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Chapter 7 

From comunidad to community 

The morning before Tupac Amaru Day (4 November), I heard that a festivity was going 
to be held. The decision to organize it had been taken at an assembly the day before, and 
the son of a comunero who was studying at UNSAAC and was a member of the cultural 
association of Caneños in Cusco had arranged for the costumes. I joined in the event 
without knowing what to expect.  

I followed the president of the Club de Madres to the place where the event was 
supposed to take place. Once there, we met next to the monument at Huanccoracay a 
group of musicians who were getting ready for the ceremony. The dramatization was 
taking place in higher parts of the community. After climbing for about 15 minutes, we 
saw some shadows moving and thought that the ceremony had started. However, four 
men dressed in ponchos came down and told us that the dramatization was over. When 
we were almost back at Huanccoracay, we saw some horses being brought to the place of 
the dramatization and we decided to climb up again. Since this was the first time they 
were carrying out the ceremony, nobody knew what to expect. When we arrived, there 
were several cars parked by the road as well as some people dressed in military uniforms 
and suits. Among them, I spotted the mayor and some cameramen. The comuneros of 
Jilayhua were re-creating the capture of Arriaga in 1780.  

Comuneros dressed in ponchos and chullos were descending towards us, shouting at the 
corregidor Arriaga as he tried to escape. He was captured by Tupac Amaru and taken down 
to Huanccoracay with a rope around his neck. As he descended, his followers – some 50 
men and women in ponchos, polleras and ojotas – came after him, screaming. To keep up 
with the events, the authorities and the cameramen had to descend the hills in their suits, 
uniforms and leather shoes, together with the other comuneros. Once at Huanccoracay, 
chairs were prepared for the authorities and the main ceremony was held around the 
monument. Corregidor Arriaga was placed in front of the monument, still with the rope 
around his neck, and the authorities took their seats in front of the monument, the 
comuneros surrounding it. They began the ceremony by raising the flag. There were then 
some speeches and poems. After that, the partying started… 

In the past decades, much has been written about popular culture, rituals and festivities and 

their relation to the state and its efforts to control society (see e.g. Rowe and Schelling 1991; 

Breezley, Martin et al. 1994; Joseph and Nugent 1994). All these studies try to understand the 

political logic of popular celebrations. Are they signs of autonomous development in local 

societies and, to a certain extent, of resistance to the imposition of state rules – or should we 

see them as cultural expressions by which local societies and popular classes are increasingly 

connected and subordinated to the state and its rules and institutions? It is clear that this study 

takes distance from these simple dichotomies. Instead, it aims to understand the individual 

and collective logic and importance of social and cultural manifestations, and their 

consequences for the varied endeavours to improve rural livelihoods and create pathways for 

social mobility.  
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 This chapter focuses on various manifestations of cultural activity in the three 

comunidades I studied. It explores the capacity of the members of these comunidades to take 

advantage of the opportunities created by these activities, especially in the context of a 

changing political and ideological climate in which there is a new state interest in expressions 

of indigenous rural culture. This changing context allows the comuneros to create new 

collective notions of a better life and opportunities that allow the construction of a collective 

‘community’. The collective sense of belonging enabled by this community can create a 

context in which individual comuneros and comuneras are empowered to act collectively and 

socially. This is in marked contrast to the assimilation of state-sponsored projects in the past 

that promoted increasing fragmentation and alienation. This chapter presents and attempts to 

understand the means by which the community is constructed.  

 This construction of a community can have different goals. It can be formulated against 

the state or other communities, thereby creating identity through the creation of boundaries. It 

can also be directed towards better access to resources and recognition.284 In the context of 

the Andes, where the opportunities for individual comuneros to accumulate capital are 

limited,285 this ability to create community is essential not only to take advantage of existing 

opportunities but also to actively create opportunities. The argument presented here is that 

central to this process of construction of community is the appropriation of symbols that 

allow the making and shaping of collective identities (Cohen 1985). Although these symbols 

have been extensively studied in anthropological studies of rituals, in this chapter the focus is 

on the strategic appropriation of symbols of progress by the community in order to gain 

access to resources and citizenship.  

 In this chapter, the terms community and comunidad are seen as two different concepts. 

While ‘community’ refers to agency, collective action and change, ‘comunidad’ is used to refer 

to the legal status of the organization, which is more passive and institutional. The underlying 

idea of this contrast is that some comunidades seem to succeed better in connecting local 

culture to empowering symbols (e.g. modernity, citizenship). The appropriation of these 

symbols allows them in the end to create a community that benefits all its members. In other 

comunidades, this process is absent or takes place at a much slower pace. Here, I illustrate 

these differences by focusing on Jilayhua and comparing it to the other two comunidades. We 

                                                
284 My gratitude to Dr Arij Oweneel, associate professor at CEDLA, who gave me this insight through comments 
on my chapter. 
285 This is true in most peasant economies. See: Kervyn, B. and C. Ayllu (1989) "Campesinos y Acción Colectiva: 
La Organización del Espacio en Comunidades de la Sierra Sur del Peru." Revista Andina 7(1): 7-60, Gonzales de 
Olarte, E. (1996) El Ajuste Estructural y los Campesinos. Lima: IEP. The opportunities increase when comuneros are 
able to organise collectively 
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have seen how comuneros in Jilayhua were able to create a collective identity of campesinos 

modernos through the appropriation of modernity and education. In the following, I show that 

this collective notion of a better life enables the comuneros to take advantage of the 

opportunities provided by tourism and the cultural initiatives undertaken by the state. 

The symbolic construction of community 

Anthropological studies that analyse cultural expressions in the modern world have stressed 

the important role of ritual in the context of global change. Comaroff and Comaroff (1993: 

xx), for instance, present a summary of the development of the study of rituals and argue that 

the emphasis is now on the ