming their ethnicity on a political level. 
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5.1 Peruvian education and the inclusion of the indigenous Other: a racist 

tradition  

In exploring the implications of coloniality, previous chapters have 

illustrated how various social practices and attitudes in society have contributed 

to cultivating a violent racist inheritance, which continues to subdue indigenous 
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peoples. Subjugation is not understood as a top-down oppressive power but a 

fluid force, which in permeating society and individuals’ bodies regardless of 

their race and social status, has enhanced racial discrimination towards the 

indigenous Other. Deepening our exploration of the intricacies of the ‘coloniality 

of power’, this chapter examines how in the Peruvian Andes an education 

inclusive of the Indian Other has paradoxically perpetuated a racist and 

paternalistic social order founded on the inherent disavowal of indigenous 

peoples.  

Education is more than formal schooling. In the first decades of the 

twentieth century Dewey (1916) referred to education as the very process of 

living. Living produces knowledge and it influences human consciousness and 

growth in terms of behaviour and thinking. It also constantly unfolds and 

reconstructs experiences (Dewey, 1916: 6, 76). Durkheim (1956) defined 

education as a ‘social organism’, which maintains conformity and homogeneity 

in society by shaping the ideal man and collective consciousness (Durkheim, 

1956: 70, 123). In Althusser’s terms, education functions as an ‘Ideological 

State Apparatus (ISA)’, which polices a given social order by enabling struggle.1 

In this respect, education has played a crucial role in the reproduction of culture 

and of the social system (Bourdieu and Passeron, 2000 [1977]: 6) not 

necessarily by means of imposition or repression. Education has secured a 

given social order by allowing individual’s attitudes and actions to endorse 

cultural production and assert identity formation (Willis, 1977: 120-122; Luykx, 

1999: xxxix-xl; Oliart, 2011: 184). Besides moulding the culture of a society, 

education has disclosed the process of identity-making that individuals have 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
1 For readings on Althusser’s theory see, among others, Elliott (2006: 207-209) and McLennan 
et al. (2007: 84-85). 
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actively engaged in redefining through their material existence. Education is a 

domain, which consolidates a certain ideology that people mutually shape 

through their actions, behaviour and resistance. It is within these tensions that 

we can trace the successes and the failures of a given education. Furthermore, 

they allow us to trace how racial prejudice towards the indigenous Other has 

been re-enacted across time. In order to deepen our understanding of the 

complexities of this phenomenon, I shall begin by exploring how a racist 

education has been consolidated through history. 

The roots of a racist education can be traced back to the colonial era. 

During this historical period, education implied converting Indians to the values 

of the dominant Spanish society. Indians were ‘wrong’ forms of being with an 

unworthy existence that should be either annihilated, suppressed or fixed. 

Those who were not killed were subjugated by a paternalistic education aimed 

at redefining their ways of being. In referring to Indians as ‘savages’ and 

‘uncivilised’, Spaniards aspired to change their identity in terms of language, 

ideas, beliefs, and customs (Wood, 1986: 2, 7-8). Missionaries endorsed this 

type of education by teaching the children of Indian caciques (chiefs, nobles) 

Spanish values including the learning of Christian doctrine, Spanish language, 

reading, writing, maths, singing and Latin in the colegios de internos (internal 

colleges) instituted in Lima and Cusco in the sixteenth and seventeenth 

century.2 While converting the descendants of Inca aristocracies to Christian 

morality and principles pertaining to the Latin socio-cultural context, the Spanish 

crown controlled the Indian masses by keeping them illiterate. Clerics were 

‘concerned’ that ‘Indians’ would use the knowledge acquired through formal 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
2 For reference on the colegios de caciques (cacique colleges) see, among others, (Oberem, 
1985: 178), Spitta (1995: 65-66) and Flores (1987: 145-137).  
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education to ‘criticise the priests’ (see Arriaga, quoted by Spitta, 1995: 67).3 

Though Quechua, the official language of the Inca Empire,4 was never really an 

issue for the colonisers,5 it was banned after Túpac Amaru’s II rebellion (1780-

81) (García, [b] 2005: 21).  

Language has been an important symbolic system of cultural production, 

which, in generating a strong bond among individuals, has fostered group 

identity (Luykx, 1999: 14-15). During the Indian uprisings, the Quechua identity 

was a threat to the Spaniards. Symbolising a subversive identity, Quechua was 

attempting to overthrow the Spanish crown. Hence, the Spanish administration 

produced anti-Indian policies forbidding the further endorsement of any 

indicator symbolising the ideological pillars of the rebellions (Walker, 2012: 56). 

This included the prohibition of the use of the Quechua language, the Quechua 

culture, the Quechua theatre, and literary works in Quechua, which the 

indigenismo movement only later on revived in the twentieth century (Adelaar 

and Muysken, 2004: 255). After Peruvian independence (1824), a racist 

education persisted through the process of Hispanicisation. The latter implied 

‘cleansing’ Indians of the ‘impurities’ of their identity.  

‘Purifying’ and ‘improving’ Indian souls was common practice (see De la 

Cadena, 2007: 95-96) for the proyecto civilista (civilian project) (1871-1930). It 

supported this educational agenda through the idea of blanqueamiento 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
3 For original source see Arriaga (1621), Extirpación de la idolatría en el Perú. 
4 On this topic see, among others, Cerrón Palomino (1989) and Adelaar and Muysken (2004: 
165-410). 
5 Quechua was used by missionaries to facilitate the conversion of Indians into the Christian 
doctrine and by the mestizo successors of Inca nobility who used this language in literary works 
in order to preserve the Inca cultural heritage. An example is provided by the chronicles in 
Quechua produced by the mestizo Garcilaso de la Vega, who was born of Spanish aristocratic 
and royal Inca roots (see Inca Garcilaso de la Vega, 1995). The descendants of the Incas used 
the written Quechua that colonial missionaries created with Latin alphabet. Before then, 
Quechua language was used as an oral means of communication. (See Mannheim, 1984). 
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(whitening) of the Indian race. The whitening meant ratifying eugenics 

education or autogenia. Peruvian elites used it to cleanse the Peruvian Nation 

from the possible ‘negative’ effects of racial mixtures (Oliart, 2011: 27-28; De la 

Cadena, 2000: 17). The spread of Spanish literacy played a crucial role in 

fomenting the purification of the Peruvian Nation. Spanish was officially 

proclaimed the lingua franca after Peruvian independence and it was used as 

the symbol of national identity (Godenzzi, 2006). The civilian educational project 

did not produce the expected results. This was largely due to opposition from 

landowners and gamonales who did not want peasants to be educated for fear 

of losing their control over them.6 However, it did decrease Spanish illiteracy 

among Indians (see Contreras, 1996: 15-16). The learning of Spanish went 

hand in hand with a racist education, which dictated what type of indigenous 

identity ought to be included with conceptions of the Peruvian Nation. There 

were the Granjas Escolares (1929) (farm schools) that the Catholic order of the 

Salesians administrated; the Brigadas de Culturización Indígena (Brigades of 

Indigenous Acculturation) (1930s-1940s); the Núcleos Escolares Campesinos 

(Clustered Schools for Peasants)7 that indigenista project instituted in the 1940s 

under the presidency of José Luis Bustamante (1945-1948); and international 

organisations, such as the Wycliffe Bible Translators (WBT) (1945) and the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
6 In representing a decentralising system of domination in the Andes, landowners and 
gamonales have epitomised a conservative force opposed to the modernising powers of the 
elites from Lima (Oliart, 2011: 29). There was a common saying among landowners: ‘indio 
leido, indio perdido … indio educado, demonio encontrado’ (‘A literate Indian is a lost Indian … 
an educated Indian is encountering a demon’, translated by Martina Tonet). See Montoya 
(1990: 174). 
7 During the educational reform in the 1960s, the Nucleos Escolares Campesinos changed the 
name into Nucleos Educativos Comunales (NECs) (Educational Communal Nuclei). 
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Summer Institute of Linguistics (SIL) (1946).8 It was these institutions, which 

determined the type of indigenous identity worthy of being part of the Nation.  

For the Granjas Escolares it was by civilising Indians through a military-

style discipline and strict Christian morality that the ideal Indian identity could be 

achieved. The objective of this schooling was to cleanse Indians of the 

supposed negative influence of their native environment, which, according to 

Peruvian elites, cultivated laziness, ignorance and lack of patriotism among 

Indians (Espinoza, 2010: 4-5). In the case of the brigadas and the núcleos 

escolares, which were under the supervision of the indigenistas, Indians had to 

be Hispanicised and civilised by means of Spanish literacy while they had to 

continue serving the Peruvian Nation as a peasant labour force in the 

countryside (Ibid., 2010: 6). From 1944 to 1962 the Peruvian Public Ministry of 

Education and the Peruvian-North American organism under the name of 

Servicio Cooperativo Peruano – Norteamericano de Educación (SECPANE) 

employed Núcleos Escolares Campesions to administrate education 

programmes that would teach hygiene and cleaning habits to the indigenous 

population.9 This included instructing Indians how to use soap and toothpaste, 

comb hair, and get a haircut (Espinoza, 2010: 9).10 During the same period 

religious organisations, such as the Wycliffe Bible Translators (WBT) (1945) 

and the Summer Institute of Linguistics (SIL) (1946), ran Spanish literacy 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
8 While the WBT translates the bible into the indigenous languages, the SIL has documented 
and developed cultural and linguistic studies on indigenous communities. For more information 
on these organizations see Table 3 in the Appendix.  
9 ‘The Peruvian-North American Cooperative Education Service’, by Espinoza (2010: 2). For 
detailed information in the treaty see United States-Peru (1951). 
10 The US government largely manoeuvred the SECPANE educational attempts through the 
Office of Inter-American Affairs (OIA). The latter was established in 1940 as part of the ‘Good 
Neighbour Policy’, which aimed to foster ‘hemispheric solidarity’ in order to cultivate economic 
stability and social development in Latin American countries (Espinoza, 2010: 6). On the project 
see also Baum (1963: 68-69). 
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training to convert Indians to the Christian dogma (García, [b] 2005: 19). The 

cleansing of the indigenous identity was taking place as national and 

international institutions were endorsing the purification of Indian souls and 

redefining their way of life. Luis Eduardo Valcárcel was a prominent indigenista 

from Cusco who was minister of Education during Bustamante’s government 

and a promoter of the núcleos escolares. He argued that, to be a civilised 

citizen, a person must know how to read and write and accept the ‘good’ of the 

Western culture and reject the ‘bad’ of ‘Indian’ traits (Valcárcel, 1954: 8).11 For 

Valcárcel, the ‘good’ Indian markers were revivable through Indian art (Matos-

Mar et al., 1981: 246, 348; López, 2001: 4-5). Therefore, the Indian Other was 

allowed to be part of the Peruvian Nation only when cleansed of the impurities 

of its character while Indian identity was included as an object of art. 

 

5.2 The spread of racist ideology in the Andes: literacy and the conversion to 

Spanish  

The indigenista project enabled a large number of individuals from 

Andean communities to become literate in Spanish. In the 1940s and 1950s 

various educational institutions employed as teachers an increasing number of 

people from rural areas (Contreras, 1996: 18). Some teachers created schools 

in the haciendas where they would teach how to read and write in Spanish to 

the children of the hacienda. There is evidence that indigenous communities 

welcomed this education. Oliart (2011) reports a story of how during a peasant 

assault on a hacienda in the 1960s the rebels protected the teacher because 

she used to teach how to read and write to the children of the hacienda under 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
11 See Luis E. Valcárcel Memorias (Matos-Mar et al., 1981). 
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attack (Oliart, 2011: 32-33). By the 1960s, the growth of Spanish literacy among 

the peasantry produced significant social change. During the dictatorship of the 

general Manuel Odría (1948-1956), the minister of Education Juan Mendoza 

instituted the Plan Nacional de Educación (National Plan of Education). It gave 

greater autonomy to Peruvian regions by enabling them to create their own 

regional educational offices. As part of the same educational plan, in 1968 the 

new President Manuel Prado passed the law 12997, which enabled teachers to 

gain the necessary official accreditations to be in the position to teach and 

allowed rural communities to develop their own schools (Ibid., 2011: 35). It was 

peasants who were now demanding education for themselves, a proper 

‘reactionary action’ (Contreras, 1996: 2). In the 1960s, peasants educated in 

Spanish literacy forced the political elite to promote agrarian reform, the 

industrialisation of the country, and the nationalisation of products that were in 

the hands of foreign companies (Oliart, 2011: 34). Spanish literacy enabled 

comuneros to defend themselves from the abuses of those in power as it 

facilitated the recuperation of their lands from the hacendados (Montoya, 1990: 

98; De la Piedra, 2003: 45-46). In elevating the masses, Spanish literacy 

brought transformations for the most disadvantaged social strata. This was an 

indication of how, in the broader Gramscian sense, education served as a 

means for the divulgation of revolutionary agency among subordinate groups.12 

Regardless of their race and social status, Spanish literacy allowed a larger 

number of individuals in the Andes to challenge the existing status quo. At the 

same time it also inculcated them into a racist education. Beyond the agrarian 

reform, an increasing number of individuals in the Peruvian Andes began 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
12 For Readings on Gramsci’s ideology on education: Gramsci (1971), Borg et al. (2002), and 
Forgacs (2000), among others. 
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endorsing a racist ideology by refuting the development of an education 

inclusive of cultural and language diversity. 

In 1972 the Peruvian president Juan Velasco Alvarado (1968-1975) 

instituted the General Educational Law (Ley General de Educación, Decreto: 

Ley No. 19326).13 In Velasco’s words:  

 

The educational reform of the revolution aims at creating an 

educational system that: satisfies the necessities of the entire 

nation; that will reach the great masses of peasants, always 

exploited and … deliberately kept in ignorance; that will create a 

new consciousness among all Peruvians … and that will 

contribute to forging a new type of man within a new social 

morality (Velasco, 1972: 63, in García, 2005 [b]: 21).  

!

Velasco’s Educational Reform endorsed three major initiatives. Firstly, it 

extended control over educational policies to all Peruvians, targeting particularly 

indigenous communities. By representing an ideal educational system, the 

Reform was prepared to acknowledge and promote dialogue among different 

cultures within the Peruvian Nation (Oliart, 2011: 89). The purpose of this was 

to enable teachers and community members to determine together a new 

education founded in cross-cultural dialogue (Bizot, 1975: 38). Secondly, the 

National Bilingual Education Policy (Política Nacional de Educación Bilingüe -

PNEB) also in 1972, promoted bilingual education in all highland, lowland and 

coastal regions where languages other than Spanish were spoken.14 This was a 

significant move given that the teaching in native languages had been 

prohibited since Túpac Amaru’s II rebellions in the 1780s. Thirdly, in 1975, the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
13 See Howard (2007: 25-26) and Hornberger (1988: 24). 
14 See García (2005 [b]: 21), Hornberger (1987: 208) and Howard (2007: 25-26). 
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Peruvian State proclaimed Quechua for the first time in Latin American history 

to be an official language co-equal with Spanish in the Law N 21115/21156 

(May 27th) (Hornberger, 1987: 208). Only a year later, the Instituto de Estudios 

Peruanos (IEP) published six dictionaries and grammars, one for each of the 

main Peruvian Quechua varieties15 and the teaching of Quechua became 

obligatory at all levels of education (Howard, 2007: 25-26). In attempting to 

establish an education inclusive of the country’s cultural and language diversity, 

Velasco’s reform was encouraging the development of a National ideology and 

identity respectful and inclusive of Otherness countrywide. However, Velasco’s 

changes to the educational system were not welcomed. 

Teachers largely rejected Velasco’s Reform. In challenging their 

educational upbringing, the Educational Reform questioned what teachers had 

learned in school regarding Peruvian society and its problems prior to the 

Agrarian Reform. This included embracing an ideology that valued the cultural 

and linguistic richness of the Peruvian Nation. The ‘principles of the reform’ 

incited teachers to acquire an anti-imperialistic view and to promote a 

nationalistic and anti-oligarchic position (Oliart, 2011: 47-48). The propositions 

of Velasco’s reform were further silenced under the presidencies of Fernando 

Belaúnde Terry (1980-1985) and Alan García Pérez (1985-1990). From 1980 to 

1990, twenty thousand teachers abandoned indigenous communities where 

they used to teach. According to the teachers, it served no purpose to teach in 

these areas. Teachers viewed staying in rural communities as a place of 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
15 According to the Ethnologue (Lewis, 2009), there are about 46 Quechua varieties found in 
South America. When Quechua was officialised in 1975 (Law N 21115/21156, May 27th), the 
commission that implemented the law proposed an official Quechua alphabet called the Basic 
General Quechua Alphabet, with specified adjustments for each of the principal varieties of 
Quechua in Peru (Ancash-Huaylas, Ayacucho-Chanca, Cajamarca- Cañaris, Cusco-Callao, 
Junín-Huanca, San Martin) including the grammar rules of Quechua in each of these varieties 
(Howard, 2007; 25-26; Hornberger, 1988: 30). 
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perdition where they would become someone who would no longer be accepted 

by urban society and who would be rejected by schools in the provincial centres 

(Ibid., 2011: 53). This highlights how a racist education was inducing individuals 

to dissociate themselves from the indigenous rural domain. It also shows how 

people in society were partaking in the consolidation of a racist ideology 

founded on the inherent disavowal and marginalisation of the indigenous Other.  

The violence of internal armed conflict between Sendero Luminoso and 

the State (1980-1992) helped the spread of a racist education. In tearing apart 

the Peruvian social fabric, the dirty war encouraged the primary victims of the 

war —the indigenous population— to repudiate their indigenous origins. This 

included disavowing identity markers symbolising indigeneity such as the 

Quechua language.  

Since the end of the war there has been a significant drop in the use of 

Quechua among its indigenous native speakers. When we compare the 

censuses that the Peruvian Instituto Nacional de Estadística e Informática 

(INEI) has developed over the years, we can see a drastic reduction in the 

number of indigenous Quechua speakers in the country.16 According to INEI, in 

1993 there were about 4.500 million Quechua speakers in Peru (approximately 

nineteen percent of the total population).17 Eight years later, in 2001, the 

number of speakers had decreased to 3.750 million18 while in 2007 the institute 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
16 In Latin America, there are approximately nine million Quechua speakers who are mainly 
spread out in the Peruvian, Ecuadorian and Bolivian highlands and about 3.750 million 
Quechua speakers live on the Peruvian territory, which makes Quechua constitutive of 85% of 
all the native languages in Peru (INEI, 2001). The highest percentage of Quechua speakers in 
the Andes can be found in the regions of Apurímac (71%), Ayacucho (63%), Cusco (52%), 
Puno (38.5%) and Arequipa (15%) (INEI, 2007). 
17 See INEI (1993). 
18 See INEI (2001). 
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reported that there were 3.261 million Quechua speakers.19 Many Quechua 

speakers, like Sarah’s mother, were forced to migrate to Lima by the internal 

armed conflict. In the process, they learned to deny the use of Quechua to their 

children. Replacing the Quechua language with Spanish has often been 

associated with the diglossic20 Spanish-Quechua scenario. Studies in socio-

linguistics have argued that it is because of the ‘hegemony of Spanish’ (cf. 

Mannheim, 1991: 81)21 that Quechua speakers have replaced this language 

with Spanish. Spanish has been the privileged means of progression in society 

whereas Quechua has been increasingly relegated to the informal and private 

sphere of the ayllu domain (Hornberger, 1988: 84-85; Howard, 2007: 16).22 

However, the conversion to Spanish can be also attributed to a racist education. 

By making individuals uncomfortable with whom they are, a racist education 

has induced them to suppress certain aspects of their identity. This includes the 

use of their native language. In an outdoor group meeting by the Arapa lagoon 

in Azángaro province an indigenous woman and man explained to me in 

Spanish that the majority of the ‘campesinos indígenas’ speak Spanish because 

‘nos mismos no se valoramos, (‘We do not value ourselves’, translated by 

Martina Tonet) (fieldwork data: Puno, 11. 09. 08). The couple associated the 

shift to Spanish by many indigenous people to the undervaluing of who they 

are, which includes the use of Quechua. This is largely due to the awareness 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
19 See INEI (2007). 
20 The term diglossia implies that there are high (H) languages and low (L) language varieties 
(e.g. dialects), which are referred to as subordinate to the superiority of a given language. 
Usually a high variety is a written language whereas a low variety is an oral or spoken 
language. A high variety is used in formal contexts whereas a low variety is used in informal 
domains. On this topic see, among others, Fishman (1971: 226) and Ferguson (1996: 25-39).  
21 See also Coronel-Molina (1997: 33). 
22 This process has been known in linguistics as ‘linguistic convergence’ or ‘language shift’, 
which implies that the oppressed linguistic group, in seeing the use of the dominant language 
as the only option available for social improvement in the larger society, adopts it as a means of 
communication (Fasold, 1987: 191). This phenomenon has been amongst the prevailing causes 
for the loss and death of a language (Muysken and Appel, 1987: 45). 
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that speaking Quechua in Peruvian society means being a victim of racial 

prejudice. 

When I travelled to Chuschi, Malena and I interviewed some Quechua 

speaking women whose children were attending an IBE programme at the local 

school (fieldwork data: Ayacucho, 19. 11. 08). The women used Quechua 

among themselves. However, when Malena asked them in Quechua for their 

opinions about learning Quechua at school, the women voiced that they found it 

disappointing that their children spoke more Quechua than Spanish in class. 

They explained they could not tell what was going on with their children in class 

as they were analfabetas (illiterate), but they knew their children were not 

learning enough Spanish. In speaking up for all the women in the group, one 

woman pointed out that she wanted their children to learn more Spanish 

because if they do not speak Spanish, when they go to Lima or to other places, 

they are marginalised and discriminated against.  

Individuals become aware of how the use of Quechua generates 

intolerance towards the indigenous speakers when they grow up. When I visited 

the schools in Ccoñamuro and Huarahuara with Fe y Alegría I noticed a 

significant change in pupils’ attitudes towards the use of Quechua. There was a 

distinct difference between the kids in the kindergarten and those pupils 

attending higher classes in primary school (fieldwork data: Cusco, 18. 08. 08). 

In the kindergarten, and in the first grades of both schools, children 

spontaneously used Quechua among themselves. When the teacher asked 

them to sing songs in their mother tongue, they were enthusiastic and jovial. 

However, when we visited the pupils in third and fourth grades in Ccoñamuro, 

the situation was different. When the teacher asked them to sing in Quechua, 
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they sang quietly as if they were embarrassed by it. When the uneasiness of 

the use of Quechua became almost unbearable, the pupils unanimously shifted 

to the singing of a Spanish song. As they began pronouncing Spanish words, 

their voices became louder and more confident. Virginia Zavala, a professor at 

the Pontificia Universidad Católica del Perú (PUCP) in Lima, experienced a 

similar situation when she used to work as a coordinator for various IBE 

programmes in indigenous Andean communities (fieldwork data: Lima, 10. 11. 

08). During our interview, she explained that the older pupils became, the less 

they were motivated to use their native Quechua language. According to Zavala 

this had to do with pupils becoming aware of the prejudice that affects 

indigenous Quechua speakers, hence the rejection of the language. Therefore, 

a racist ideology in the Andes has been consolidated through the conversion of 

indigenous Quechua speakers to Spanish, an action founded on the awareness 

that speaking Quechua in Peru implies living on the margins of society.  

 

5.3 Peruvian linguistic institutions and the marginalisation of indigenous 

Quechua speakers 

In Peru the formation of a Quechua language community has been 

founded on the exclusion of indigenous speakers. The Academia Mayor de la 

Lengua Quechua in Cusco (AMLQC)23 has been an influential and exclusive 

Peruvian linguistic institute,24 which has played a key role in this process. The 

AMLQC was founded in 1990 by the Peruvian academic and actor Faustino 

Espinoza Navarro, the intellectual who wrote and staged the script for the Inti 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
23 ‘The Higher Academy of the Quechua Language in Cusco’, translation by Martina Tonet.  
24 The Peruvian government has recognised as the main representative body for the Quechua 
language. See Congreso de la Repùblica del Peru – Ley 2236/2012CR Artículo 3. 
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Raymi in Cusco. However, the formation of the AMLQC can be traced back to 

the politico-cultural indigenismo movement in the early twentieth-century. To 

assert their Inca ancestry and superior indigeneity, Peruvian indigenistas 

employed the literary Quechua as the ‘authentic’, ‘legitimate’, ‘non-

contaminated’ pure language. Indigenistas considered the literary Quechua to 

be of a higher standard. They used it to distance themselves from the speakers 

of the ‘Quechua mezclado’, the oral means commonly used by working class 

people like indigenous peasants, market women, and street vendors (Itier, 

1992: 26; De la Cadena, 2000: 235). In the 1990s the members of the AMLQC 

fostered this racist legacy by claiming that the ‘Cusco Quechua’, the one that 

the AMLQ uses, is the quechua legitimo (legitimate Quechua) because Cusco 

was the capital of the Inca Empire.25 In promoting a superior Quechua 

language, AMLQ has delineated clear class divisions between the speakers of 

the Inka simi, or ‘Qhapaq simi –lengua del poderoso’ (language of the 

powerful), which is the academic version of the Quechua language; and the 

speakers of the ‘runa simi -lengua del hombre común’ (language of common 

people). The latter has been the oral version of Quechua that indigenous 

people use on a daily basis (Godenzzi, 1992: 63; Marr, 1999: 183). However, 

the AMLQ refutes the use of this Quechua because, according to this institution, 

it is not pure.  

AMLQ rejects the runa simi because the latter is a language hybrid 

infused with Spanish words. In a weekly report on the Quechua language 

(2009), the president of the branch of the Academia Mayor de la Lengua 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
25 Elites in Cusco have claimed the Quechua from this city legitimate because many 
descendants of Inca nobility lived in Cusco. Thus, the ‘Cusco Quechua’, including its substantial 
body of dramatic literature, have become symbols of the authentic Andean identity. (See 
Adelaar and Muysken, 2004: 181-182).  
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Quechua Regional in Lima (AMLQRL), Noemi Viscardo Rosas stated that the 

‘colloquial Quechua’ —as she referred to it— is inappropriate because it is 

mixed with Spanish words.26 According to the woman, ‘proper’ Quechua is the 

one that the AMLQ in Cusco uses, which, is also, as the linguist claimed during 

the ‘Quechua day’ organised in the Peruvian Congress in Lima (dated 04. 05. 

07),27 the legitimate ‘Inca language’. By falling into the practice of incanismo, 

Viscardo lauded what she referred to as the Quechua from ‘Qosqo’ (the 

Quechua name for the ancient Inca capital Cusco) because only this version 

can bring back the Inca past in terms of ‘nuestra mitología, nuestro arte’ (‘Our 

mythology, our art’, translated by Martina Tonet). By evoking the Inca past, 

Viscardo claimed the following: 

 

las autoridades, las principales personas encargadas [tienen que] 

dirigir y de poner los parámetros para la escritura correcta de 

acuerdo a las normas que dice la Academia Mayor de la Lengua 

Quechua (AMLQ) de quien soy miembro. … Ésta Academia 

norma en cómo se debe escribir con las grafías prestadas del 

alfabeto internacional. Mientras todos nosotros quechua 

hablantes, los que difundimos el quechua, los que hemos 

estudiados gramática quechua, nos hablemos como la filosofía 

Inca, la filosofía quechuas nos los mandan. Pues seguiremos 

desunidos y nuestra cultura y nuestra tradición en el quechua 

seguirán pues dispersas y tal vez mal interpretadas. (‘The 

authorities, the principal executives have to dictate and establish 

the parameters for the correct writing which complies with the 

norms given by the Academy of Quechua Language (AMLQC) of 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
26 Viscardo is a lawyer, bilingual trainer, and interpreter of the Quechua language who 
translated the Peruvian constitution into Quechua and who provides a service for the public by 
answering phone calls in Quechua from the Peruvian congress. Watch video: Reporte 
Semanal. Reportaje sobre el idioma Quechua. 
27 Watch video: Día del Quechua. 
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which I am a member. This Academy decides how to write 

according to the international writing style, whereas all of us 

Quechua speakers who spread Quechua, who have studied the 

Quechua grammar, do not speak according to the Inca 

philosophy, the philosophy that the Quechuas have sent us. 

Hence, we will persist in being not united and our culture and 

tradition will be lost or wrongly interpreted’, translated by Martina 

Tonet).  

!

Viscardo stated that AMLQ in Cusco is the lawful institution that 

produces the ‘appropriate’ Quechua. By doing so, she was not merely 

producing ‘meta-narratives’ (cf. Wallerstein, 2004: 146) grounded in intellectual, 

moral and political legitimacy, which, in representing elite ideologies, continue 

controlling the ‘truthful’ processes of knowledge production. Viscardo was also 

practicing incanismo, which in endorsing a paternalistic and racist education 

was excluding indigenous Quechua speakers from the Quechua language 

community. By claiming that the members of the AMLQ were the legitimate 

speakers of the past ‘Inca philosophy’, Viscardo was practicing the ‘Incas sí, 

indios no’ (cf. Méndez, 1996) incanismo ideology. This secured a utopian and 

elitist Quechua language community, founded on the disavowal of indigenous 

Quechua speakers. As Glidden (2011) pointed out, by comparison with 

Ecuador, in Peru the Quechua language has not symbolically united its 

speakers because the officialisation of this language has been an elitist matter 

of contestation (Glidden, 2011: 70). Although the Academy has institutionalised 

the use of Quechua, by confining this language to an idealised and remote Inca 

past, it has encouraged the segregation of common speakers, who form the 

large indigenous majority (Marr, 1999: 195). But how has AMLQC 



Racist education: the silencing of cultural and linguistic diversity 134 
 

simultaneously disrupted a shared identity across all Quechua speakers and 

marginalised the indigenous Other? As the following example shows, the 

answer can be traced in the repercussions of elite bilingualism.  

Serafin, a professor in Andean cosmology, grew up speaking Spanish at 

home (fieldwork data: Cusco, 14. 09. 08). He explained that, although his 

grandparents spoke some Quechua, they did not use the language with their 

children because speaking Quechua was for them synonymous with ‘lower 

castes’. His father did not speak any Quechua. His mother did a little because 

she used to listen to her parents speaking Quechua among themselves. 

Nonetheless, her parents never addressed her in this language. When Serafin 

was small, he learned some words in Quechua by accompanying his mother to 

the market or by listening to his mother sing Quechua songs with her sisters. 

However, his family members did not use Quechua among themselves; they 

employed Spanish as their means of communication. His father used to say that 

when Serafin and his brother would go to the city, nobody there spoke 

Quechua. According to the father, Quechua was spoken in the market and, 

because there was nothing to learn from the market, there was no point in using 

this language. While growing up, Serafin began to be increasingly fascinated 

with the Inca past to the point where he became a professor in Andeanist 

studies and decided to learn Quechua by attending classes at the AMLQ in 

Cusco. The fact that he was learning the Cusco Quechua put him in an 

advantaged social position by comparison with the Quechua speakers from 

other Andean regions. During the interview, Serafin shared how in a phone call 
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with a Quechua speaking indigenous community leader from Apurímac28 the 

latter praised his language because it was from Cusco. Serafin emphasised that 

at the beginning of the conversation with the leader he apologised to the man 

for his Quechua. According to Serafin, he was speaking a bad motoseo (mix of 

Spanish and Quechua). However, to Serafin’s surprise, the leader of the 

community stated:  

 

pero tú eres cusqueño, los cusqueño hablan quechua perfecto, 

nosotros no. Nosotros ya hablamos dialecto. (‘But you are from 

Cusco, people from Cusco speak a perfect Quechua, we do not. 

We speak a dialect’, translated by Martina Tonet) (fieldwork data: 

Cusco, 14. 09. 08). 

 

Elite bilingualism has legitimised the Cusco Quechua. It has made the 

Quechua users from other Andean regions the speakers of dialects, inferior 

versions of the ‘real’ language of the Incas. As the example illustrates, this 

understanding is not necessarily imposed but mutually defined by Quechua 

speakers of various social castes. It is within this process that a racist education 

founded on the denial of the indigenous Other is reproduced. In this respect, the 

marginalisation of indigenous Quechua speakers does not take place 

exclusively due to a diglossic Spanish-Quechua context. It is also due to a 

diglossic situation that Quechua speakers cultivate within the same language 

community that a racist education and hence the disavowal of the indigenous 

Other endures. Ultimately, in a post-colonial society like Peru, language has not 

cultivated cohesion among its speakers nor has it constructed a common 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
28 Apurímac is one of seven Southern Peruvian Andean departments, which include Arequipa, 
Ayacucho, Cusco, Huancavelica, Puno and marginally Ica, where Quechua is still widely 
spoken (Adelaar and Muysken, 2004: 174). 
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national identity. Rather, in serving elites to reinvent ‘imagined communities’ 

based on a racist ideology, language has consolidated what Anderson (2006 

[1983]) referred to as a ‘combination of national community and dynastic 

legitimacy’ a phenomenon common to post-colonial societies (Anderson, 2006 

[1983]: 7, 150). 

 

5.4 Intercultural Bilingual Education (IBE) in Peru: the gap between rhetoric and 

practice 

The spread of International Bilingual Education (IBE) has had the 

objective of subverting a racist education in society. IBE has been a matter 

associated with human rights and fundamental freedoms, including the 

promotion of a more equal society, respectful of cultural and linguistic diversity 

(UNESCO, 2001: 61-64; UNESCO, 2006: 13).29 In 1989, the International 

Labour Convention (ILO)30 169 urged Latin American governments to recognise 

the rights of ‘Indigenous and Tribal Peoples in Independent Countries’ in terms 

of their ethnic and cultural identity. In response to international pressures the 

Peruvian government of Alberto Fujimori (1990-2000) institutionalised the IBE 

agenda by establishing the National Policy of Intercultural Bilingual Education 

(BIE) in 1991 (see Howard, 2007: 25-26). In 1993, the State reformed the 

Peruvian Constitution under the international banner of human rights.31 For the 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
29 There are currently about eight different political regimes, which define IBE programmes. 
These include educational models developed in Mexico, Colombia, Brazil, Ecuador, Peru, 
Bolivia and Paraguay. See document Intercultural Multilingual Education Mexico, Colombia, 
Brazil, Ecuador, Peru, Bolivia and Paraguay (2009: pp. 37-41). 
30 The ILO is the only existing international legislation referring to indigenous rights according to 
which indigenous people are defined according to the criteria of self-identification and signatory 
governments commit to ensure equality of social, economic and cultural rights of all indigenous 
people within their jurisdiction (Sieder, 2002: 3-4). For more information on ILO see Table 3 in 
the Appendix. 
31 See Universal Declaration of Human Rights. 
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first time in the history of the Peruvian republic, Peruvian Law formally 

recognised the multicultural nature of the nation inclusive of native peoples 

(Yrigoyen Fajardo, 2002: 157; Howard, 2011). The Peruvian state 

 

recognised and protected the ethnic and cultural plurality of the 

Nation so that all Peruvians had the right to use their own 

language before any authority through the medium of an 

interpreter.32 

 

On the basis of these constitutional principles, a new multicultural 

institutionality aimed to develop and strengthen cultural elements such as 

language, traditional forms of organisation, customs and normative systems in 

the name of cultural plurality (Yrigoyen Fajardo, 2002: 167). The major body in 

charge of the implementation of bilingual and intercultural education was the 

Unidad Nacional de Educación Bilingüe Intercultural (UNEBI). In 1996 this 

institution made IBE national policy (Howard, 2011). While claiming ‘respect’33 

for indigenous languages, the UNEBI promoted governmental policies that on a 

discursive level were incorporating indigenous peoples into the larger society to 

achieve national unity (García, 2005 [b]: 24-25, originally in italics). For the 

State, Intercultural Bilingual Education was not meant to differ from the national 

curriculum (Documento de Trabajo [not dated]: 22). Between 1997 and 2001, 

the UNEBI produced a significant amount of bilingual teaching material, which 

included about forty-nine bilingual manuals, including five regional Quechua 

variations and other indigenous languages. With the support of NGOs, 

universities and research institutes, the UNEBI endorsed training for teachers in 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
32 In Howard (2011), pp. 11: Perù (1993), Chapter 1, Article 2, Clause 19; Chirinos (1999). 
33 It was manifested in the Educational Reform 1975, National Bilingual policy 1972, 
Officialisation of Quechua 1975, and the Constitution 1979 (Hornberger, 1987: 205-206).  
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bilingual education, providing material for the regions where IBE was applied so 

they could have bilingual libraries too.34 In 2001 the UNEBI merged into the 

Dirección Nacional de Educación Bilingüe Intercultural-DINEBI.35 This sector 

had the task of developing strategies, which would oversee the efficiency of 

IBE, and guarantee the right to an education in the mother tongue for 

indigenous peoples. Among other things, this included promoting 

capacitaciones docentes (training workshops for teachers) the elaboration of 

educational material in the indigenous language, and the establishment of an 

IBE curriculum. In 2003, the New General Law of Education (28044), the Ley de 

Lenguas (Language Law), and the National Policy of Languages and Cultures 

in Education were established. The Law number 28044 stated as follows:36 

 

La Educación Bilingüe Intercultural se ofrece en todo el sistema 

educativo: promueve la valoración y enriquecimiento de la propia 

cultura, el respeto a la diversidad cultural, el diálogo intercultural y 

la toma de conciencia de los derechos de los pueblos indígenas, y 

de otras comunidades nacionales y extranjeras. Incorpora la 

historia de los pueblos, sus conocimientos y tecnologías, sistemas 

de valores y aspiraciones sociales y económicas .... Preserva las 

lenguas de los pueblos indígenas y promueve su desarrollo y     

práctica. (‘Intercultural Bilingual Education is offered to the entire 

educational system. It promotes the importance and the 

enrichment of one’s culture, the respect for cultural diversity, the 

intercultural dialogue, the conscience of the rights for indigenous 

peoples and other national and foreign communities. It includes 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
34 See Godenzzi (2001: 6) quoted in García (2005 [b]: 22). 
35 The ‘National Division of Intercultural Bilingual Education’ (DINEBI) was formed by a National 
Consulting Committee composed by intellectuals, NGO workers, teacher-trainers and bilingual 
teachers, and pedagogues with the aim to further develop insights and discussions on IBE. 
Further, the DINEBI provided material in indigenous languages, but the Ministry of Education is 
the entity, which administrates its use. (García, 2005 [b]: 23). 
36 See Comisión Permanente del Congreso de la República (2003). 
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the history of people, their knowledge(s) and technologies, value 

systems and their social and economic aspirations’, translated by 

Martina Tonet). 

!

According to the Peruvian State, by the beginning of the twenty first 

century, Intercultural Bilingual Education (IBE) was offered across the entire 

educational system, and it promoted respect for different cultures, intercultural 

dialogue, the rights of indigenous peoples and the teaching of indigenous 

languages. Nonetheless, the proliferation of IBE policies, laws, materials and 

programmes has not secured the subversion of a racist education in Peru. By 

comparison with other Latin American countries like Bolivia and Ecuador, in the 

Peruvian Andes there has been a substantial gap between the IBE rhetoric and 

its endorsement.37 As professor Lucy Trapnell reported on the situation of IBE 

in Peru38 in the seminar organised by Red Inter-Saberes (University of 

Newcastle) in Quito (Ecuador) in 2011,39 ‘Desde los años setenta, hay 

constitución, leyes, políticas, pero en la práctica no se ha avanzado para nada’. 

(‘Since the 1970s there are constitutions, laws, politics, but in practice, there 

has been no progress’, translated by Martina Tonet). Why is this the case? 

Since the 1970s, there have been laws, policies that have supported IBE, but 

why has an education inclusive of cultural and language diversity in Peru not 

yet been consolidated?  

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
37 See García (2004: 357; 2005 [a]: 11; 2005 [b]: 26). 
38 The ‘Peruvian anomaly’ has been of concern also among other researchers who discussed 
the gap issue in recent debates on IBE in Latin America such as during the seminar 
Paradigmas de diversidad y cohesión social: planificación educativa y lingüística entre los 
pueblos y naciones indígenas de América Latina en el período 2000-2012 held in Newcastle 
(England) in November 2010 and the Symposium on Teaching and Learning Indigenous 
Languages of Latin America (STLILLA) held at Notre Dame University (USA) in November 
2011. I participated in both events by presenting a paper on the situation of IBE in the Peruvian 
Andes providing my fieldwork data from 2008. 
39 Watch video: Prospects and challenges for EIB in Peru. 
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5.5 Interculturality: a segregating and exclusionary practice 

In Peru interculturality has implied the segregation and the exclusion of 

indigenous peoples. In a study on IBE in Bolivia, Ecuador and Peru, a working 

team of researchers illustrated how the notion of ‘interculturality’ has involved 

different discourses and forms of applicability.40 Depending on the politics of 

each country, the State has either recognised or invisibilizado (made invisible) 

the socio-cultural and linguistic diversity present on the national territory, 

especially in relation to the presence of indigenous peoples (Zavala, 2007: 13). 

In Bolivia IBE is para todos (for all) in both rural and urban areas. In Ecuador, it 

is addressed to rural areas, but within the notion of territorialidad (territoriality). 

This includes almost all provincias serranas (Andean regions), Amazonian 

provinces and some of the coastal areas where pueblos indígenas ancestrales 

(indigenous ancestral peoples) live. In Peru, however, IBE is confined to 

educación rural (rural education) (Ibid., 2007: 18-19). In 2008 IBE was still a 

rural matter.41  

During my fieldwork, I attended a few Quechua classes that ran one hour 

per week in the urban setting. This was much like the school administrated by 

Pukllasunchis in the San Sebastian district on the outskirts of Cusco city and 

the Colegio María Angola sponsored by the Italian NGO Yanapanakusun 

located in the city of Cusco. Although IBE was predominantly confined to the 

rural indigenous and peasant domain, the IBE agenda was not managed by 

indigenous peasants. In fact, this is what makes IBE so different in Peru 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
40 The methodology used was based on qualitative ethnographic inquiry using open interviews 
with family members, pupils, community leaders, educational authorities and project-
representatives. In addition to participation observation (e.g. in class), the collected voices have 
been integrated with the analysis of relevant documents in order to develop an ‘internal point of 
view’. The whole was then elaborated within different theoretical frameworks contemplated in 
the study. (Zavala, 2007: 27). 
41 See Documento de Trabajo ([not dated]: 19). 
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compared to neighbouring countries like Bolivia, Brazil, and Ecuador. In Peru 

the reforms of the 1990s did not include the participation of indigenous leaders 

in the formation and the execution of IBE projects (Oliart, 2011: 89). In Peru, the 

educational implementations were the outcome of agreements established 

between Fujimori and the educational reform that the World Bank42 introduced 

in Latin America in 1994. In Colombia, Chile, Brazil, Bolivia and Argentina the 

educational reform formed part of the political agenda of the new governments. 

In Peru it was a theme imposed from outside (Ibid., 2011: 69-70). By contrast 

with Ecuador and Bolivia, in Peru IBE has not been in the hands of indigenous 

peoples nor has it been a product of negotiations and agreements established 

between the State and indigenous organisations (Zavala, 2007: 35). Exceptions 

have existed in the Peruvian Amazon with IBE programmes such as AIDESEP 

(1980) and FORMABIAP (1988). The indigenous communities of the 

Amazonian regions have participated in determining how to implement IBE 

programmes in the communities (Zavala, 2007: 221; García, 2005 [b]). Some 

communities run these organisations themselves.43 However, in the Peruvian 

Andes this has not been the case. In this region indigenous peoples have not 

participated in the implementation of IBE.  

In the Peruvian Andes IBE has largely been orchestrated by NGOs, 

universities and other social organisations oriented towards the transformation 

of the educational system. Since the 1980s and 1990s it has been foreign 

agencies such as the United States Agency for International Development 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
42 The World Bank (WB) has played a crucial role in identifying ‘Indigenous Peoples (IP)’ so the 
latter can benefit from development projects (Partridge et al., 1996: no pp.). For more 
information on the WB see Table 3 in the Appendix. 
43 For studies on Intercultural Bilingual Education in the Peruvian Amazonian regions see also 
the ethnography by Aikman (2003) and Burga Cabrera (2005). 



Racist education: the silencing of cultural and linguistic diversity 142 
 

(USAID),44 UN, UNESCO, UNICEF, the World Bank and various national and 

regional institutions, such as universities and other educational agencies, that 

have endorsed bilingual and intercultural projects.45 These entities have 

employed the discursive aspect of IBE as an ideological symbol to endorse 

neoliberal reforms46 established after the Washington Consensus (1980).47 

These entities have supported the strengthening of autonomy of the municipal 

government, the privatisation and decentralisation of service provision, the 

reinforcement of the role of civil society and the enabling of NGOs to provide 

services that were previously the responsibility of the state (Sieder, 2002: 8; 

Oliart, 2011: 68). By putting pressure on the Peruvian government various 

organisations and institutions have aimed to facilitate ethnic autonomy, self-

determination, and self-empowerment of indigenous peoples so that the latter 

would be integrated into the Peruvian Nation with their different identities 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
44 For information on this organisation see Table 3 in the Appendix. 
45 One of the best documented bilingual projects was -the Experimental Project of Bilingual 
Education in Puno (PEEB-P) (1978-1988), which was managed by various regional universities 
and national education agencies while being funded by the international donor -the Deutsche 
Gesellschaft für Technische Zusammenarbeit (GTZ). The latter is a German federally owned 
organisation, which, among other things, provides viable, forward-looking solutions for political, 
economic, ecological and social development in a globalised world. According to García (2005 
[b]) the project is well known because many people who worked in the PEEB-P in the 1980s 
have worked in the IBE field ever since (García, 2005 [b]: 19). The project produced a wide 
range of pedagogical material and texts in Quechua that have eventually been also used by 
other institutions aiming to promote bilingual education (see Von Gleich, 1989). 
46 Neoliberalism proposed new forms of governmental and quasi-governmental management 
and socio-economic intervention, mostly in the domains of education, interculturality, and 
democratisation with the aim of creating a more equal society. The quasi-government, virtually 
by its name alone and the intentional blurring of the governmental and private sectors, is not 
easily defined. In general, it is a hybrid organization that has been assigned by law, or by 
general practice, some of the legal characteristics of both the governmental and private sectors. 
Furthermore, the term is used in two ways: to refer to entities that have some legal relation or 
association, however tenuous, to the federal government; or to the terrain that putatively exists 
between the governmental and private sectors, they occupy a realm between the private and 
the public. In this respect, a quasi-governmental entity may find it in its interest to assert its 
private or governmental Status. (Kosar, 2008: 2, 7). For reference on Neo-liberal movements in 
Peru see Laurie and Bonnett (2002). 
47 The Washington Consensus had the objective to decrease poverty and inequality in 
underdeveloped or developing countries. The Consensus started the expansion of neo-
liberalism in Latin America, which increased throughout the 20th century. For references on 
neoliberalism see Mavroudeas and Papadatos (2005), Amsden et al., (2004), Nankani and 
Williamson (2003). 
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inclusive of their distinctive languages and cultures (García, 2005 [b]: 24; 

Brems, 2007: 28; Aikman, 1997: 465). Nonetheless, in practice, these 

organisations have done the opposite: they have paradoxically endorsed the 

marginalisation and exclusion of indigenous peoples. In short, they have 

fostered a racist education.  

 

5.6 The applicability of IBE: ‘IBE experts’ and incanismo 

In the Peruvian Andes IBE has been managed by the ‘IBE experts’. 

During my fieldwork it was organisations such as UNICEF, Fe y Alegría, 

Yanapanakusun, Pukllasunchis, Tarea, Red Educativa Regional (RER) and 

CARE that were promoting the IBE agenda and the decentralisation of an 

education inclusive of the indigenous Other. When I visited the RER office in 

Cusco, one of the officials explained that ‘nosotros’ (we) were waiting for the 

approval from the Ministry of Education in Lima for a regional educational plan 

supporting bilingual curriculum that the region of Cusco developed in 2007.48 

But whom does this ‘we’ refer?  

‘We’ refers to the ‘IBE experts’. The latter are middle class pedagogues, 

professors, intellectuals, historians, linguists, academics and social activists 

who claim are promoting an education encompassing the indigenous Quechua 

culture and language. However, these social actors have paradoxically 

endorsed a racist education by excluding indigenous peoples from partaking in 

discussions regarding the implementation of IBE, and by making interculturality 

the practice of incanismo. This trend was expressed during the three-day 

workshop Reunión en la Macro Región Andino Quechua: Huancavelica, 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
48 See Proyecto Educativo Nacional (PEN) al 2021 (2007: 96) and Proyecto Educativo Regional 
(PER) – Cusco (2007: 13-14). 
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Ayacucho, Apurímac, Cusco in Cusco, which was organised by COPARE 

Cusco (Consejo de Participación Regional) and the Programa Alianza Perú 

para Educación Rural-Ruta del Sol 2007-201049 and funded by organisations 

such as CADEP,50 CESIP,51 EDUCA - Instituto Educa (Huancavelica), Fe y 

Alegría 44 (Cusco), Foro Educativo (Lima), NERA,52 RER (Cusco), and Tarea 

(Ayacucho y Cusco) (fieldwork data: Cusco, 18-20. 09. 08). The workshop took 

place in the Cusco municipal theatre and in the exclusive hotel and convention 

centre San Jerónimo in Cusco province. The event consisted of ‘IBE experts’ 

such as social workers, academics, linguists, and pedagogues of the regions of 

Ayacucho, Huancavelica, Apurímac and Cusco who presented talks on the 

development of IBE in each province. Edgar Cusihuallpa, the Director of DREC 

(Dirección Regional de Educación Cusco) and Ingrid Guzmán the coordinator of 

the Programme Ruta del Sol facilitated the event the first day. The objective 

was to deliberate how to improve the IBE agenda in order to transform rural 

education, overcome poverty, and enhance the life of indigenous peoples in 

their communities. However, as indigenous peoples were absent, indigeneity 

was a commodity, which served exclusively as a means of fostering class 

hierarchies, to generate entertainment and to cultivate racial prejudice.  

The indigenous Quechua language was used to affirm the superiority of 

the glorious Inca legacy. During the first day, one of the presenters, a man in 

his seventies stated in Spanish that the Quechua from the ‘nuestro Qosqo’ (our 

Cusco) was the only Quechua that could secure the maintenance of the ‘lengua 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
49 The ‘Peruvian Alliance Programme for Rural Education – The Rout of the Sun (2007-2010)’, 
translated by Martina Tonet. For more information on this organisation see Table 3 in the 
Appendix. 
50 For information on this organisation see Table 3 in the Appendix.  
51 For information on this organisation see Table 3 in the Appendix. 
52 For information on this organisation see Table 3 in the Appendix. 
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de los Incas poderosos’ (the language of the powerful Incas) (fieldwork data: 

Cusco, 18. 09. 08). In claiming that the Cusco Quechua was the legitimate 

Quechua language, the man was endorsing racist standards of appropriateness 

common to the AMLQC. By asserting the superiority of the speakers of the 

Cusco Quechua, he was diminishing the existence of the Quechua speakers 

who spoke other Quechua varieties. During the presentations, indigeneity 

fostered prejudice. At the end of the talk, it was employed to amuse the 

participants. 

Once the presentations were over, the organisers of the event invited the 

audience to step outside into the courtyard of the theatre to watch a male 

middle class intellectual in his fifties perform an ‘Indian ritual’. The man was 

wearing the typical poncho, jeans and leather shoes whereas his helpers, two 

younger men in their thirties, were dressed in ponchos, rubber sandals and 

chullo hats. The role of the two men was to hand the performer specific objects 

during the ceremony. These included the Andean pututu shell horn,53 coca 

leaves, and the beverage chicha morada.54 The performer enacted the Indian 

ritual by using a mix of Quechua and Spanish words. He invoked the Andean 

gods by blowing into the traditional pututu and he spoke to the Pachamama 

(mother earth) by blowing on three coca leaves. The purpose of the ‘Indian 

ritual’ was to ask the supernatural powers for a profitable outcome for the 

workshop. Once the man was finished with the ritual, he invited the rest of the 

participants to pick some coca leaves from a bag, which was circulated among 

the participants, and to drink chicha morada that was handed down in a bottle 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
53 The pututu shell horns are commonly used in the Andean regions for ceremonial 
announcements and to communicate with supernatural forces (see Herrera Wassilowsky, 
2010). 
54 Chicha morada is a Peruvian Andean beverage made of boiled purple corn that is commonly 
used during festivities (Greenspan, 2011: 174). 
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together with plastic cups. When my turn arrived, the professor Serafin, who 

accompanied me to the event, instructed me to pick a handful of leaves and to 

blow on three of them before putting them into my mouth to chew on them; so I 

did. Traditionally indigenous peoples have used coca leaves to mediate with 

their gods while sharing coca leaves has meant affirming solidarity.55 However, 

the three-day workshop did not generate unity or cohesion. On the contrary, in 

reinforcing class, race and social hierarchies, it fostered stratification and 

fragmentation among the parties involved.  

The event cultivated racial prejudice. During the second day of the 

workshop, a man and a woman in their forties from Ayacucho who were 

working for Tarea, the Educational Publications Association, gave their power-

point presentation in Quechua. This was the only presentation that was given in 

this language; the rest were conducted in Spanish. A few slides into the 

presentation, one person from the public, an elderly woman, interrupted the 

speakers by kindly asking whether they could switch to Spanish given that most 

of the audience did not speak Quechua. In response, the woman who was 

presenting, irritated by the interjection, replied with a condescending and 

aggressive tone in Spanish. She said, considering the topic involved, that it was 

inappropriate to present in Spanish. Since the participants did not understand 

the one-hour Quechua performance, no questions were put to the presenters 

hence no discussion was generated. In alienating the audience, the Quechua 

speaking presenters exercised racial prejudice towards the Spanish speaking 

attendees who could not engage in any type of conversation. This shows how in 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
55 It is believed that by blowing onto a coca k’intu (three leaves held together in a banquet, 
green sides up) in the name of a deity holding the leaves towards east where the sun rises a 
person can overt problems and even catastrophes. This gesture is also known as phukuy (ritual 
blowing) (Bolin, 1998: 15). 
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the Peruvian Andes racism is not a practice confined to the indigenous Other as 

it does not have a fixed object upon which it is practiced. But in being intrinsic to 

the social body, it is exercised towards anyone who does not conform to the 

individual’s standards of appropriateness, which highlights the fluidity of racism 

in Peruvian society.  

While fomenting a racist education, the management of IBE in the 

Peruvian Andes has reinforced romantic cultural representations of the 

indigenous Quechua speaking Andean Other. ‘IBE experts’ decide what type of 

knowledge should represent the ‘authentic’ Andean lifestyle. Throughout my 

fieldwork in 2008, the experts were particularly animated regarding the 

importance of including the sabiduría indígena or indigenous knowledge into the 

IBE curriculum. This included oral traditions, such as cosmovisión andina or 

Andean cosmogony. From their perspective, the Peruvian educational system 

was still promoting a ‘Westernised knowledge’ grounded in the paradigm of 

‘Western science’. ‘IBE experts’, explained that, in Peru, ‘Western science’ still 

represented a privileged form of knowledge. According to IBE ‘experts’, 

changing the existing education system was achievable through the 

establishment of an educational programme based on ‘communal knowledge’. 

This would enable indigenous communities to take part in the official schooling 

system by including their distinct knowledge (Zavala, 2007: 258-259). According 

to the experts, indigenous knowledge consisted of mitos (myths), cuentos 

(stories), canciones (songs), relatos tradicionales (traditional tales), juegos 

(games) and anécdotas (anecdotes). In order to collect this knowledge, the 

experts spoke with the sabios or yachaq (wise people or the knowledgeable 

ones), the elders of the communities. According to the experts, these 
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individuals were the legitimate guardians of ‘real Andean knowledge’. Once 

gathered, the ‘IBE experts’ converted the oral knowledge into textbooks. This 

included portraying the ‘Andean way of life’ with Andean animals such as 

llamas, alpacas, vicuñas, guinea pigs, plants (e.g. coca leaves, corn, potatoes), 

children playing the flute, and men and women working in the chakra (field) and 

wearing ‘traditional’ clothes –the women wear the typical pollera, rubber 

sandals, whereas the men wear ponchos and chullos and are barefoot. 

Drawings of the Pachamama (the mother earth) and the Apus (the mountain 

spirits) embracing children epitomise the spiritual life of ‘Andean people’.56 By 

controlling the production of cultural representations, IBE organisations in the 

Peruvian Andes have consolidated a ‘regime of truth’ (cf. Foucault, 1980: 133), 

which has authenticated their subjective and romantic interpretations of the 

indigenous Andean Other. By legitimising the saber experto (the expert 

knowledge) (cf. Zavala, 2007: 206-207), romantic cultural representations have 

effectively endorsed a racist education. 

Ultimately, in feeding into the incanismo practice, IBE in the Peruvian 

Andes has been an elitist mode of contestation. By excluding indigenous 

peoples from decisions regarding their reality, it has enhanced class and social 

hierarchies while it has consolidated a space for racial prejudice to bloom. As a 

source of entertainment, Andean culture and indigenous identity have served 

‘IBE experts’ to fulfil their self-perceptions about the Quechua speaking 

indigenous Andean Other, who in this way is destined to exist either as an 

object of rurality or as an amusing product of art. 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
56 Examples of these types of illustrations are available in the texts Pachanchismanta 
Yachaykuna (Carrasco-Taco et al., 2008) and T’ika. Ñawinchaspa Yachasun (Araoz Chacón, 
2007), which are published by Tarea, and which can be bought online for about 15.00 Soles 
(approx. 5.00 US dollars). 
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5.7 Teachers and the persistence of racist education  

Teachers in the Peruvian Andes have endorsed a racist education. 

Commonly teachers who come to the Peruvian Andean communities have little 

or no understanding of the way of life of indigenous peoples (Hornberger, 1987: 

221). In her study, De la Piedra (2003) described how suffering, shame and 

failure surrounded the schooling experience among the comuneros. The latter 

felt inadequate at school as they were discriminated against by teachers 

because of their clothing, their traditional feasts, their beliefs, the language they 

spoke, and because they were indigenous (De la Piedra, 2003: 38-39). 

Teachers have viewed the inhabitants of Andean communities as ‘less 

civilised’, ‘dirty’, and ‘ignorant’ (García, 2005 [a]: 116-118). During my fieldwork, 

I collected data, which shows how denigratory attitudes were ubiquitous among 

teachers. As the governador (governor) of Chuschi mentioned, teachers who 

come to the village ignore the reality of campesinos, of the families, and they do 

not respect the local customs and traditions (fieldwork data: Ayacucho, 19. 11. 

08). In an interview, a project coordinator for the NGO Wiñaypaq, who was 

attempting to promote an IBE curriculum in Huallarcocha, commented that 

when pupils want to do ‘el pago a la Pachamama, la tierra y ofrendas a los 

Apus’ (‘A thanking ceremony for the Pachamama, the Mother Earth and give 

offerings to the Apus or mountain spirits’, translated by Martina Tonet), teachers 

diminish their deeds. Teachers say that the offerings children make to Mother 

Earth are absurdo (absurd) and that they should not be doing so because it is 

malas costumbres (bad customs) (fieldwork data: Cusco, 25. 08. 08). In the 

interview, professor Virginia Zavala pointed out that, while working as a 

coordinator in a teacher-training project in IBE in the Andes between the years 
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2003 and 2005, she came across teachers who used expressions such as 

‘indiecitos que no dicen nada’ (‘Little Indians who don’t say anything’, translated 

by Martina Tonet), ‘pobrecito el indio’ (poor Indian), and ‘indios chanchos’ (dirty 

Indians) to refer to the population they were teaching (fieldwork data: Lima, 10. 

11. 08). During my visits to various Andean communities I came across 

teachers who had little consideration for the inhabitants.  

As Malena and I were leaving the main square of the Huarcaya village 

(near Chuschi, Ayacucho) where we spent some time conversing with various 

family members and pupils, a male teacher approached us. He asked us in 

Spanish what we were looking for. Malena kindly explained the purpose of our 

visit. In a disparaging tone, the man stated aggressively that we should go to 

the local school and speak directly to the teachers, including himself, about IBE 

and not to family members. As he referred to the latter: 

 

¿¡qué saben ellos?!, ¡ellos no saben nada! (‘What do they know, 

they know nothing!’, translated by Martina Tonet) (fieldwork data: 

Ayacucho, 19. 11. 08). 

!

Condescension and racist attitudes were palpable as the teacher 

portrayed the family members as ignorant and unworthy of engaging with 

matters regarding the education of their children. While some teachers have 

overtly exercised prejudice towards the indigenous population by openly 

attacking their way of life and their customs, others have been more subtle in 

expressing the disavowal of the indigenous Other. In my trips to various 

schools, I encountered apathy and a lack of interest towards the promotion of 

an education inclusive of the indigenous Quechua language. During a meeting 
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with six teachers and the headmaster at the school in Paucarcolla-Collana on 

the outskirts of Puno, teachers showed no motivation in endorsing an IBE 

curriculum (fieldwork data: Puno, 09. 09. 08). Only one teacher was using 

Quechua in class. The rest of them did not see the point. As one of them said, 

family members do not wish their children to speak Quechua. Another one 

mentioned that children no longer speak nor do they understand Quechua. Yet, 

only one hour earlier, I had attended a class in fourth grade, where the teacher 

who was endorsing a bilingual programme, spoke with his pupils in Quechua. 

Furthermore, during the break Nadia conversed with a girl in Quechua who said 

that she spoke Quechua with her grandmother and parents, but who used 

Spanish at school because she was being told that she ‘does not speak well’.  

Teachers feel no obligation to promote an inclusive education. As De la 

Piedra (2003) observed during her fieldwork (2001-2002) in the Huancalle 

School (Cusco), only two teachers showed some sort of appreciation of the 

teaching material provided by the IBE organisation. The principal of the school 

did not approve of the IBE curriculum. After talking to them, De la Piedra 

concluded that teachers did not believe in the benefits of an intercultural 

education (De la Piedra, 2003: 140). There are teachers who support and trust 

in the potential of an education inclusive of cultural and linguistic diversity. 

However, they are criticised, ridiculed and treated with condescension by those 

who reject it. In one conversation Malena disclosed that her attempts at 

promoting IBE were disapproved of by most colleagues who also used to teach 

in the communities. As she recalled they would ask her: 

 

porque EIB, ¿crees que el Perú va a progresar? ¿Te crees 

patriota, vas a progresar enseñado quechua? (‘Why IBE, do you 
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think Peru is going to progress? Do you think you are a patriot, do 

you think you will progress if you teach Quechua?’, translated by 

Martina Tonet) (fieldwork data: Ayacucho, 18. 11. 2008). 

!

The apathy displayed by teachers has gone hand in hand with an 

underlying racism, which has only fostered the racist education that ‘IBE 

experts’ have endorsed. 

 

5.8 The voicing and the silencing of IBE among indigenous peoples 

There are family members who show interest and appreciation for the 

maintenance and use of Quechua in the education system (Zavala, 2007: 269). 

During my travels through the Andean region, I came across parents who, 

instead of prioritising Spanish over Quechua, were aiming to maintain both 

languages. In a meeting with some teachers and family members in the 

community of Arapa, a male campesino explained that although most 

campesinos spoke in Spanish to their children, he tried also to maintain 

Quechua. He used to speak to his son in Spanish and Quechua and, depending 

on the language he was using, his son responded accordingly using either 

Spanish or Quechua (fieldwork data: Puno, 11. 09. 08). The workers I chatted 

with on the street in the community of Culluchaka also had nothing against the 

use and the learning of Quechua in class. From their perspective learning 

Quechua at school would teach their children how to divide the use of Spanish 

and Quechua that parents tend to mix in daily communication. They viewed it 

as a greater chance for their children to avoid the mixing of the two languages 

and the ridiculed motoseo, which generates disrespect and burla (mockery) 

towards the Quechua speakers who learn Spanish from the streets (fieldwork 
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data: Ayacucho, 18. 11. 08). These parents saw the learning and the 

maintenance of Quechua in education as a means of protecting younger 

generations from further discrimination. I came across the same opinions during 

my visit to the community of Huarcaya (fieldwork data: Ayacucho, 19. 11. 08). 

Here Malena and I conversed with various family members, men, women and 

pupils, who were resting in the main square. One man mentioned in Spanish 

that it is good for children to learn Quechua and Spanish at school so that they 

can learn how to separate the two languages given that parents commonly mix 

them. In this way, they will no longer be marginalised. The women also pointed 

out, in Quechua, that it is important to apply IBE in schools. They wanted their 

children to learn both languages and have teachers who speak Quechua. Since 

the women mixed Quechua and Spanish, they wanted teachers to educate their 

children on how to separate the two. When Malena asked four pupils in 

Quechua whether they liked to learn Quechua, they nodded and one girl said in 

Quechua that she enjoyed speaking and learning both languages. These 

families and children, in being supportive of an education inclusive of cultural 

and language diversity, were endorsing an intercultural identity.  

Families in Concepción-Cangallo (Ayacucho) also promoted the 

establishment of an intercultural and bilingual education. During a conversation, 

Malena shared that when she used to teach a bilingual curriculum at the 

primary school from 1993 to 2003 she had support from various families. 

Among these, there were Filomena’s and Rosa’s families that Malena and I 

visited. Juan was also pro-IBE. Juan was a campesino from Concepción-

Cangallo whom I met on the way to Rosa’s home. At the time of our encounter, 

he was making mud bricks with his son for a house. He was happy to see 
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Malena who used to teach his children. Malena explained to him in Quechua 

the purpose of our visit. Noticing that I did not speak the language, the man 

shared in Spanish that for him maintaining Quechua was important. He said 

that his children liked to learn Quechua at school and that it was important that 

the education system integrates both: the teaching of Spanish and Quechua 

(fieldwork: Ayacucho, 14. 11. 08). There are indigenous peoples who request 

an intercultural education inclusive of both languages. However, these voices 

are often silenced under discriminatory attitudes displayed and prejudiced 

practices carried out by other community members. In conversation, Malena 

shared that when she used to teach at the school in Paccha between 2005 and 

2007 there were families supportive of IBE. Yet, their enthusiasm gave way 

under the pressures of those family members who were refusing the use of 

Quechua in the education system. Malena explained that it all started when the 

local alcalde (mayor), a young man who spent some time in the cities including 

Lima, began to strongly oppose IBE (fieldwork data: Ayacucho, 18. 11. 08). 

According to Malena, the mayor became very prejudiced towards the use of 

Quechua and community way of life after being exposed to the urban context. 

To make his point clear, the mayor used to tell Malena that he did not want her 

to teach Quechua to his children. According to him ‘el quechua es un atraso, 

¡¿quechua para qué?!’ (‘Quechua is backward, why Quechua?’, translated by 

Martina Tonet). Eventually, an increasing number of family members started to 

approach Malena and tell her ‘profesora, ¡no querremos que enseñe en 

quechua!’ (‘Teacher, we do not want having you teaching Quechua’, translated 

by Martina Tonet).  
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Because Malena believed in an intercultural education inclusive of 

Quechua and Spanish, she continued teaching both languages in class. As she 

explained in an interview, to make sure that the pupils would learn how to 

distinguish Quechua from Spanish and not mix them, Malena used to separate 

the two languages by using Quechua in one class and Spanish in the other 

(fieldwork data: Ayacucho, 14. 11. 08). She literally moved her pupils from one 

room to another to make sure the pupils would separate the two languages. No 

mixing was involved and the translation was applied only when a new Spanish 

word was introduced. From her perspective, this method was successful. After 

a while the pupils themselves began recognising and encouraging the 

separation of the two languages. For instance, Malena explained that during a 

Quechua hour, she lapsed and spoke using a few sentences in Spanish. Upon 

hearing her, the pupils immediately corrected her by reminding her that she 

should be using Quechua. According to Malena her system of teaching both 

languages was effective.  

Nonetheless, her determination to teach an intercultural and bilingual 

curriculum was soon disrupted. One day, the mayor transferred his children to 

the school in Vinchos (Ayacucho) where only Spanish was taught. Seeing the 

mayor move his children to a monolingual Spanish school, the majority of the 

families in the community followed his example and did the same with their 

children. The school in Paccha was left with the pupils (eight children) of those 

family members who were supportive of an education inclusive of cultural and 

language diversity. Due to the low number of pupils, the school had to close. 

This exemplifies how community leaders have used IBE to polarise the 

community in order to promote themselves (Hornberger, 1987: 219). It also 
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shows how, in subjugating an education inclusive of cultural and linguistic 

diversity, authorities and community members in the Peruvian Andes have 

sabotaged the consolidation of an intercultural identity that might subvert a 

racist education.  

 

5.9 Experiencing silence in Paccha (Ayacucho) 

When Malena and I visited Paccha, Malena gathered about thirty male 

and female community members in the back yard of the local school so we 

could have a conversation about the establishment of IBE (fieldwork data: 

Ayacucho, 14. 11. 08). Malena knew the teacher, a male in his forties who 

conversed with her in Spanish. She also knew most of the community members 

who, at the time of our visit, were waiting for a school assembly to begin. When 

I introduced myself, Malena and I were standing in front of women and men 

who were either sitting or standing on the grass. The women were all together 

on the right side whereas the men were gathered on the left side. Curious to 

learn more about the views held by community members regarding an 

education inclusive of their culture and language, I asked them whether they 

were claiming it on an educational level and whether they found it was 

important for their children to learn it at school. As I was using Spanish, Malena 

translated for me into Quechua. Malena’s words were followed by an interval of 

silence that lasted for about a minute. A minute of silence felt like an eternity. 

Finally, one man uttered in Spanish ‘que quieres decir?’ (what do you mean?). 

Astonished by the man’s query I repeated myself, and Malena once again 

translated into Quechua. Malena’s words were again followed by silence. This 

time the silence felt even longer, almost daunting. I remember thinking ‘where 
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are the voices of indigenous peoples?’ ‘Where were those voices supportive of 

an education inclusive of their distinctive language, culture and identity?’ As I 

was starting to feel uncomfortable with the questions I posed, a woman from the 

crowd stood up and spoke in Quechua. Malena translated, saying that the 

woman would like her children to study and speak Quechua at school, but she 

was asking ‘why teachers who come to the village to endorse IBE programmes 

do not speak Quechua’. The woman added further that, when she and other 

women go to school, they could not talk to the teacher because the latter did 

not speak their language. In questioning IBE and in engaging in a conversation, 

the woman was voicing her wishes and concerns regarding the IBE agenda. 

Malena responded to the woman, as she later on explained to me, pointing out 

the difficulties of implementing IBE due to the lack of support on the part of the 

Peruvian government. Malena was referring to the presidency of Alan García 

(2006-2011). García had no interest in promoting an intercultural bilingual 

education or in implementing the reform instituted by the World Bank (WB) 

(Oliart, 2011: 114).57 However, Malena’s words were soon disrupted by the 

authoritarian voice of the teacher who interrupted her by strictly stating in 

Spanish that they had to start their meeting. Silence fell upon those present. 

Not one of the participants added a word. Malena and I collected our backpacks 

and quietly walked away. As we were passing by some women they shook our 

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
57 During his presidency, the DINEBI fell under another sector called Dirección Nacional de 
Educación Bilingüe Intercultural y Rural (DINEBIR). ‘National Division of Intercultural Bilingual 
and Rural Education’, translated by Martina Tonet. 
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hands and gave us some traditional homemade bread also known as t'anta 

wawa.58  

The episode demonstrates how in the Peruvian Andes ‘micro-power’ has 

endorsed a racist education. For Foucault micro-power consisted of resistances 

enacted by individuals on a daily basis against sovereign and imposing powers 

(see Couzens Hoy David, 1986: 142-143). In the case examined here, micro-

power involves the mutual voicing and silencing of IBE among indigenous 

people. By voicing herself in Quechua and by expressing her concerns 

regarding the inconsistent character of IBE, the woman was withstanding those 

dominant homogenising powers that the use of Spanish has cultivated as she 

was asserting her distinctive identity. Yet, the woman’s voice was being 

subjugated under the silence of the other campesinos. The silence spoke for 

itself: the woman was alone in the pursuit of an education inclusive of cultural 

and linguistic diversity. Her wishes for a bilingual and intercultural education for 

her children, gave way under the silence of the rest of the community members. 

By not speaking up, the participants enhanced the very racist and prejudiced 

education, which continues to keep indigenous peoples voiceless on matters 

regarding their inclusion in a multicultural society.  

 

5.10 Opposition to an inconsistent and disorderly IBE implementation 

Teachers in Peru have not been prepared to endorse an education 

inclusive of cultural and language diversity.59 In 1995, the Ministry of Education 

began providing capacitacion docente (training sessions for teaching staff) that 
!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
58 T’anta wawas are typical Andean food made in shape of a baby out of sweet dough. They are 
shared during gatherings and festivities such as the carnival. I was offered wawas also during 
the three-day workshop Reunión en la Macro Región Andino Quechua: Huancavelica, 
Ayacucho, Apurímac, Cusco, in Cusco (18-20. 09. 08). 
59 See Montoya (1990: 185) and Godenzzi (1994: 166-167). 
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would train future teachers to become better qualified in applying an education 

inclusive of the socio-cultural reality of each Peruvian region.60 However, these 

have been of limited use due to a lack of understanding as to why and how an 

education inclusive of cultural and linguistic diversity should be implemented. In 

the interview professor Zavala pointed out the following:  

 

Uno de los problemas de la EIB es que la gente, como tú misma 

lo has encontrado en las cosas que has recogido, no hay un 

consenso sobre lo que es la EIB. Y lo demás no hay un consenso 

sobre para qué es que se implemente la EIB. La gente te repite 

por inercia, ‘bueno para rescatar nuestra identidad’… tiene un rol 

muy aprendido. Yo trabajaba con formadores de institutos 

superiores pedagógicos, también he trabajado en escuelitas, con 

futuros formadores de docentes. Y ellos que son formadores, 

catedráticos de institutos, tampoco tienen muy claro para qué es 

la EIB. Entonces yo creo que eso también hace que no haya una 

convicción clara. Te dicen para rescatar el quechua pero ¿para 

qué? Yo siento que hay como un para qué más allá que no se 

establece. (‘One of the main problems of IBE is, as you could 

experience in the things you have collected, there is no consensus 

on what is the IBE. Further, there is no consensus on why it 

should be implemented. People answered you out of inertia “well, 

to save our identity” … it holds a learned role. I used to work with 

teachers who taught future teachers in higher education and they 

themselves did not have a precise understanding of the reasons 

why to apply IBE. There is no clear conviction. They tell you “so 

we can re-claim” our Quechua but why? There is something 

missing in order to establish it [IBE]’, translated by Martina Tonet) 

(fieldwork data: Lima, 10. 11. 2008). 

!

!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!!
60 See Programa Nacional de Capacitación Docente (PLANCAD) (Cuenca and Carillo 2001). 
See also Oliart (2011: 101). 
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The confusion around the purpose and the implementation of an 

inclusive education has incapacitated the development of IBE. As Malena 

mentioned during one of our conversations, the workshops and the training 

sessions are rather unclear and inefficient (fieldwork data: Ayacucho, 14. 11. 

08). The inconsistent and erratic understanding of the purpose of IBE has 

fostered misperceptions regarding teaching methods (García, 2005 [b]: 26). As 

teachers are not efficiently trained to endorse IBE, those who wish to support it 

tend to improvise teaching techniques. Malena did not learn how to move her 

pupils from one class to another in order to teach them how to separate the 

uses of Quechua and Spanish during the IBE workshops. It was her personal 

initiative. However, not all teachers apply the same teaching technique. The 

teacher at the school in Paucarcolla-Collana was teaching a bilingual curriculum 

by practicing code-switching. Code switching implies that the teacher mixes and 

switches the two codes (e.g. Quechua and Spanish) on the phonological level 

(e.g. accent), grammatical level (e.g. syntax), lexical level (borrowing words), 

and in the spelling of words (in writing) (Hoffmann, 1991: 96-97, 99). During the 

entire hour, the teacher was conversing with his pupils by switching from 

Quechua to Spanish and vice versa (fieldwork data: Puno, 09. 09. 08). This can 

explain why family members in the Peruvian Andes have opposed IBE.  

IBE is confusing. Scholars have reported on how parents refute IBE 

because, in their opinion, learning Quechua at school makes their children’s 

head umata muyuchin, a Quechua expression for ‘mixed-up, dizzy’ 

(Hornberger, 1987: 220). During my visit to Ojherani school (the Aymara zone 

in Puno) a teacher, a woman in her forties, pointed out this trend in the 

interview (fieldwork data: Puno, 10. 09. 08). The woman explained that, since 
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most of her pupils spoke Aymara, she used to speak to them in this language. 

However, as soon as the parents found out that she was using Aymara in class, 

they complained about it because they were concerned that their children would 

get confused and they would not be able to learn ‘proper’ Spanish. To avoid any 

further confrontations with the parents, the teacher stopped speaking to the 

pupils in Aymara. The director of the school, a woman in her fifties, was of the 

same point of view. She believed that teaching Aymara to young pupils would 

only ‘confuse’ them. She suggested that a bilingual education could only be 

applied later on in the third or the fourth grades and not before. Interestingly 

enough, the pupils in this school were of a different opinion. They wished they 

could learn Aymara at school. As a girl of eleven years old said: 

 

los padres no quieren que hablamos aymara, pero a mi me 

gustaría aprenderlo. ¡Yo conozco todas las palabras en mi lengua! 

(‘Parents do not want us to speak Aymara, but I would like to learn 

it. I know all the words in my language!’, translated by Martina 

Tonet) (fieldwork data: Puno, 10. 09. 08). 

 

Due to the poor and unclear applicability of IBE, the desires and 

aspirations of those who in the Peruvian Andes wish to learn and use 

indigenous languages in school are left unfulfilled. What prevail are the 

opposing and dismissive attitudes of community members who are 

disappointed with the management of IBE and transfer their children to a school 

where they teach Spanish. The discontent with IBE can be so extreme that it 

makes pupils walk from their native village to a village nearby every morning to 

avoid the frustration of what is substantially a disruptive education. The morning 

Malena and I were on our way to the school in Culluchaca to chat with teachers 
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and pupils about IBE programmes, we met about fifteen kids (between six and 

twelve years old, girls and boys) walking down the road away from the village 

(fieldwork data: Ayacucho, 18. 11. 08). It was about six AM and Malena and I, 

surprised to see this many children, stopped to ask them where were they 

headed. Malena spoke to them in Quechua, but the pupils responded in 

Spanish saying that they were going to a Spanish school, which was located a 

few kilometres away from their home village down the valley. Malena asked 

them in Spanish why were they going so far and they answered that it was 

because the teachers at their local school ‘no enseñan bien’ (did not teach 

well). As García (2005 [b]) reported, during her fieldwork in Cusco (1996-1999) 

indigenous communities opposed IBE because they viewed it as an education 

that kept them on the margins of Peruvian society (García, 2005 [b]: 26). What I 

experienced in 2008 still confirms the chaotic character of IBE in the Peruvian 

Andes, and explains the reasons why indigenous peoples continue rejecting 

IBE programmes.  

Recently, there seem to have been some improvements with respect to 

the implementation of IBE. According to the article by Vega (2014) in the last 

few years under the presidency of the current Peruvian president Ollanta 

Humala (2011), the Ministry of Education has produced educational material in 

indigenous languages including Quechua, Aymara, Ashaninka (an Amazonian 

language) and has provided training in bilingual education for teachers. 

Additionally, those bilingual pedagogical institutes that were closed during 

García’s presidency were reopened. However, although there has been 

progress in the endorsement of the IBE agenda, Vega also points out that Peru 

is still far from recognizing and embracing the linguistic and cultural diversity of 



Racist education: the silencing of cultural and linguistic diversity 163 
 

the Peruvian Nation. This suggests that the gap between the IBE rhetoric and 

its practice is still open and that the promotion of IBE may be only another 

Peruvian historical moment filled with good paternalistic intensions, yet unable 

genuinely to subvert existing social and racial hierarchies.  

 

5.11 Synopsis  

In this chapter I have shown how a racist education endures in 

contemporary Peru. It is an education that lasts not because it is imposed or 

forced upon individuals, but because over time, individuals in society, 

regardless of their race, class and social status, have endorsed it. They have 

practiced it by rejecting, opposing and resisting the formation of an education 

inclusive of Peruvian cultural and linguistic diversity. They have cultivated it by 

determining what should be the ‘appropriate’ indigeneity. They have nurtured it 

by exercising condescending and prejudiced attitudes towards one another. 

They have supported it by remaining in silence when voices in favour of and for 

the rise of an intercultural bilingual education have spoken. Each one of these 

individuals has participated in the reproduction of a racist education, which 

continues to empower the privileged and subjugate the marginalised. It is an 

education, which by disrupting the social fabric, extends the distance between 

people, a distance that is formed by entertainment and aversion. It creates a 

distance where the Indian Other is worshiped as an object of art, but is kept 

subordinate, considered unworthy and inappropriate. The Indian in Peru can ‘fit’ 

only when it amuses, when it evokes the mythical Inca past. Yet, this Other, is 

excluded and segregated when it takes real human shape and exists in the 

form of a unique identity, rich with a distinctive cultural and linguistic heritage. 
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Then it is just a ‘poor Indian’ in need of guidance. This is what IBE has 

promoted in the Peruvian Andes. It has fostered a racist ‘regime of truth’. This 

‘truth’ may be entertaining and fulfilling to those who manage it, but it continues 

to subjugate those who live interculturality as a quotidian field of struggle.  
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Chapter 6 

Conclusion 

 

6.1 Resistance and the restoration of a racist legacy 

6.2 Indigenous ethnicity: the commodification of indigeneity, incanismo and the 

persistent racialisation of the indigenous Other 

6.3 The making of Peruvian ethnicity and the challenges of IBE 

6.4 The need for a more complex approach to the idea of resistance 

 

6.1 Resistance and the restoration of a racist legacy 

One of the main conclusions of this thesis is that race endures through 

history in the form of resistance. Resistance is defined in this work as not only 

organised political acts but also social practices and attitudes, which generate 

power tensions among individuals. By closely examining the intricacies of the 

‘coloniality of power’ (cf. Quijano, 2000), this study has demonstrated how 

racism lasts through people’s actions. Racism persists in the form of abusive 

social practices and prejudiced attitudes that individuals endorse through their 

treatment of each other, regardless of class, gender and racial affiliations both 

between different groups and between those perceived to have common 

values. This is the case of those individuals who have asserted their position in 

society by imposing standards of appropriateness through an abusive exercise 

of power. While negotiating their identities, these men and women have forced 

what ought to be worthy identity. 
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The example of indigenous mestizas clearly illustrates this attitudinal 

thread. In order to secure their higher social status in society, mestizas 

consolidate their distinctive and ‘worthier’ identities by ignoring those they 

considered ‘indecent’. This behaviour is found also in other social practices 

such as the compadrazgo and gamonalismo where men and women cultivate 

relational ties by excluding those they view as inadequate. These practices, 

while enabling individuals to ascend social hierarchies and re-position 

themselves in society, have reinforced racial prejudice towards the Other. 

Therefore, it is by resisting an oppressive status quo, that individuals have 

paradoxically enhanced social injustice.  

The Shining Path’s revolutionary endeavour provided the most brutal 

example of how resistance in Peru has endorsed a racist and unjust legacy. It 

has fostered an unruly tyrannical order founded on racial hatred towards the 

Other. This subversive movement legitimised ‘the right to kill’ by annihilating 

anyone who did not conform to the norm. In this respect, resistance endorsed a 

racist technology of power, which aimed at cleansing society of the ‘unworthy’. 

Most of the victims were indigenous peoples who were ruthlessly murdered. By 

legitimising racial violence through an illegitimate use of power, Shining Path 

paradoxically secured the reproduction of prejudice towards the indigenous 

Other within the context of acts of political resistance. In Peru, resistance has 

secured the reproduction of racial discrimination towards the indigenous Other. 

The latter persists in falling under the grip of a fundamentally racist social order, 

which keeps indigenous peoples vulnerable to racist attacks. The Bagua 

massacre in the Peruvian Amazon and the mocking of indigenous 

representatives in the Peruvian parliament are only additional examples of how, 
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in this Latin American country, discrimination continues to be consolidated 

through an unjust treatment of the indigenous Other.  

Indigenous peoples have not simply been passive victims, though. They 

have fought back by elaborating particular strategies of opposition. By 

comparison with the Peruvian Amazon and the bordering Andean countries of 

Ecuador and Bolivia, indigenous peoples in the Peruvian Andean regions have 

politicised a peasant identity over their ethnicity. This form of resistance has 

enabled indigenous peoples to pursue their political agendas and to defend 

themselves from further abuses. The case of rondas campesinas illustrates how 

indigenous peoples across the Peruvian Andes have protected themselves from 

guerrilla warfare by asserting their peasantness. These resistance groups 

played a major role in preventing the escalation of political violence, which had 

been throwing the country into turmoil. Nonetheless, these forms of resistance 

also supported the reinstatement of a racist and despotic social order. By falling 

under Fujimori’s Fuerzas Armadas (FFAA), rondas campesinas backed a 

corrupt dominant power, which during the war also participated in the 

extermination of indigenous peoples. I argued that the ambiguous aspect of 

resistance in the Peruvian Andes might be attributed to the intrinsic racist 

mechanics, which by subverting all forms of revolt has inherently cleansed 

society of indigeneity. Even though indigenous peoples may seem to have 

overcome centuries of racial oppression, racism persists within both the larger 

society and indigenous communities. Thus, the indigenous person is 

systematically rejected and denied a role in the building of the Peruvian nation. 

Ultimately, this thesis has shown the ways in which acts of resistance 

have kept a racist legacy alive, and thus it has provided a specific example of 
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Foucault’s concept of bio-power at work. While racism produces oppression, it 

is not oppression that enables the reproduction of racism. It is a combination of 

resistance and an unjust use of power that have secured the position of racism 

in society. 

 

6.2 Indigenous ethnicity: the commodification of indigeneity, incanismo and the 

persistent racialisation of the indigenous Other 

Another conclusion of this study is that, in spite of the continuous 

disavowal and marginalisation of indigenous peoples, there has been a partial 

acceptance of indigeneity in Peru. Indigenous ethnicity has been celebrated 

through the practice of incanismo in relation to a glorious Inca past. Launched 

by the indigenistas in the mid-twentieth century, with time the practice of 

incanismo spread throughout Peruvian society and abroad. An increasing 

number of individuals, including indigenous peoples, have employed an 

imagined indigenous identity to entertain romantic and exotic cultural 

representations of the Andean Other.  

Incanismo has made indigenous ethnicity a viable commodity for anyone 

to appropriate and exploit at their convenience. Incanismo has been a source of 

revenue for indigenous people, and has also allowed them to redefine a sense 

of cultural pride. In addition, the commodification of indigeneity has validated it 

as an appealing identity within wider society. Incanismo has been employed by 

travellers and Peruvian middle-upper class individuals to fulfil their subjective 

self-perceptions of the indigenous Andean Other. In this day and age anyone 

can affiliate themselves with indigenous identity even foreigners from around 

the world. By dressing in typical indigenous clothing, such as a pollera skirt for 



Conclusions 169 
 

women and a poncho for men, and learning how to speak the indigenous 

Quechua language, any person can affect indigeneity. This practice alone 

seems to be harmless until we unravel how it has contributed to fomenting 

racial prejudice in the Peruvian Andes. 

Incanismo is a strategy of condescension that has enabled the further 

racialisation of the indigenous Other. The appropriation of indigenous identity 

markers, such as traditional clothing and Quechua language by third parties, 

has fostered stereotypical cultural representations of indigenous peoples. By 

reconstructing the myth of the ‘noble savage’, incanismo has strengthened the 

idea that to be ‘appropriate’ and/or ‘authentic’ indigenous, one should live in the 

wilderness of the Andean countryside. The example of elite bilingualism 

demonstrates how, while fomenting incanismo logic, the use of Quechua as 

second language has reinforced these idealised depictions, which have 

marginalised indigenous people locating them exclusively within a remote 

Andean domain. In this respect, this thesis has argued that, if left unchallenged, 

condescending social practises and attitudes, will continue to keep the 

indigenous Other on the margins of society. Strategies of condescension, 

similar to paternalism, act as means of social control. By endorsing categories 

of worthiness, they have kept class and race structures in place.  

Ultimately, indigeneity in Peru has been repudiated as a political means 

of empowerment. In chapter four, the discussion of Alan García’s presidency 

demonstrated how in contemporary Peru the state continues to brutally deny 

and repress the existence of indigenous people. In indigenous communities the 

state enacts racial violence in the form of fierce killing while in the political arena 

this violence is fomented through scornful attitudes, which ridicule indigenous 
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ethnic origins. This is not surprising given the racist construction of Peruvian 

ethnicity. As soon as indigeneity stops serving as an appealing ‘object of art’, it 

is instantly recast to an inferior social position and re-categorised as an identity 

that has nothing to offer. Therefore, in Peru the acceptance and promotion of 

indigenous ethnicity has worked as a façade, which has veiled the deeply 

rooted intolerance of indigenous peoples.  

 

6.3 The making of Peruvian ethnicity and the challenges of IBE 

Initially I assumed that an education supportive of the development of 

ethnic diversity would be politically and socially empowering for people 

subjected to cultural and linguistic discrimination. I developed this 

understanding based on my personal background as a member of a Slovene 

minority in Italy. Since the rise of nation states in Europe, ethnicity has played a 

crucial role in securing the permanence of the Slovene community in what 

became Italian territory after Second World War. The politicisation of the 

Slovene language and the latter’s institutionalisation within the Italian 

educational system were of particular importance for the preservation of a 

distinctive Slovene identity. It is thanks to these socio-political strategies that 

members of the Slovene community cultivated a sense of belonging and 

maintained a distinctive ethnic continuum through time. Accordingly, I thought 

that any society whose distinctive ethnic identity was threatened by coercive 

powers would respond to assimilation by politicising its ethnic differences, 

including culture and language. This is not what I encountered in the Peruvian 

Andes.  
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In this particular Latin American region, indigenous minorities who have 

suffered continuous discrimination have politicised a peasant identity over their 

ethnicity. This can be viewed as a strategy that indigenous people have 

employed to oppose and resist a repressive and racist domination in pursuit of 

their political agendas. By politicising a peasant identity, indigenous people 

have gained a certain level of autonomy, which has allowed them to manage 

their independent aims and objectives. However, this form of resistance has, at 

the same time, endorsed racial prejudice towards the indigenous Other. By 

depoliticising indigeneity, indigenous people have supported the construction of 

a racist ethnicity, which has denied individuals the possibility of including their 

indigeneity when they voice their distinctive identities. The opposition shown by 

many teachers and peasant communities in the 1970s in response to Velasco’s 

Reform indicated how indigenous peoples reinforced a racist and exclusive 

education, which since colonial times has continued to Hispanicise and cleanse 

Peruvian society of the ‘impurities’ of indigenous identity. In addition, the silence 

present in the community of Paccha (Ayacucho) in 2008 illustrates how in the 

twenty-first century, indigenous peoples in the Peruvian Andes persist in 

resisting the building of a democratic education inclusive of ethnic diversity. 

This form of resistance has fostered a racist education not only because it has 

opposed the consolidation of a tolerant education, but also because it has 

enabled third parties to enter Andean communities and determine what ought to 

be the ‘legitimate’ indigenous ethnicity. The indigenismo movement started this 

trend at the beginning of the twentieth century through the construction of the 

‘worthy’ national indigenous identity. The case of Intercultural Bilingual 

Education (IBE) in the Peruvian Andes illustrates how in recent times it has 
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been other social actors, external to indigenous communities, who have 

determined the type of indigenous ethnicity that should be politicised and/or 

integrated into the national educational agenda. Therefore, in the present era, a 

racist and subjugating legacy is secured as third parties dictate the appropriate 

way of expressing indigeneity. 

Ultimately, instead of subverting a racist and paternalistic social order, 

IBE in this Latin American region has paradoxically reinforced it. I argue that 

this is in part due to the depoliticisation of indigeneity by indigenous peoples. 

Their silence has resulted in support for a racist education, which, by 

repudiating the existence of the indigenous Other, discourages the formation of 

a more equal and just society, which would be inclusive of indigenous cultural 

and linguistic diversity.  

 

6.4 The need for a more complex approach to the idea of resistance 

This dissertation is a contribution to the study of power in post-colonial 

Peruvian Andean society. It highlights the importance of researching the 

ambiguities and paradoxes of resistance in a cultural context shaped by racism. 

The purpose is to dismantle those forces, which keep members of minority 

groups across the globe in a disadvantaged social position vulnerable to further 

dehumanisation. In his Pedagogy of the oppressed, Freire (2005 [1970]) 

defined dehumanisation as the result of oppressive and tyrannical powers that 

steal humanity from individuals and keep the latter subjugated under an unjust 

social order (Freire, 2005 [1970]: 66-67). This study has explored 

dehumanisation in the form of resistance that individuals in society have 

constantly enacted to challenge oppression. By engaging with those social 
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practices and attitudes, which, throughout history, have consolidated racist and 

prejudiced relations between individuals, this research demonstrates how the 

reproduction of social injustice has been camouflaged by seeming acts of 

resistance. As this research has shown, agency in post-colonial societies is not 

just about opposing a given political social order. It is also about social 

practices, attitudes and actions, which while enacting forms of resistance, 

paradoxically endorse a racist subjugating legacy. Where there is racism, the 

tensions between opposing forces in society do not necessarily express a set of 

polarities but, paradoxically, reveal their shared role in the continued existence 

of various forms of social injustice.  

Ultimately, we can undo the disruptive ramifications of ‘coloniality of 

power’ by engaging with those hostile powers that persistently suppress acts of 

resistance. These forces are not understood in terms of a power that represses 

subversion from above but in terms of an agency that conquers from within. I 

think it is important to review the way we conceptualise resistance in post-

colonial societies to better comprehend how new forms of subjugation keep 

indigenous and other ethnic minorities throughout the world victims of further re-

conquest. 
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List of abbreviations 

 

AIDESEP - Asociación Interétnica de Desarrollo de la Selva Peruana  

AMLQ - Academia Mayor de la Lengua Quechua  

APRA - Alianza Popular Revolucionaria Americana  

CAD - Comités de Autodefensa 

CADEP - Centro Andino de Educación y Promoción  

COPARE - Consejo de Participación Regional 

CbC - Centro Bartolomé de las Casas  

CCP - Confederaciòn Campesina del Perú 

CESIP - Centro de Estudios Sociales y Publicaciones  

CONAP - Confederación de Nacionalidades Amazónicas del Perú 

CONAPA - Comisión Nacional de Pueblos Andinos, Amazónicos y 

Afroperuanos 

DIGEIBIR - Dirección General de Educación Intercultural Bilingüe y Rural 

DINEBI(R) - Dirección Nacional de Educación Bilingüe Intercultural y Rural 

DREA - Dirección Regional de Educación Ayacucho 

DREC - Dirección Regional de Educación Cusco 

FDTC - Federación Departamental de Trabajadores del Cusco  

FFAA - Fuerzas Armadas  

FORMABIAP - Formación de Maestros Bilingües de la Amazonía Peruana  

GIZ- Deutsche Gesellschaft für Internationale Zusammenarbeit  

GTZ - Deutsche Gesellschaft fur Technische Zusammenarbeit  

IBE - Intercultural Bilingual Education 

ICRC - International Committee for Red Cross 
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IEP - Instituto de Estudios Peruanos  

ILO - International Labour Convention 

INEI - Instituto Nacional de Estadística e Informática 

IP – Indigenous People(s) 

NEC - Nucleos Educativos Comunale(s) 

NERA - Núcleo Educativo Regional Ayacucho   

NGO - Non-Governmental Organisation(s) 

OIA - Office of Inter-American Affairs  

PLANCAD - Programa Nacional de Capacitación Docente 

PCP - Partido Comunista del Peru  

PCP-SL - Partido Comunista del Peru-Sendero Luminoso  

PEEB-P - Experimental Project of Bilingual Education in Puno 

PEN - Proyecto Educativo Nacional 

PER - Proyecto Educativo Regional 

PNEB - Política Nacional de Educación Bilingüe 

RER - Red Educativa Regional  

RPP – Radio Programas del Perú 

SECPANE - Servicio Cooperativo Peruano-Norteamericano de Educación 

SIL - Summer Institute of Linguistics  

SKGZ - Slovenska Kulturna Gospodarska Zveza 

SLORI - Slovenski Raziskovalni Inštitut 

STLILLA - Symposium on Teaching and Learning Indigenous Languages of 

Latin America 

TCR - Truth and Reconciliation Commission 

UGEL - Unidad de Gestión Educativa Local  
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UN - United Nations 

UNEBI - Unidad Nacional de Educación Bilingüe Intercultural 

UNESCO - United Nations Educational, Scientific and Cultural Organisation 

UNICEF - United Nations International Children's Emergency Fund  

USAID - U.S. Agency for International Development 

WBT - Wycliffe Bible Translators 
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Name Gender Profession/Origin Age Language(s)/Use(s) of 

Quechua 
Date/Location 

Anonymous Female MA in nursing student in 
London/Lima 

20s Spanish/English/Quechua 
(Learned in a dancing circle. 
Used to sing songs). 

19/06/08-Airport (Lima) 

Anonymous Male Hotel manager/Unknown 40s Spanish/English 20/06/08-Restaurant (Lima) 
Anonymous Male Taxi driver/Ayacucho 30s Spanish/No Quechua (Although 

his mother spoke Q. with his 
father, they did not teach him 
the language). 

20/06/08-Taxi (Lima) 

Unknown Male Porter at Hostal 
Roma/Unknown 

50s Spanish 21/06/08-Taxi (Lima) 

Anonymous Female Manager of Education at 
UNICEF/Unknown 

30s Spanish 23/06/08- Office at UNICEF 
(Lima) 

Unknown Female Owner of a silver 30s Spanish 26/06/08-Silver shop (Lima) 

Table 1: List with interviewees by name; gender; profession; origin; age; 
known languages and, where applicable, the learning and the use(s) of 
Quechua; the date and the location of the interviews/conversations. 
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shop/Japan 

Ruth 
Lozano 
Vallejo 

Female Pedagogue/Academic/Does 
research in IBE as a 
freelancer 
consultant/Promotes 
intercultural pedagogy/Used 
to work in the UNEBI to 
promote teacher training in 
IBE/Unknown 

50s Spanish 26/06/08-Hostel (tape-
recorded interview: 30min) 
(Lima) 

Madeleine 
Zuñiga 
Castillo 

Female Independent consultant and 
researcher who worked in 
the topic of IBE for various 
organisations (e.g. 
UNESCO, UNICEF, GTZ) in 
Peru, Bolivia, Ecuador, 
Chile, Guatemala/Unknown 

50s Spanish 28/06/08-Private residence 
(tape-recorded interview: 1h) 
(Lima) 

Anonymous Male Student/Trujillo (La Libertad 
Region on the Peruvian 
coast) 

Teens Spanish/No Quechua 28/06/08-Private residence 
in Callao (Lima suburb) 

Anonymous Female Mother and 
housewife/Trujillo (La 
Libertad Region on the 
Peruvian coast) 

40s Spanish/No Quechua 28/06/08-Private residence 
in Callao (Lima suburb) 

Anonymous Male Anthropologist in social 20s Spanish/English 29/06/08-Private residence 
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sciences/Lima (Lima) 

Liliam 
Hidalgo 
Collazos 

Female President of 
TAREA/Unknown 

30s Spanish 01/07/08-Office at TAREA 
(tape-recorded interview: 1h 
10min) (Lima) 

Elena Burga 
Cabrera 

Female Official of Education at 
IBIS/Consultant at 
OXFAM/Worked in the 
programme 
FORMABIAP/Worked at 
Dirección Nacional de 
Educación Bilingüe 
Intercultural y Rural 
(DINEBIR)/Worked as a 
consultant in a project 
promoted by CARE and one 
by GTZ/Unknown 

30s Spanish 01/07/08-Park Miraflores 
(tape-recorded interview: 
40min) (Lima) 

Ricardo 
Cuenca 

Male Director of investigations at 
Instituto de Estudios 
Peruanos (IEP), associate 
and ex. president at Foro 
Educativo, coordinated and 
directed a programme for 
GTZ which was promoting 
IBE, cooperated in a 

40s Spanish 02/07/08-Instituto de 
Estudios Peruanos (IEP) 
(tape-recorded interview: 
40min) (Lima) 
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programme for teacher 
training in IBE/Unknown 

Anonymous Male Tourist guide/Unknown 20s Spanish/Quechua/Aymara/Engli
sh 

05/07/08-Q’enqo ruins 
(Cusco) 

Unknown Female Sheep herder/Unknown 10s Spanish 06/07/08-Countryside in 
Maras (Cusco) 

Anonymous Male Staff member at Hostel 
Flying Dog in Lima and 
Cusco/Lima 

20s Spanish/English 07/07/08-Flying Dog hostel 
in Cusco (Cusco) 

Anonymous Male Officer at Ministry of 
Education in 
Cusco/Unknown 

50s Spanish 07/07/08-Ministry of 
Education (Cusco) 

Anonymous Male Editor at Centro Bartolomé 
de las Casas 
(CbC)/Unknown 

30s Spanish 08/07/08-Office at CbC 
(Cusco) 

Anonymous Female Employee at the Ayllu Inca 
Association, cooperates 
with Pukllasunchis to 
promote IBE in rural villages 
in the Cusco region/Lima 

30s Spanish/English/No Quechua 
(Her mother was reluctant to 
teach her Q.). 

16/07/08-Shop (Cusco) 

Unknown Female Unknown/Ocongate Ayllu 
(Cusco) 

40s Quechua (Used to converse. A 
male member of the community 
translated into Spanish). 

17/07/08-Yard in Ocongate 
(Cusco) 

Unknown Male Teacher promoting 40s Spanish/Quechua (Used to 17/07/08-Yard in Ocongate 
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IBE/Ocongate Ayllu (Cusco) translate from Q. into S. for a Q. 

speaking woman). 
(Cusco) 

Anonymous Male Coordinator and promoter 
of IBE/Argentina 

30s Spanish/English/Quechua 
(Learned as second language. 
Used for working purposes). 

17/07/08-Yard in Ocongate 
(Cusco) 

Unknown Male Unknown/From a 
community in the Q’ero area 

40s Spanish 19/07/08-Hut in Q’ero 
community (Cusco) 

Unknown Female Weaver/Unknown 40s Quechua 19/07/08-In front of a hut in 
Q’ero community (Cusco) 

Anonymous Male Tourist guide/Switzerland 40s Spanish/French/English 21/07/08-Private residence 
in Cusco city (Cusco) 

Anonymous Female Coordinator of IBE 
programmes at 
Pukllasunchis/Unknown 

30s Spanish 22/07/08-Office at 
Pukllasunchis (tape-recorded 
interview: 30min) (Cusco) 

Anonymous Male Coordinator at the 
Puririsun/Unknown 

40s Spanish 24/07/08-Office at Puririsun 
(tape-recorded interview: 
30min) (Cusco) 

Anonymous Male Researcher at Centro 
Bartolomé de las Casas 
(CbC)/Unknown 

30s Spanish 24/07/08-Office at CbC 
(tape-recorded interview: 1h 
15min) (Cusco) 

Anonymous Female Pharmacist/Unknown 30s Spanish/No Quechua (A sense 
of shame handed down through 
generations. Her grandmother 
and mother did not want to 

28/07/08-31/07/08-Pharmacy 
(Cusco) 
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speak to her in Q.). 

Anonymous Female Pharmacist/Unknown 30s Spanish/Quechua (Learned at 
home. Used only for working 
purposes to communicate with 
clients who did not speak any 
word of Spanish. She does not 
speak in Q. with her children. 
She uses Q. so other people do 
not understand what she is 
saying). 

30/07/08-31/07/08-Pharmacy 
(Cusco) 

Anonymous Female Researcher in Andean 
Studies at Centro Bartolomé 
de las Casas (CbC)/In 1993 
he worked in a three year 
project which was 
promoting alphabetization in 
IBE/Unknown /Unknown 

40s Spanish 30/07/08- Group meeting in 
office at CbC (tape-recorded 
interview: 1h) (Cusco) 

Anonymous Male Researcher in Andean 
Studies at Centro Bartolomé 
de las Casas 
(CbC)/Unknown 

30s Spanish 30/07/08- Group meeting in 
office at CbC (tape-recorded 
interview: 1h) (Cusco) 

Anonymous  Male Researcher in Andean 
Studies at Centro Bartolomé 
de las Casas 

30s Spanish 30/07/08- Group meeting in 
office at CbC (tape-recorded 
interview: 1h) (Cusco) 
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(CbC)/Unknown 

Anonymous  Female Coordinator at Red 
Educativa Regional (RER) 
Cusco/Unknown 

40s Spanish 31/07/07-Office at RER 
(Cusco) 

Anonymous Male Tourist/Sweden 20s English/Swedish 02/08/07- Plaza de Armas 
between Portal de Belén and 
the Cathedral (Cusco) 

Unknown Female Weaver/Chinchero (Cusco) 50s Spanish/Quechua (Learned at 
home with grandparents. Used 
in conversation with another 
woman. She thinks it is 
important to maintain the 
language. In Chinchero her 
children attend a school where 
they learn Q. and S. Although 
one of her sons wants her to 
speak to him in S. she insists 
using Q. She said in the past 
speaking Q. was not seen as 
something good and people 
were not allowed to speak Q. 
She did not learn Q. at school. 
But today she said it is possible 
and people want to). 

04/08/07-Street 
Choquichaca (Cusco) 
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Unknown Female Weaver/Chinchero (Cusco) 50s Spanish/Quechua (Learned at 

home with grandparents. Used 
in conversation with another 
woman. She said she speaks to 
her children in Q. She thinks it is 
important to maintain Q.). 

04/08/07-Street 
Choquichaca (Cusco) 

Anonymous Female Coordinator at Chico 
Latino/Unknown 

30s Spanish/No Quechua (A sense 
of shame handed down through 
generations. This language 
designated a lower social class). 

05/08/08-Huaccoto 
community (Cusco) 
06/08/08-Office at Chico 
Latino in San Sebastian 
district (tape-recorded 
interview: 25 min) (Cusco) 

Anonymous Female Founder of Chico 
Latino/Belgium 

50s Spanish 05/08/08-Huaccoto 
community (Cusco) 

Javier 
Monroe 

Male Researcher in Andean 
Studies at Centro Bartolomé 
de las Casas 
(CbC)/Unknown 

50s Spanish 07/08/08-Office at CbC 
(tape-recorded interview: 1h 
15min) (Cusco) 

Unonymous Male Taxi driver/Unknown 40s Spanish/Quechua (Learned at 
home). 

10/08/08/-Taxi in Maras 
(Cusco) 

Unknown Female Student at Colegio María 
Angola/Unknown 

Teens Spanish 11/08/08-Corridor at Colegio 
María Angola (Cusco) 

Unknown Male Student at Colegio María 
Angola/Unknown 

Teens Spanish/Quechua (Learned at 
home)/Aymara. 

11/08/08-Corridor at Colegio 
María Angola (Cusco) 
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Unknown Female Math teacher at Colegio 

María Angola/Unknown 
50s Spanish/Quechua (Used in 

class as a means to facilitate 
translation from Q. into Spanish 
and vice versa). 

11/08/08-Corridor at Colegio 
María Angola (Cusco) 

Anonymous Female Director at Colegio María 
Angola/Unknown 

30s Spanish 11/08/08-Office at Colegio 
María Angola (Cusco) 

Anonymous Male Coordinator of IBE projects 
at Fe y Alegría/Unknown 

50s Spanish 12/08/08-School in 
Andahuayllas (Cusco) 

Anonymous Female Coordinator of IBE projects 
at Fe y Alegría/Unknown 

50s Spanish 12/08/08-School in 
Andahuayllas (Cusco) 
18/08/08- 
School in 
Huarahuara/School in 
Ccoñamuro (Cusco) 

Anonymous Female Coordinator of various 
projects at 
Yanapanakusun/Unknown 

30s Spanish/Quechua (Used for 
working purposes). 

12/08/08-Office at 
Yanapanakusun (Cusco) 

Anonymous Female Teacher in communication 
at Colegio María Angola 
and at 
Pukllasunchis/Unknown 

30s Spanish 15/08/08-Class at Colegio 
María Angola/Private 
residence 17/09/08- Group 
meeting in a computer lab at 
Pukllasunchis in San 
Sebastian district (Cusco) 

Unknown Female Student at Colegio María Teens Spanish/No Quechua (Her 15/08/08-Class at Colegio 
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Angola/Unknown parents speak Q. but they do 

not speak to her in this 
language). 

María Angola (Cusco) 

Unknown Female Student at Colegio María 
Angola/Cusco 

Teens Spanish/No Quechua (Her 
grandfather did). 

15/08/08-Class at Colegio 
María Angola (Cusco) 

Anonymous Male Student at Colegio María 
Angola/Lima 

Teens Spanish/No Quechua 15/08/08-Class at Colegio 
María Angola (Cusco) 

Anonymous  Male Teaches Andean 
Philosophy/Cusco 

30s Spanish/Quechua (Studied as 
second language by spending 
time with members of the 
Academia Mayor de la Lengua 
Quechua (AMLQ) in Cusco who 
promote the pure and 
standardised Q. language. He 
used Q. for working purposes to 
conduct research in various 
communities. Although his 
grandparents spoke Q. they did 
not teach the language to their 
children. To him it was a class 
matter). 

15/08/08-Class at Colegio 
María Angola /Private 
residence 17/09/08-Garden 
at Pukllasunchis in San 
Sebastian district 17/09/08- 
Group meeting in a computer 
lab at Pukllasunchis in San 
Sebastian district/Bar (tape-
recorded interview: 2h 
05min) 27/09/08-Plaza de 
Armas (Cusco) 

Anonymous Male Teaches 
communication/Unknown 

50s Spanish 15/08/08-Private residence 
(Cusco) 

Anonymous Male School director in 40s Spanish 18/08/08-Headmaster Office 
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Huarahuara 
community/Unknown 

at school in Huarahuara 
(Cusco) 

Anonymous Male Teacher in Huarahuara 
community/Unknown 

40s Spanish 18/08/08-Class at school in 
Huarahuara (Cusco) 

Anonymous Male Padre de 
familia/Huarahuara 
community (Cusco) 

40s Spanish 18/08/08-School yard in 
Huarahuara (Cusco) 

Unknown Female Teacher in Ccoñamuro 
community/Unknown 

30s Spanish/Quechua (Used in 
class at primary school to sing 
songs in Q.). 

18/08/08-In class at school in 
Ccoñamuro (Cusco) 

Unknown Female Teacher in Ccoñamuro 
community/Unknown 

30s Spanish 18/08/08-Informal meeting in 
class at school in 
Ccoñamuro (Cusco) 

Unknown Female Teacher in Ccoñamuro 
community/Unknown 

30s Spanish 18/08/08-Informal meeting in 
class at school in 
Ccoñamuro (Cusco) 

Unknown Female Teacher in Ccoñamuro 
community/Unknown 

40s Spanish 18/08/08-Informal meeting in 
class at school in 
Ccoñamuro (Cusco) 

Unknown Male Teacher in Ccoñamuro 
community/Unknown 

30s Spanish 18/08/08-Informal meeting in 
class at school in 
Ccoñamuro (Cusco) 

Unknown Male Teacher in Ccoñamuro 
community/Unknown 

50s Spanish 18/08/08-Informal meeting in 
class at school in 
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Ccoñamuro (Cusco) 

Unknown Male Teacher in Ccoñamuro 
community/Unknown 

50s Spanish 18/08/08-Informal meeting in 
class at school in 
Ccoñamuro (Cusco) 

Anonymous Female Worked at 
Pukllasunchis/Unknown 

40s Spanish 19/08/08-Taxi station 
(Cusco) 

Anonymous Female Social worker at 
Yanapanakusun/Unknown 

30s Spanish/Quechua (Learned at 
home. Used for working 
purposes to converse with 
pupils and family members in 
the communities). 

20/08/08-Ohay and 
Huayllapata communities 
(Cusco) 

Unknown Female Teacher at school in 
Sulca/Unknown 

50s Spanish/Quechua (Used to sing 
songs in class). 

22/08/08-School in Sulca 
(Cusco) 

Unknown Male Teacher at school in 
Sulca/Unknown 

50s Spanish 22/08/08-School in Sulca 
(Cusco) 

Unknown Female Teacher at school in 
Sulca/Unknown 

30s Spanish 22/08/08-School in Sulca 
(Cusco) 

Unknown Male Teacher at school in 
Sulca/Unknown 

40s Spanish 22/08/08-School in Sulca 
(Cusco) 

Unknown Male Teacher at school in 
Sulca/Unknown 

40s Spanish 22/08/08-School in Sulca 
(Cusco) 

Anonymous Female Project coordinator at 
Wiñaypaq in 
Huallarcocha/Cusco city 

40s Spanish/Quechua (Learned as 
second language by spending 
time with people who speak the 

25/08/08-School in 
Huallarcocha (tape-recorded 
interview: 40min) (Cusco) 
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language. She uses Q. for 
working purposes to 
communicate with community 
members. Her parents spoke Q. 
but they did not speak to her in 
this language because they did 
not want her to suffer like they 
did. They denied the use of Q. 
because they knew what it 
meant to be indigenous and a 
Q. speaker. The understanding 
is that speaking the runa simi 
implies the exclusion of learning 
other languages). 

Anonymous Male Tourist/Originally from Lima 
(Peru) but living in 
Washington DC 

Seventi
es 

English/Spanish 26/08/08-Santa María on the 
Trekking to Machu Picchu 
(Cusco) 

Anonymous Male Tourist guide/Cusco Teens Spanish/Quechua (Learned 
from his grandparents. Although 
his parents speak to him in 
Spanish, they do not oppose the 
use of Q. Used Q. to entertain 
tourists). 

27/08/08-Trekking to Machu 
Picchu (Cusco) 

Unknown Male Tourist guide/Unknown 30s Spanish/Quechua (Used to 28/08/08-Machu Picchu 
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entertain tourists). archaeological site (Cusco) 

Anonymous Male Tourist guide/Urubamba 
(Cusco) 

20s Spanish/English/Quechua 
(Learned it at home with his 
parents and he is proud of it. 
Used to entertain tourists). 

30/08/08-Bar (Cusco) 

Anonymous Male Professor of socio-
linguistics at Universidad 
Nacional del 
Altiplano/Azángaro (Puno) 

60s Spanish (Learned at school. At 
school teachers used to prohibit 
the use of Q. in class. They said 
they would cut the fingers off if 
they heard a word of Q. Among 
themselves pupils would use Q. 
but they were afraid to use it in 
front of teachers. Q. was seen 
as something bad, not useful. In 
order to leave a state of poverty 
it was compulsory to speak 
S.)/Quechua (Learned at home. 
Used for research and teaching 
purposes). 

02/09/08-Class at 
Universidad Nacional del 
Altiplano 08/09/08- Group 
meeting at the hostel La 
Casa del Abuelo (Puno) 
(tape-recorded interview: 2h 
10min) 09/09/08- Group 
meeting at primary school in 
Collana (Quechua zone)/Bar 
10/09/08-Private residence 
(Puno) 

Unknown Female Works in tourism/Unknown 40s Spanish/Aymara 02/09/08-Boat on Lake 
Titicaca (Puno) 

Anonymous Male Tourist guide/Unknown 40s Spanish/Quechua (He used 
Quechua to entertain 
tourists)/Aymara 

02/09/08-Boat on Lake 
Titicaca (Puno) 
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Unknown Male Musician/Unknown 20s Spanish/Quechua (He 

introduced himself in 
Quechua)/Aymara (He used Q. 
and A. to entertain tourists by 
singing songs in both 
languages). 

02/09/08-Local house on 
Taquile island (Puno) 

Unknown Male Tourist/Switzerland 40s French/English (Found 
Quechua entertaining). 

02/09/08-Local house on 
Taquile island (Puno) 

Unknown Female Tourist/Switzerland 40s French/English (Found 
Quechua entertaining). 

02/09/08-Taquile island 
(Puno) 

Unknown Female Tourist guide/Unknown 30s Spanish/English/Aymara (She 
did not learn A. with her parents 
but from a lady who used to 
take care of her when she was a 
child. At the university she took 
a class to learn the A. grammar. 
Speaking native languages 
gives people more opportunities 
to find jobs especially 
considering that many NGOs 
need translators in order to work 
in rural communities). 

05/09/08-La Paz (Bolivia) 

Anonymous Female Pedagogue/Teacher of 
primary, secondary and 

50s Spanish/Quechua (Learned 
Quechua with her mother and 

08/09/08- Group meeting at 
the hostel La Casa del 
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high school in urban and 
rural areas/Puno 

grandparents but only while 
studying linguistics at the 
university she became more 
conscious of this language. She 
thinks this is what is missing 
with the rest of the ‘Quechuas’. 
Used the language for research 
and teaching purposes). 

Abuelo (Puno) (tape-
recorded interview: 2h 
10min) 09/09/08- Group 
meeting at primary school in 
Collana (Quechua zone)/Bar 
10/09/08-Private residence 
11/09/08-Visiting Chupa and 
Arapa districts in Azángaro 
region (Puno)  

Anonymous Male Sociologist at Universidad 
Nacional del Altiplano 
(Puno)/Puno 

40s Aymara (Learned at home from 
his parents. Used Aymara in 
academic circles. A sense of 
importance, meaningful as its 
use for working purposes. 
Language a way of being as a 
human being. In general, there 
is still a sense of shame, 
tendency to hide 
origins)/Spanish (Learned at 
school. It was a shocking 
experience. The teacher used 
Aymara to facilitate the learning 
of Spanish. Secondary nobody 
spoke Aymara). 

08/09/08- Group meeting at 
the hostel La Casa del 
Abuelo (Puno) (tape-
recorded interview: 2h 
10min) 10/09/08-Private 
residence (Puno) 
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Anonymous Female Anthropologist/Unknown 30s Spanish/Quechua (Learned with 

her grandparents in the fields. 
She and her classmates who 
spoke Q. were discriminated at 
school. Other pupils used to 
make fun of them. She started 
to be afraid and ashamed of 
speaking Q. Teachers used to 
say that in order to be able to 
continue with studies it was 
important to learn Spanish well. 
Otherwise people will say ‘you 
are a cholo and an Indio’. When 
teachers in college asked 
whether someone spoke any 
native languages all the 
students were quiet. After the 
class, speaking among 
themselves, it came out that 
some knew Q./A. but they were 
ashamed to say). 

08/09/08- Group meeting at 
the hostel La Casa del 
Abuelo (Puno) (tape-
recorded interview: 2h 
10min) (Puno) 

Anonymous Female A coordinator at CARE Peru 
in Puno/Unknown 

40s Spanish 08/09/08-Office at CARE 
(Puno) 

Anonymous Male Teacher in art and 50s Spanish/Quechua (He learned 09/09/08-Class at primary 
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communication at primary 
school in Collana/Unknown 

Q. at home and he still uses it in 
this context. Although his 
classes are primarily in Spanish, 
during one teaching hour he 
also uses Q. to communicate 
with his pupils. He said that 
parents do not allow their 
children to speak or learn Q. 
Most of the pupils speak S. 
among themselves even if they 
know some Q. Q. is a second 
language). 

school in Collana (Quechua 
zone)/Group meeting at 
primary school in Collana 
(Quechua zone) (Puno) 

Anonymous Female Pupil at school/Unknown 10s Spanish/Quechua (Speaks Q. at 
home with her parents and her 
grandmother. She uses S. at 
school because her classmates 
make fun of her Q.). 

09/09/08-Class at primary 
school in Collana (Quechua 
zone) (Puno) 

Unknown Female Sheep herder and wool 
weaver/Unknown 

40s Quechua (My interpreter 
translated for me. The woman 
said she speaks Q. to her 
children. Nevertheless they 
reply in Spanish. If people do 
not speak it could disappear. 
She has a sister who migrated 

09/09/08-In the chakra 
(fields) in Collana (Quechua 
zone) (Puno) 
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to Lima 14 years back and when 
she returns to visit she does not 
want to speak Q. She thinks 
people should keep practice Q. 
She speaks also S. but she 
prefers to use Q. She would like 
for her children to learn Q. at 
school. The problem is with 
learning how to read and write 
in Q. There are no problems 
with oral Q. She would like to 
learn how to write but she does 
not have the time for it. She has 
to take care of sheep. During 
meetings family members speak 
Q.). 

Unknown Female Unknown/Unknown 40s Spanish/Quechua (The woman 
said her children do not want to 
speak Q. however when they 
grow they ask how come they 
do not know how to speak Q.) 

09/09/08-In the chakra 
(fields) in Collana (Quechua 
zone) (Puno) 

Unknown Female Teacher at primary school 
in Collana/Aymara zone in 
Puno 

30s Spanish/Aymara (Her mother 
tongue)/Quechua (She suffered 
because she works in the 

09/09/08- Group meeting at 
primary school in Collana 
(Quechua zone) (Puno) 
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Quechua zone where she was 
forced to learn Q. Her 
colleagues do not speak any Q. 
or A. She teaches her classes in 
S. because she said the pupils 
do not speak any Q. She also 
does not know how to read and 
write in Q. She thinks it is 
important to sensibilise the 
family members who do not 
want to maintain their language. 
She thinks it is very necessary 
to know ‘our lanaguge’. In 
comparing the Aymaras with the 
Quechuas she stated that the 
Aymaras have better 
organisational skills whereas the 
Quechuas are weaker as they 
tend not to unite). 

Anonymous Female Teacher in 3rd grade at 
primary school in 
Collana/Unknown 

40s Spanish/Quechua (She 
understands Q. but she does 
not know how to read and write. 
She teaches in Spanish). 

09/09/08- Group meeting at 
primary school in Collana 
(Quechua zone) (Puno) 

Anonymous Female Teacher in 5th grade at 40s Spanish/Quechua (She only 09/09/08- Group meeting at 
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primary school in 
Collana/Unknown 

understands some Q. which is 
not her mother tongue. She said 
pupils know Q. but they do not 
want to speak it. She teaches in 
Spanish. She does not approve 
of teaching S. and Q. by mixing 
the two languages. She thinks 
they should be separated). 

primary school in Collana 
(Quechua zone) (Puno) 

Unknown Male Teacher at primary school 
in Collana/Unknown 

50s Spanish/Quechua (His parents 
speak Q. but himself, as a 
parent, wants that the children 
learn S. He said pupils do not 
understand Q. When he asks 
the pupils in Q. they do not 
answer in Q.). 

09/09/08- Group meeting at 
primary school in Collana 
(Quechua zone) (Puno) 

Unknown Male Teacher at primary school 
in Collana/Unknown 

40s Spanish/Quechua (Family 
members do not want their 
children to learn the native 
language. He pointed out how 
Q. is taught and learned in 
Europe and ‘we’ do not value it. 
It is important to learn the native 
language). 

09/09/08- Group meeting at 
primary school in Collana 
(Quechua zone) (Puno) 

Unknown Male Director at primary school in 40s Spanish/Aymara/No Quechua 09/09/08- Group meeting at 



Appendix 198 
 

 
Collana/Aymara zone in 
Puno 

(He only knows some 
expressions in Q. The pupils do 
not speak Q. They use S. at 
home. Q. should be taught as 
second language like English 
from 2nd grade forwards. It is the 
university which values more 
the language. He thinks IBE can 
work only through the 
sensibilisation of family 
members). 

primary school in Collana 
(Quechua zone) (Puno) 

Anonymous Male English teacher at primary 
school 

50s Spanish/Quechua (He does not 
Q. to his daughters because his 
wife speaks Spanish. Her 
daughters do not want him to 
speak Q. Q. seen as a marginal 
language. Family members 
want their children to learn 
Spanish and English so they 
can earn money and gain power 

09/09/08-Bar 10/09/08-
Private residence (Puno) 
(Puno) 

Unknown Female Student and 
mother/Tiquillca (Puno) 

20s Spanish (Learned at 
school)/Quechua (Learned at 
home and she uses the 
language with other Q. 

10/09/08-Park Pino (Puno) 
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speakers. She thinks it is 
important to learn Q. and other 
languages. She would prefer to 
put her baby into a bilingual 
school). 

Unknown Female Student/Aymara zone 
(Puno) 

Teens Spanish/Aymara (She learned 
the language at home and not at 
school. Teachers do not speak 
it. She would like to learn her 
mother tongue at school too in 
order to maintain it. Some 
friends of hers or their parents 
do not want to speak it because 
they are ashamed to do so). 

10/09/08-Colectivo (Puno) 

Unknown  Female Pupil at primary school in 
Jaillihuaya (Aymara zone) 
(Puno)/Unknown 

10s Aymara (Used to thank me and 
to ask me to come and teach 
them. They want to learn other 
languages. They only learned 
some A. Translation made by a 
professor from Universidad 
Nacional del Altiplano who was 
visiting the school with 
me)/Spanish/English 

10/09/08-Primary school in 
Jaillihuaya (Aymara zone) 
(Puno) 

Unknown Female Unknown/Unknown 80s Aymara 10/09/08-In the street in the 
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Aymara zone (Puno) 

Anonymous Female Teacher at Ojherani school 
in the Aymara zone 
(Puno)/Unknown 

30s Aymara (She always speaks A. 
at home. She does not know 
how to write in this language. 
However in class she uses 
Spanish. Not all pupils speak A. 
Parents do not want that 
children learn A. and they look 
at her badly if she use it with 
their children. She would like to 
teach some words in A. but the 
mothers do not want so 
because they think their children 
will get confused and not learn a 
proper Spanish. She thinks 
pupils should learn all possible 
languages to have more job 
opportunities /Spanish (She 
suffered to learn it)/No Quechua 
(She would like to learn it). 

10/09/08-School yard at 
Ojherani school (Aymara 
zone) (Puno) 

Unknown Female Director at Ojherani 
school/Unknown  

40s Spanish/Aymara (Learned with 
uncles. She does not speak A. 
with her children but in S. Her 
husband is Quechua. Family 

10/09/08-Office at Ojherani 
school (Aymara zone) 
(Puno) 
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members and pupils do not 
want to speak A. They want to 
learn English so they have more 
job opportunities especially in 
tourism. There are people who 
speak A. but prefer to use 
Spanish because they live near 
the city. A. is seen as backward, 
something less. Parents see no 
use in speaking A. Pupils speak 
A. especially with their 
grandparents. Pupils speak A. 
but do not practice it as they say 
‘tourists do not speak A.’ Pupils 
are afraid and ashamed of 
speaking A.) 

Unknown  Female Pupil in sixth grade at 
Ojherani school/Unknown 

10s Spanish/Aymara (Her parents 
do not want her to speak A. She 
would like to learn A. at school). 

10/09/08-Class at Ojherani 
school (Aymara zone) 
(Puno) 

Unknown  Female Pupil in sixth grade at 
Ojherani school/Unknown 

10s Spanish/Aymara (She does not 
know many words in her own 
language)/English (Important to 
be able to talk with tourists). 

10/09/08-Class at Ojherani 
school (Aymara zone) (Puno 

Anonymous Female Professor at Universidad 50s Spanish/Aymara (She is 10/09/08-Hostel (tape-
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Nacional del Altiplano 
(Puno). She worked in the 
topic of IBE since the 1980’ 
for the Ministry of Education 
where she was in charge to 
promote teacher training in 
IBE/Aymara zone (Puno) 

Aymara and speaks A. at home. 
It is her mother tongue. She 
teaches dentistry classes in A. 
at Universidad Nacional del 
Altiplano. She thinks that being 
able to teach A. is part of 
recuperating cultural elements. 
Traditionally at school teachers 
used to denigrate native 
languages. They always said 
the language you use do not 
count, is not useful. This makes 
you feel ashamed and not self-
confident about your own 
origins, your ancestry. It 
deteriorates your self-esteem. 
There is opposition on the side 
of the community members 
because they say that their 
children already speak the 
native language so they do not 
need to study at school. An 
exclusive approach towards the 
use of their native language. 

recorded interview: 40min) 
(Puno) 
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Parents do not want their 
children to be like them. But 
when they understand that IBE 
is to teach both languages they 
accept. In general people used 
to hide their native language but 
thanks to IBE things are 
changing). 

Unknown Female Unknown/Unknown 40s Spanish 11/09/08-Colectivo in 
Azángaro (Puno) 

Anonymous Male Teacher who works for 
CARE. Used to work for the 
UGELES/Unknown 

40s Spanish 11/09/08-Private Jeep by 
CARE in Azángaro (Puno) 

Anonymous Female Unknown/Unknown 40s Spanish/Quechua (Used to 
converse. My interpreter 
translated. The woman thinks it 
is important that children speak 
Q. at school. Now they know 
how to read and write. The 
parents are missing this skill. 
Parents speak to their children 
in Q. however the younger 
generations do not want to 
speak Q. They are ashamed of 

11/09/08-On the road 
between Chupa and Arapa in 
Azángaro (Puno) 
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speaking Q. and they reply in 
Spanish. She does not like to 
mix the two languages. Her 
children are fine to learn Q: at 
school. The native language is 
important so she does not want 
to deny it. The children of her 
sister in Arequipa do not speak 
Q. She speaks to her sister in 
Q. She takes the initiative. At 
school she only learned 
Spanish. She would want her 
children to learn Q. not only at 
primary but also secondary 
school. She teaches her 
children that it is important to 
maintain Q.). 

Unknown Male Pupil/Unknown 10s Spanish/Quechua (At school he 
learns Q. as first language. He 
studies songs, poetry in Q.). 

11/09/08-On the road 
between Chupa and Arapa in 
Azángaro (Puno) 

Anonymous Female Unknown/Unknown 50s Quechua (Used to converse. My 
interpreter translated. The 
woman thinks it is important to 
maintain both Q. and S. At 

11/09/08-On the road 
between Chupa and Arapa in 
Azángaro (Puno) 
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home she speaks both 
languages. The children should 
always know how to speak Q. 
so they can speak with their 
parents and learn it also at 
school. Her children when they 
go to the city they are afraid to 
speak Q., they are ashamed, 
they are called ‘cholo’. She was 
an orphan and nobody taught 
her how to read and write. She 
used to know how to put her 
signature but she 
forgot)/Spanish 

Anonymous Male Director at Escaiapi school 
in Arapa distric in Azángaro 
region (Puno). He teaches 
Spanish and Quechua in 
sixth grade/Unknown 

50s Spanish 11/09/08- Group meeting 
sitting outdoor by the Arapa 
lagoon in Azángaro (Puno)  

Anonymous Male Teaches from first to sixth 
grade at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

40s Spanish 11/09/08- Group meeting 
sitting outdoor by the Arapa 
lagoon in Azángaro (Puno) 

Anonymous Female Teaches from first to third 40s Spanish 11/09/08- Group meeting 
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grade at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

sitting outdoor by the Arapa 
lagoon in Azángaro (Puno) 

Anonymous Male Teaches from forth to sixth 
grade at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

40s Spanish 11/09/08- Group meeting 
sitting outdoor by the Arapa 
lagoon in Azángaro (Puno) 

Unknown Male Family member/Unknown 40s Spanish/Quechua (He speaks 
Q. and S. If he speaks Q. to his 
son the latter replies in Q. If he 
uses S. his son replies in S. 
People are not going to forget 
Q. because it is written. 
Nevertheless, the majority 
speaks Spanish. He thinks 
people are forgetting their past 
so it is important to value ‘our’ 
culture. Not all the family 
members think the same. ‘We’ 
do not value ourselves). 

11/09/08- Group meeting 
sitting outdoor by the Arapa 
lagoon in Azángaro (Puno) 

Unknown Female Family member/Unknown 40s Spanish 11/09/08- Group meeting 
sitting outdoor by the Arapa 
lagoon in Azángaro (Puno) 

Unknown Female Pupil at Escaiapi school in 10s Spanish/Quechua (She used Q. 11/09/08- Sitting outdoor by 
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Arapa distric in Azángaro 
region (Puno)/Unknown 

to converse with my interpreter). the Arapa lagoon in 
Azángaro (Puno) 

Unknown Female Pupil at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

10s Did not speak when asked by 
my interpreter in Q. and S. to 
count until ten in both 
languages. 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
Azángaro (Puno) 

Unknown  Female Pupil at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

10s Did not speak when asked by 
my interpreter in Q. and S. to 
count until ten in both 
languages. 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
Azángaro (Puno) 

Unknown Female Pupil at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

10s Did not speak when asked by 
my interpreter in Q. and S. to 
count until ten in both 
languages. 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
Azángaro (Puno) 

Unknown Male Pupil at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

10s Did not speak when asked by 
my interpreter in Q. and S. to 
count until ten in both 
languages. 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
Azángaro (Puno) 

Unknown Male Pupil at Escaiapi school in 
Arapa distric in Azángaro 
region (Puno)/Unknown 

10s Did not speak when asked by 
my interpreter in Q. and S. to 
count until ten in both 
languages. 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
Azángaro (Puno) 

Unknown Male Pupil at Escaiapi school in 
Arapa distric in Azángaro 

10s Did not speak when asked by 
my interpreter in Q. and S. to 

11/09/08-Sitting outdoor by 
the Arapa lagoon in 
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region (Puno)/Unknown count until ten in both 

languages. 
Azángaro (Puno) 

Unknown Female Unknown/Unknown 20s Spanish/Quechua (She said her 
children speak both languages. 
They mix them. She would like 
to send her children to bilingual 
schools like IBE so they can 
learn how to read and write. 

11/09/08-Colectivo in 
Azángaro (Puno) 

Unknown Female Teacher in EIB at a 
school/Unknown 

30s Spanish/Quechua (She learned 
Q. at home. She uses Q. to 
work and to converse with other 
Q. speakers. She uses Q. orally 
in class as she does not know 
how to read and write in Q. She 
said it is very difficult. She thinks 
it is important to develop 
bilingual education).  

11/09/08-Colectivo in 
Azángaro (Puno) 

Unknown Male Gardener at Pukllasunchis 
school in San Sebastian 
(Cusco)/Unknown 

30s Spanish/Quechua (Learned in 
the Amazonian region while 
working with a local community. 
At home he speaks Spanish). 

17/09/08-Garden at 
Pukllasunchis in San 
Sebastian district (Cusco) 

Unonymous Male Teaches Quechua at 
Pukllasunchis and at 
Colegio María Angola 

30s Spanish/Quechua (He speaks 
Q. and S. with his mother. His 
brothers when visit the city clash 

17/09/08- Group meeting in 
a computer lab at 
Pukllasunchis in San 
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(Cusco)/Unknown with a different culture and mix 

Q. and S. Many Q. words have 
been forgotten. He thinks it 
would be ideal to teach all 
subjects in Q. but at this school 
they do not. Only one hour per 
week where pupils learn how to 
read and write but they prefer to 
listen stories in Q. Pupils are 
ashamed to speak the language 
and they forget what they learn. 
The pupils at this school are not 
Quechua speakers. Q. is a 
second language to them and it 
falls under an alternative 
programme. Some pupils are 
curious to learn it, others do not. 
If they do not understand he 
uses Spanish to explain the 
subject. In the communities the 
knowledge is orally transmitted 
and not written. Children 
learned the language by going 
with their parents to work the 

Sebastian district 24/09/08-
Class at Colegio María 
Angola (Cusco) 
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fields and practiced it while 
playing in the street. Nowadays 
children stay at home watching 
TV or spending time at the 
mobile phones).  

Anonymous Male Teacher at 
Pukllasunchis/Unknown 

30s Spanish/Quechua (He learned 
Q. from his grandparents. He 
Speaks Q. at home and with 
some friends. He is not 
ashamed. The general idea is 
that speaking Q. gives you 
nothing. He speaks Spanish 
with his parents). 

17/09/08- Group meeting in 
a computer lab at 
Pukllasunchis in San 
Sebastian district (Cusco) 

Anonymous Male Teacher at 
Pukllasunchis/Unknown 

30s Spanish 17/09/08- Group meeting in 
a computer lab at 
Pukllasunchis in San 
Sebastian district (Cusco) 

Unknown Female Owner of a shop where she 
sells bracelets, necklaces, 
earings in Cusco/Unknown 

30s Spanish/No Quechua (She 
would like to learn it. She knows 
she could attend courses at the 
university and she was aware of 
Pukllasunchis). 

18/09/08-Shop (Cusco) 

Unknown Male Teacher/Unknown 40s Spanish/No Quechua (Quechua 
is used higher up in the 

22/09/08-In front of the 
school (Institucion Educativa 
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mountains where people still 
speak it. Down in the valley of 
the Colca Canyon people speak 
Spanish. Parents speak S. not 
Q. They would like to develop 
IBE programmes but for political 
reasons they cannot). 

Inicial) in Colca Canyon-
Cabanaconde (Arequipa) 

Unknown Male Teacher at a local 
school/Unknown 

40s Spanish/No Quechua (People 
speak Q. but not at school. 
Younger generations are 
ashamed to speak Q. Higher up 
in the mountains they apply 
IBE). 

23/09/08-Maca in Colca 
Canyon-Cabanaconde 
(Arequipa) 

Unknown  Female Pupil/Chivay-Cabanaconde 
(Arequipa) 

10s Spanish/No Quechua 23/09/08-Maca in Colca 
Canyon-Cabanaconde 
(Arequipa) 

Unknown  Male Tourist guide/City of 
Arequipa 

40s Spanish/No Quechua (People 
do not speak Q. in the city of 
Arequipa). 

23/09/08-Maca in Colca 
Canyon-Cabanaconde 
(Arequipa) 

Anonymous Female Student at Colegio María 
Angola (Cusco)/Unknown 

Teens Spanish/No Quechua (Speaks 
Spanish at home. She is trying 
to learn Q. but she finds it 
difficult). 

24/09/08-Class at Colegio 
María Angola (Cusco) 

Unknown Female Student at Colegio María Teens Spanish/Quechua (She speaks 24/09/08-Class at Colegio 
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Angola (Cusco)/Unknown Q. at home because her mother 

speaks only Q. as well as her 
grandparents. She speaks S. at 
school with her class-mates. It 
happens that when she speaks 
to her mother in Q. she mixes it 
with S. words). 

María Angola (Cusco) 

Unknown Female Student at Colegio María 
Angola (Cusco)/Unknown 

Teens Spanish 24/09/08-Class at Colegio 
María Angola (Cusco) 

Unknown Female Waitress at Jacks Café 
(Cusco)/Unknown 

20s Spanish/English/French/Quechu
a (Some knowledge of it. She 
learned it at the university. At 
home she speaks S. Even 
though her parents speak Q. 
they did not teach her because 
she was going to a S. school. 
She knew her grandparents 
used to speak Q.). 

25/09/08-Jacks Café (Cusco) 

Unknown Male Working at a shop where 
his mother weaves 
belts/Unknown 

Teens Spanish/Quechua (Speaks Q. 
with his mother. He is not 
interested in learning it at school 
because he speaks it at home). 

28/09/08-Shop (Cusco) 

Unknown Male Worked at the Ministry of 
Education in Lima in the 

30s Spanish  07/11/08-Bar in Barranco 
(Lima) 
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department of 
statistics/Unknown 

Unknown Female Student/Lima 20s Spanish/No Quechua 
(Expressed strong denigratory 
words towards the Andean 
context). 

07/11/08-Bar in Barranco 
(Lima) 

Anonymous Female Used art therapy with pupils 
in Chilca (Lima)/Germany 

20s German/Spanish/English (She 
asked children at school 
whether they speak Q. they said 
they used to but no more. 
Mothers speak Q. and fathers 
S.). 

09/11/08-Park in Miraflores 
(Lima) 

Lucy 
Trapnell 
Forero 

Female Professor/Researcher/Work
ed as an anthropologist with 
the Ashanikas and 
Punpullani communities in 
the Amazonian regions 
where she taught Spanish 
to monolingual pupils who 
did not speak any Spanish. 
Since then she studied 
education and worked with 
the theme of IBE. She 
worked, among other 

50s Spanish/English  05/11/08-Cafeteria in 
Miraflores (tape-recorded 
interview: 1h) (Lima) 
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things, with the Instituto 
Lingüístico de Verano and 
in FORMABIAP and 
AIDESEP programmes for 
the training of teachers. 
Teaches a class at the 
University of S. 
Marcos/Unknown 

Virginia 
Zavala 

Female Professor at the Pontificia 
Universidad Católica del 
Perú (PUCP). From 2003 
through 2005 she worked in 
the Educational Programme 
for the German Technical 
Cooperation (GTZ) in Perú 
as the coordinator of a 
Teacher Training Project in 
Intercultural Bilingual 
Education in the Quechua-
speaking area of the 
Southern Andes/Unknown 

30s Spanish/English 10/11/08-Private residence 
(tape-recorded interview: 
45min) (Lima) 

Anonymous Female An employee at the local 
region/Ayacucho 

40s Spanish/Quechua (Speaks Q. 
with her parents. Out of nine 
children only she and two of her 

11/11/08-In the street 
(Ayacucho) 
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brothers speak it. The rest do 
not. The majority of her siblings 
migrated to Europe. She thinks 
Q. is disappearing. In the cities 
not many people speak Q. In 
rural villages they still do). 

Anonymous Female Housewife/Ayacucho 30s Spanish/No Quechua (She 
thinks Q. is disappearing. In the 
cities not many people speak Q. 
In rural villages they still do. Her 
children speak Spanish and 
Slovene since the father is 
Slovenian). 

11/11/08-Private residency 
(Ayacucho) 

Unknown Male Pupil/Ayacucho 10s Spanish/Slovenian (He speaks it 
with his father)/English 

11/11/08-Private residency 
(Ayacucho) 

Anonymous Female A coordinator at DREA 
(Direccion de Educacion 
Regional de 
Ayacucho)/Unknown 

30s Spanish 12/11/08-Office at DREA 
(Ayacucho) 

Anonymous Female Works at DREA in the 
printing department where 
they publish teaching 
material in Quechua/A 
teacher at various primary 

40s Spanish/Quechua 12/11/08-Office at DREA 
14/11/08-Informal meeting in 
a school yard in Paccha 
(participated about 30 people 
women and men)/Private 
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schools in urban and rural 
areas/A supporter of IBE 
programmes/Ayacucho city 

residencies and a courtyard 
in Cocepción Cangallo 
(video-taped conversation: 
2min) 
18/11/08-On the road to 
Culluchaka in Huanta/In the 
street of Culluchaka in 
Huanta/Informal meeting in 
the street of Culluchaka in 
Huanta/Bar (tape-recorded 
interview: 40min) 19/11/08-
Main squares in and 
Huarcaya and Chuschi 
(Ayacucho) 

Unknown Female Works at IEP office of 
statistics/Unknown 

30s Spanish 13/11/08-In the street of 
Santillana (Ayacucho) 

Unknown Male Works at Juntos/Unknown 50s Spanish/Quechua (He had to 
learn this language for working 
reasons in order to work with 
Juntos. He said Q. is the 
language that people speak in 
the communities). 

13/11/08-In the street of 
Santillana (Ayacucho) 

Unknown Female Student/Unknown 10s Spanish/Quechua (She used Q. 
to speak with her tia but the 

13/11/08-In the street of 
Santillana (Ayacucho) 
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books she was carrying were in 
Spanish). 

Unknown Female Unknown/Unknown 30s Spanish/Quechua (She was 
using Q. with an older lady but 
she spoke in Spanish to her 
child who responded in 
Spanish). 

13/11/08-Colectivo 
(Ayacucho) 

Unknown Female Unknown/Unknown 40s Quechua (My interpreter 
translated for me. The woman 
welcomes IBE. But the UGELES 
contradict themselves because 
they send us teachers who do 
not speak Q. When the parents 
and the children speak to them 
in Q. the teachers do not 
understand). 

14/11/08-Informal meeting in 
a school yard in Paccha 
(participated about 30 people 
women and men) 
(Ayacucho) 

Anonymous Male Constructor/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

50s Spanish/Quechua (He thinks Q. 
is very important. His children 
like IBE. They have exams in 
Spanish and Quechua. They 
learned the national Peruvian 
song in Q. Education should be 
done in both languages). 

14/11/08-A courtyard 
(Concepción Cangallo) 

Unknown Female Unknown/Concepción 60s Quechua (She used Q. to 14/11/08-Private residence 
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Cangallo in Huamanga 
(Ayacucho) 

converse with her husband, 
daughter, nephew, my translator 
and me).  

(Concepción Cangallo) 

Unknown Male Carpenter/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

60s Spanish/Quechua  14/11/08-Private residence 
(video-taped conversation: 
2min) (Concepción Cangallo) 

Unknown Female Studied medicine in 
city/Concepción Cangallo in 
Huamanga (Ayacucho) 

30s Spanish/Quechua (She spoke 
Q. with her mother and father 
but she addressed her child in 
Spanish). 

14/11/08-Private residence 
(Concepción Cangallo) 

Unknown Male Unknown/Unknown 2 year 
old 

Spanish (He mentioned some 
words in Spanish) 

14/11/08-Private residence 
(Concepción Cangallo) 

Unknown Female Unknown/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

50s Quechua (She did not speak 
Spanish). 

14/11/08-Private residence 
(video-taped conversation: 
2min) (Concepción Cangallo) 

Unknown Female Unknown/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

40s Quechua (She only spoke 
Quechua with my translator and 
me). 

14/11/08-Private residence 
(Concepción Cangallo) 

Unknown Female Unknown/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

3 year 
old 

Quechua (She spoke to me 
about her pigs in Q.) 

14/11/08-Private residence 
(Concepción Cangallo) 

Unknown Female Unknown/Concepción 
Cangallo in Huamanga 
(Ayacucho) 

40s Quechua (Spoke with my 
translator in Q. and sang to me 
in Q. She found it important for 

14/11/08-Private residence 
(2 video-taped songs: 4min 
and 1 tape-recorded 



Appendix 219 
 

 
her children to learn how to read 
and write in Q. at school). 

conversation: 40min) 
(Concepción Cangallo) 

Anonymous Female Works for the Red Cross to 
exhume bodies of those 
disappeared during the war 
of Shining Path/Ayacucho 
city  

30s Spanish/Quechua (Her 
grandmother speaks Q. Her 
mother does not. Her children 
do not speak Q. She learned Q. 
while working with the Red 
Cross in the communities. 
Peasants speak Q. In the cities 
not. Q. is discriminated against. 
When she went to a community 
a woman told her that she does 
not want her children to speak 
Q. so she sent them to 
Ayacucho to study and learn 
everything in Spanish. During 
the conversation the woman 
was mixing the two languages. 
In the communities children 
speak Q. with their mothers 
because the latter do not speak 
Spanish. She thinks that when 
the mothers pass away, they 
won’t speak Q. anymore). 

15/11/08-Guesthouse in the 
city centre (Ayacucho) 
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Unknown Male Director at DREA/Unknown 50s Spanish 17/11/08-Courtyard at DREA 

(Ayacucho) 
Unknown Male Pupil/Culluchaka in Huanta 

(Ayacucho) 
10s Spanish 18/11/08-On the road to 

Culluchaka in Huanta 
(Ayacucho) 

Anonymous Female School director in 
Culluchaka in Huanta 
(Ayacucho)/Unknown 

30s Spanish/Quechua (It is her 
mother tongue). 

18/11/08-In the street of 
Culluchaka in Huanta (tape-
recorded interview: 15min) 
(Ayacucho) 

Unknown Male Street worker/Culluchaka in 
Huanta (Ayacucho) 

40s Spanish (He prefers his children 
to learn Spanish. People make 
fun of them because of their Q. 
pronunciation).  

18/11/08-Informal meeting in 
the street of Culluchaka in 
Huanta (Ayacucho) 

Unknown Male Street worker/Culluchaka in 
Huanta (Ayacucho) 

40s Spanish (He wants his children 
to learn S. because when they 
go to the city of Huanta they are 
marginalized and looked at 
badly. Children speak Q. and at 
school they additionally learn it. 
Parents mix the two languages. 
Their children should not do the 
same. At school they should 
teach well both languages 
separately). 

18/11/08-Informal meeting in 
the street of Culluchaka in 
Huanta (Ayacucho) 
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Unknown Female Nurse working at the local 

nursery/Unknown 
30s Spanish/Quechua (She thinks 

children should learn more S. 
Children do not understand 
basic and simple things such as 
‘step on the scale’. They do not 
understand what it means. 
When children go to the city of 
Huanta they have problems to 
continue schooling because 
they are motes: they do not 
speak either of the two 
languages properly. They 
confuse vowels. She learned 
how to read and write proper 
Q.). 

18/11/08-Informal meeting in 
the street of Culluchaka in 
Huanta (Ayacucho) 

Unknown Female Unknown/Culluchaka in 
Huanta (Ayacucho) 

60s Quechua (My interpreter 
translated for me. She would 
like her for teachers to teach 
both languages).  

18/11/08-Informal meeting in 
the street of Culluchaka in 
Huanta (Ayacucho) 

Unknown Man Unknown/Unknown 50s Spanish (He thinks it is good 
that schools teach S. and Q. so 
children can learn to separate 
the two languages since parents 
are mixing them. So children 

19/11/08-Main square in 
Huarcaya (Ayacucho) 
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can develop and stop being 
marginalised). 

Unknown Female Unknown/Unknown 40s Quechua (My interpreter 
translated for me. The woman 
said it is important to have IBE. 
Parents want their children to 
learn both languages. She 
wants the teachers who come to 
the community to know how to 
speak Q. Family members mix 
Q. and S. This is why ‘we’ want 
teachers to teach Q. well). 

19/11/08-Main square in 
Huarcaya (Ayacucho) 

Unknown Female Unknown/Unknown  10s Spanish/Quechua (She likes 
and speaks both languages). 

19/11/08-Main square in 
Huarcaya (Ayacucho) 

Unknown Male Unknown/Unknown 50s Spanish 19/11/08-Main square in 
Huarcaya (Ayacucho) 

Unknown Male Unknown/Unknown 50s Spanish (Important that kids 
learn S. and Q. at school. The 
problem is that their S. is not 
good so when they go to the 
cities they are made fun of). 

19/11/08-Colectivo in 
Huarcaya (Ayacucho) 

Unknown  Female Unknown/Unknown  40s Quechua (My interpreter 
translated for me. She does not 
know what goes on with her 

19/11/08-Main square in 
Chuschi (Ayacucho) 
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children because she does not 
know how to read and write. 
Children speak more Q. than 
S.). 

Unknown Female Unknown/Unknown 40s Quechua (My interpreter 
translated for me. Teachers 
teach both languages but more 
Q. Family members want their 
children to learn S.). 

19/11/08-Main square in 
Chuschi (Ayacucho) 

Unknown Female Unknown/Unknown 40s Quechua (My interpreter 
translated for me. Family 
members want their children to 
learn S. When they go to Lima 
or other places are 
marginalised). 

19/11/08-Main square in 
Chuschi (Ayacucho) 

Unknown Male Chuschi Mayer/Unknown 40s Spanish  19/11/08-Main square in 
Chuschi (Ayacucho) 
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Cusco region Date Communities Travelled with Institution Transport 

17/07/08 Ocongate in the 
Quispicanchis 
province. 

The tour guide 
Ramón and his 
comoadres, the 
Dragons group 
and my partner. 

The Dragons Bus 

18/07/08-
20/07/08 

Q’ero in the 
Paucartambo 
district. 

 
-“”- 

 
-“”- 

Lorry/By foot 

05/08/08 Huaccoto in the 
Chumbivilcas 
province. 

Two project 
managers. 

Chico Latino Taxi 

18/08/08 Huarahuara in the 
Ccatca district. 

A team of 
teachers, project 
coordinators. 

Fe y Alegría Private jeep 

 
-“”- 

Ccoñamuro in the 
Ocongate district. 

 
-“”- 

 
-“”- 

 
-“”- 

20/08/08 Ohay in the A team of Yanapanakusun Colectivo/Taxi/By foot 

Table 2: Visiting villages/communities with various organisations. 
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Huancarani 
district. 

teachers, project 
coordinators. 

 
-“”- 

Huayllapata in the 
Huancarani 
district. 

 
-“”- 

 
-“”- 

 
-“”- 

22/08/08 Tinta in the 
Canchis district. 

A project 
coordinator. 

TAREA Taxi/Bus 
 
 

 
-“”- 

Sulca in the 
Huancane district. 

 
-“”- 

 

 
-“”- 

Colectivo/Vespa/Taxi 

25/08/08 Huallarcocha. On my own. Wiñaypaq Colectivo 
17/09/08 San Sebastian in 

the San 
Sebastian district. 

A researcher who 
was conducting a 
study on IBE. 

Pukllasunchis Colectivo 

Puno region 09/09/08 Collana 
(Quechua zone) 
in the Puno 
province. 

An academic, a 
pedagogue and a 
school teacher. 

Universidad 
Nacional del 
Altiplano 

Colectivo 

10/09/08 Jaillihuaya 
(Aymara zone) in 
the Puno 
province. 

Two academics, a 
pedagogue and a 
school teacher. 

Universidad 
Nacional del 
Altiplano 

Private car 

 Ojherani (Aymara An academic, a Universidad Private car 
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-“”- zone) in the Puno 

province. 
pedagogue and a 
school teacher. 

Nacional del 
Altiplano 

11/09/08 Chupa in the 
Azángaro 
province. 

A pedagogue and 
a teacher. 

CARE Private jeep 

 
-“”- 

Arapa in the 
Azángaro 
province. 

 
-“”- 

 
-“”- 

 
-“”- 

Ayacucho 
region 

13/11/08 Santillana in the 
Huanta district. 

A team of social 
workers. 

Juntos Colectivo 

14/11/08 Paccha in the 
Huamanga 
district. 

A teacher. DREA 
(Ayacucho) 

Colectivo 

 
-“”- 

Concepción 
Cangallo in the 
Huanta district. 
 

 
 

-“”- 

 
 

-“”- 

By foot 

18/11/08 Culluchaka in the 
Huanta district. 

 
-“”- 

 
-“”- 

Colectivo/Vespa 

19/11/08 Huarcaya in the 
Víctor Fajardo 
district. 

 
-“”- 

 
-“”- 

Colectivo 

 
-“”- 

Chuschi in the 
Cangallo district. 

 
-“”- 

 
-“”- 

 
-“”- 
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Asociación 
Interétnica de 
Desarrollo de la 
Selva Peruana 
(AIDESEP)i 

AIDESEP is a non-profit civil association instituted in the 1980s to protect the indigenous population in the 
Amazonian regions of Peru. It is a national organization chaired by a National Administrative Board, which 
has legal capacity in terms of private law. (Original text in Spanish) 

Ayllu Inca 
Associationii 

It is a social organization that was created by the Patriarch and Grand Master in Textile Crafts Sauna 
Ayacuchano Don Benigno Sullca informally in 1978. In 2000 created a business organization known Arte 
Textile el Ayllu Srl. together with their students who were their children. It is a business organization of 
production and domestic and international marketing of textile crafts. It works in the idea of a sustainable 
development of society and eco-environment. (Original text in English) 

Centro Andino 
de Educación y 
Promoción 
(CADEP)iii 

The CADEP is an educational institution of the civil society, generating critical thinking and supporting the 
indigenous Quechua speaking population to take initiatives in politics concerning the sustainable human 
development, influencing the processes of democratization of the country and the Peruvian society. It is an 
institution of the civil society contributing to the intercultural, bilingual education, to the strengthening, 
empowerment and the autonomy of the indigenous Quechua speaking villages. Hereby the focus lies on the 

Table 3: List of institutions supportive of the IBE agenda. The 
information here reported is taken from the webpages publically 
displayed by each organisation. Some of the texts were accessible 
in English. I translated into English those, which were only 
available in Spanish. 
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women and most vulnerable, for example in the sustainable management of the environment. (Original text in 
English) 

CAREiv It is an international developmental non-profit organisation based in USA. In Peru it started to promote its 
mission in 1953. It was instituted with the aim to improve the life of the unprotected population. Among its 
objectives, CARE has supported poor communities with integral programmes in the attempt to uproot poverty 
and its underlying causes. The addressees of its programmes are communities, district and provincial 
municipalities, regional governments, ministries, national and international NGOs, universities and private 
companies. CARE finances its interventions through international cooperative donations for development as 
well as through private funds. It has worked within the following principles: develop empowerment; work in 
society with others; assure and promote responsibility; oppose discrimination and all forms of violence; search 
sustainable results. In promoting human rights with multiple private and public actors, it self-identifies as an 
agent for change, which, among other things, aims to improve the quality of education. (Original text in 
Spanish) 

Centro de 
Estudios 
Sociales y 
Publicaciones 
(CESIP)v 

CESIP is a non-governmental organization for development founded in 1976 and it aims to overcome the 
barriers, which limit the rights of children and women. (Original text in Spanish) 

Centro 
Bartolomé de 
las Casas 
(CbC)vi 

CbC is a self-funded non-profit civil association, which was instituted in 1974 by a group of Dominican 
scholars to investigate, comprehend, value and promote the complexities of the Andean reality. In 2006 CbC 
implemented these aims through the establishment of three programmes: la Casa Campesina, el Colegio 
Andino and la Casa Editorial. (Original text in Spanish) 

Chico Latinovii Chico Latino is a civil non-profit association, which was born in Belgium in 1998. In Peru it was established in 
2004 thanks to the support of HOPE Foundation. The associations from Belgium and Peru complement each 



Appendix 229 
 

 
other: whist one is in search of funding, the other runs educational actions in Cusco (Peru). This institution is 
addressed to children in rural and semi-rural areas and it promotes the implementation of their education 
through projects such as instituting libraries, producing teaching material in Spanish, and play grounds in 
some Andean communities. (Original text in Spanish) 

Colegio María 
Angolaviii 

This college runs projects, which aim to support local female workers so the latter can count with a quality 
educational service that shall prepare them to life and strengthen their self-esteem and personal development 
as citizens capable to decide about their lives. (Original text in Spanish) 

Deutsche 
Gesellschaft fur 
Technische 
Zusammenarbei
t (GTZ) or 
Deutsche 
Gesellschaft für 
Internationale 
Zusammenarbei
t (GIZ)ix 

It is a German service provider, which assists the German Government in achieving its objectives in the field 
of international cooperation. GIZ operates in many fields: economic development and employment promotion; 
governance and democracy; security, reconstruction, peace building and civil conflict transformation; food 
security, health and basic education; and environmental protection, resource conservation and climate 
change mitigation. (Original text in English) 

Dirección 
General de 
Educación 
Intercultural 
Bilingüe y Rural 
(DIGEIBIR)x 

This institution is responsible to coordinate the national politics for Intercultural Bilingual and Rural Education. 
(Original text in Spanish) 

Dirección DREA is a national institution, which directs and evaluates education and its application in the region. Among 
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Regional de 
Educación 
Ayacucho 
(DREA)xi 

other things, it aims to improve the quality, equity and democratization of the educational service. IBE is part 
of this agenda. DREA does not consider the proposal of Intercultural Education only as a discourse of 
minorities in search of social legitimacy. DREA addresses it to the entire society as it considers intercultural 
education the central axis of pedagogy. In order to implement its goals, DREA works with the UGELs. 
(Original text in Spanish) 

Fe y Alegríaxii It is a Jesuit private non-profit organisation, which defines itself as a ‘Movement for Integral Popular Education 
and Social Development’. It was born in Venezuela in 1955. Its activities are directed to the most 
impoverished and excluded sectors of the population, in order to empower them in their personal 
development and their participation in society. In Peru it began its activities in 1966 thanks to Padre José 
María Vélaz and other religious teachers. This institution expanded its mission to the marginal 
neighbourhoods of the large cities and to rural, mountain and jungle zones of Peru. Among other things, the 
objective of Fe y Alegría are to organise and train teams (e.g. teacher training) to direct and expand the 
movement, develop pedagogy and various educational projects (e.g. the expansion of rural education and the 
founding of schools in the jungle), impel the construction of schools, foster relations with the government, and 
search for sources of finance. (Original text in English) 

Programa de 
Formación de 
Maestros 
Bilingües de la 
Amazonía 
Peruana 
(FORMABIAP)xiii 

It is an NGO, which since 1988 has promoted teacher training in IBE in the Peruvian Amazonian regions. 
(Original text in Spanish) 

Foro 
Educativoxiv 

Foro Educativo is a plural and autonomous non-profit association whose objective is to transform the 
development of Peruvian education within the perspective of a human sustainable development and of a 
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democratic culture. Its main purpose is to make education the primary theme in the national agenda by 
participating, promoting public debate, generating and articulating proposals and agreements, empowering 
the civil society, in order to influence the formulation and implementation of educational politics and to 
promote its efficiency under the rights of equity and quality of Peruvian education. Foro Educativo was formed 
in 1992 as a space for debate and reflection about national problems in education. The forum is composed of 
a diverse array of people including school managers, politicians, academics, and education experts with 
broad experience and knowledge in the public and private sectors. (Original text in Spanish) 

IBISxv IBIS is a non-governmental organisation instituted in Denmark by an academic circle in Copenhagen in the 
1960s and since then it has supported various projects in the South such as in Africa and South America. In 
Peru, Bolivia and Ecuador it started to support indigenous peoples in 1991. IBIS supports the idea that it is 
through education that a democratic empowerment can take place, hence the poorest communities can 
embark a truthful progress under the banner of development, justice and equality. (Original text in Spanish) 

Instituto de 
Estudios 
Peruanos 
(IEP)xvi 

The Institute for Peruvian Studies (El Instituto de Estudios Peruanos - IEP) is a private center specializing in 
high-quality research, teaching and dissemination of social studies in Peru and Latin America. Since its 
foundation, IEP has maintained its core mission to contribute to analysis and debate on fundamental issues 
for development and national life by drawing on the best quality research in social science from across the 
region and internationally. (Original text in Spanish) 

International 
Labour 
Organisation 
(ILO)xvii 

The International Labour Organization (ILO) is the only tripartite U.N. agency with government, employer, and 
worker representatives. This tripartite structure makes the ILO a unique forum in which the governments and 
the social partners of the economy of its 183 Member States can freely and openly debate and elaborate 
labour standards and policies. The International Labour Office is the permanent secretariat of the International 
Labour Organization, its operational headquarters. Administration and management are decentralised in 
regional, area, and branch offices in more than 40 countries. (Original in English) 

Juntosxviii Juntos is a National Programme of Support addressed to the most poor. It was instituted by the Peruvian 
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government in 2005 as a Conditional Money Transfer to fight poverty in Peru. (Original text in Spanish) 

Núcleo 
Educativo 
Regional 
Ayacucho 
(NERA)xix 

NERA is an Educational Regional Nuclei in Ayacucho. (Original text in Spanish) 

OXFAMxx Oxfam is a global movement of people who share the belief that, in a world rich in resources, poverty is not 
inevitable. It is an injustice, which can, and must, be overcome. OXFAM was instituted in the 1940s and since 
then it has been dedicated to building a just and safer world focusing on people's basic rights. This institution 
is passionate about ending poverty and helping to rebuild the lives affected by it. (Original text in English) 

Pukllasunchisxxi It is a private non-profit organisation interested to generate proposals to transform the Peruvian public 
education since 1981. This institution was funded to promote an alternative education that would respond to 
the socioeconomic and cultural diversity of the city of Cusco. Among its objectives there are: promote respect 
for diversity and social coexistence through reciprocity and mutual enrichment among people and groups. It is 
supported by financial agencies from various countries especially from Switzerland and Holland. It begun to 
promote IBE programmes in the 1990s, which was addressed to teachers who work in rural areas so they can 
learn how to work with pupils whose mother tongue is Quechua and whose Spanish is incipient. (Original text 
in Spanish) 

Puririsunxxii It is a private, non-governmental and non-profit organisation, which was founded in 1999. It is engaged to the 
poor and extreme poor people with social problems. Its objective is to improve the living conditions of the 
children and adolescents who live in the suburbs area in Cusco City. The web site does not state where the 
funds come from. (Original text in English) 

Red Educativa 
Regional 

It is a Regional Educational Network based in Cusco composed by various institutions, which have the 
objective to improve and promote a qualitative education on a local, regional and national level (e.g. IBE). 
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(RER)xxiii (Original text in Spanish) 
Ruta del Solxxiv Ruta del Sol is an association of institutions in civil society, which aims to transform rural education starting 

from a perspective of human development. In this way it can contribute to overcome poverty and endorse the 
rights of population in Southern Andes and Amazonian regions of Peru. (Original text in Spanish) 

Summer 
Institute of 
Linguistics 
(SIL)xxv 

The SIL is an evangelical Christian non-profit association of volunteers who since 1946 have done work to 
support ethnic minorities of Peru under the supervision of the Ministry of Education. Furthermore, it promotes 
the results of the studies in the languages and cultures of Peru. It also promotes literacy training, health 
programmes and developmental projects. The linguists and translators also translate texts of high moral value 
(e.g. the Bible) in vernacular languages. (Original text in Spanish) 

Tareaxxvi It is a non-governmental organisation and an Educational Association for Publications, which was established 
in the 1970s. It self-identifies as a community of learning and critical thinking that contributes to promote a 
democratic and just transformation of educational policies and practices for an equitable development and 
intercultural society. They are based in Lima, Cusco and Ayacucho. (Original text in English) 

The Dragonsxxvii Is self-identifies as the leader in cross-cultural education. It is an institution located in Colorado (USA), which 
offers summer programmes for high school students and college students, gap year programmes, college-
accredited semester programmes and language study. This institution defines its programmes as authentic, 
rugged and profound learning adventures that expose the beautiful and complex realities of the countries in 
which we travel. Featuring extended itineraries, Dragons programmes encourage deep immersion into 
different physical and cultural landscapes, combining the best in experiential education, travel, service 
learning, and physically and intellectually challenging experiences. (Original text in English) 

Wiñaypaqxxviii Wiñaypaq is a non-governmental association dedicated to the cultural, ecological and education work. The 
members value the teaching of ancestral cultures. By spreading their importance, they promote the 
continuation of their existence and the endurance of dignifying and sustainable ways of life. (Original text in 
Spanish) 
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UNICEFxxix UNICEF is the driving force that helps build a world where the rights of every child are realized. It is a 

humanitarian Programme established by the United Nations (UN) after World War II to provide emergency 
food and healthcare to the affected countries. In 1954, UNICEF became a permanent part of the United 
Nations System. Among other things, UNICEF supports all sorts of projects, including education, whose 
members work under the banner of human rights. (Original text in English) 

Unidad de 
Gestión 
Educativa Local 
(UGEL)xxx 

This is an autonomous institution in the sector of education, which satisfies the educational necessities of 
students. It supports an educational service within the frame of equity, inclusion, democratic culture, practice 
of values to improve the quality of life. It promotes the development of social, local, regional and national unity 
through the promotion of a culture of peace, sport, science and technology. The UGEL encourages the 
establishment of Educational Networks whose aim is to improve the quality of education. (Original text in 
Spanish) 

Universidad 
Nacional del 
Altiplanoxxxi 

It is a public university dedicated to form professional and qualified postgraduates with ethical and cultural 
values so they can carry out investigations in order to propose integral alternatives to support the national and 
Andean-regional development. (Original text in Spanish) 

U.S. Agency for 
International 
Development 
(USAID)xxxii 

SAID is the lead U.S. Government agency that works to end extreme global poverty and enable resilient, 
democratic societies to realize their potential. (Original text in English) 

World Bank 
(WB)xxxiii 

The World Bank (WB) is one of the biggest financing Institutions worldwide that provides financial and 
technical assistance to developing countries around the world. Its ‘mission’ is to fight poverty and provide 
resources and solve social issues related to the most disadvantaged social strata. (Original text in English) 

Wycliffe Bible 
Translators 
(WBT)xxxiv 

Wycliffe exists to serve the worldwide church, partnering with churches and individuals to make the Bible 
available to every people group. The aim of Wycliffe is to partner with others to carry out Jesus' command to 
make disciples of all nations. They see Bible translation as something that reflects the character of God. 
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Furthermore, they see God working in and through the work of Bible translation throughout the world. More 
than ever, Bible translation is a partnership between individuals and churches all over the world. (Original in 
English) 

Yanapanakusu
xxxv 

This centre was funded in 2001 by an Italian woman who migrated in Cusco in the 1990s. It is a non-profit 
entity dedicated to social activities. Among other objectives, this centre has the aim to improve working and 
living conditions of working women in various communities in the Cusco region including their education and 
cultural identity. Its mission is to transform and/or strengthen public and private interventions with the purpose 
to promote social change. The values this centre promotes are freedom, responsibility, personal, social and 
cultural identity. These ideas started to evolve in 1994 through CAITH a programme supportive of sustainable 
tourism which aimed to favour the encounter among different cultures and to bond the pleasure of the journey 
to knowledge. The founding obtained through tourism has been used to sponsor the rest of the centre’s 
projects such as the educational programme at Colegio María Angola. (Original text in Spanish) 
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i Information available from: [Internet] <http://www.aidesep.org.pe/> and <http://www.aidesep.org.pe/organizacion-politica/> [Accessed 20 April 2013] 
ii Information available from: [Internet] <http://www.textilayllu.com/en/nosotros.php> [Accessed 18 April 2013]. 
iii Information available from: [Internet] http://www.cadep.org.pe/en/about-us.html> [Accessed 12 February 2015]. 
iv Information available from: [Internet] <http://www.careenperu.org/> [Accessed 18 April 2013]. 
v Information available from: [Internet] http://www.cesip.org.pe> [Accessed 12 February 2015]. 
vi Information available from: [Internet] <http://www.cbc.org.pe/index.php?option=com_content&view=article&id=46&Itemid=66&lang=en> [Accessed 18 April 
2013]. 
vii Information available from: [Internet] <http://www.chicolatino.org/es/info/asociacion/> [Accessed 18 April 2013]. 
viii Information available from: [Internet] <http://www.yanapanakusun.org/educativo/ang-historia.htm/> [Accessed 18 April 2013]. 
ix Information available from: [Internet] <http://www.giz.de/en/aboutgiz/profile.html> and <http://www.giz.de/en/aboutgiz/identity.html> [Accessed 20 April 
2013]. 
x Information available from: [Internet] <http://www.digeibir.gob.pe/#> [Accessed 09 February 2015]. 
xi Information available from: [Internet] <http://www.dreaya.gob.pe/trasparencia.php> [Accessed 18 April 2013]. 
xii Information available from: [Internet] <http://www.feyalegria.org/> [Accessed 18 April 2013]. 
xiii Information available from: [Internet] <http://www.formabiap.org/index.php> [Accessed 2 December 2011] and [Internet] 
<https://www.facebook.com/pages/Formabiap/156041937892043> [Accessed 20 April 2013]. 
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<http://www.worldbank.org/socialaccountability_sourcebook/Thematic_SectorAppl/Education/ed_case3.html> [Accessed 18 April 2013]. 
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[Accessed 20 April 2013]. 
xvi Information available from: [Internet] <http://www.iep.org.pe> [Accessed 7 February 2015]. 
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xix Information available from: [Internet] <http://www.universidadperu.com/empresas/nucleo-educativo-regional-de-ayacuchonera.php> [Accessed 12 February 
2015]. 
xx Information available from: [Internet] <http://www.oxfam.org.uk/what-we-do/about-us> and <http://www.oxfam.org.uk/what-we-do/about-us/history-of-
oxfam> [Accessed 20 April 2013]. 
xxi Information available from: [Internet] <http://www.pukllasunchis.org/> [Accessed 18 April 2013]. 
xxii  Information available from: [Internet] <http://www.puririsun.org/en/who-we-are/our-institution-definition.html> and [Internet] 
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xxiii  Information available from: [Internet] <http://www.reducacusco.org/quienes.php> [Accessed 11 June 2010]. 
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Trip to the Q’ero community (Cusco) 

 
Photo 1: Sharing coca leaves in the Ocongate village with compadres and the 

Dragons group. Photo by Martina Tonet. 

 

 
Photo 2: Pit stop on the way to the Q’ero community. Photo by Martina Tonet. 
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Photo 3: Hiking to the Q’ero community. Photo by Martina Tonet. 

 

 
Photo 4: Villagers cooking alpaca and papas (potatoes) in the Q’ero community. Photo 

by Martina Tonet. 
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Photo 5: Compadres and Q’ero villagers entertaining visitors with traditional dances. 

Photo by Martina Tonet.  

 

 
Photo 6: Women visiting the Q’ero village. Photo by Martina Tonet. 
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Photo 7: Compadres showing visitors the water source. Photo by Martina Tonet. 

 

 
Photo 8: Young man herding alpacas in the Q’ero village. Photo by Martina Tonet. 
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Visiting Huarahuara community (Cusco) 

Photo 9: Pupils playing in the schoolyard. Photo by Martina Tonet. 

 

Visiting Ccoñamuro community (Cusco) 

 
Photo 10: Pupils in class and a social worker from Fe y Alegría. Photo by Martina 

Tonet. 
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Visiting Collana community (Puno) 

 
Photo 11: Woman that Nadia and I interviewed leaving after her sheep. Photo by 

Martina Tonet. 

!

 
Photo 12: Pupils attending a Quechua class. Photo by Martina Tonet. 
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Visiting Chupa community (Puno) 

 
Photo 13: Mothers and children on their way home that Nadia and I interviewed. Photo 

by Martina Tonet. 

!

Visiting Arapa community (Puno) 

 
Photo 14: Pupils, teachers, and family members that Nadia and I interviewed by the 

Arapa lagoon. Photo by jeep driver from CARE. 
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Visiting Concepción Cangallo community (Ayacucho) 

 

 
Photo 15: Abandoned school in Cangallo where Malena used to teach IBE. Photo by 

Martina Tonet. 

 

 
Photo 16: Visiting Filomena and her husband at their home. Photo by Martina Tonet. 
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Photo 17: Filomena offering food to Malena and I. Photo by Martina Tonet.  

!

 
Photo 18: Rosa cooking in her home. Photo by Martina Tonet. 
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Visiting Culluchaka community (Ayacucho) 

 
Photo 19: On the way to the local IBE school with Malena. Photo by Martina Tonet. 

!

!

Photo 20: Pupils explaining to Malena why they were leaving their village to attend a 

monolingual Spanish school located down the valley. Photo by Martina Tonet. 
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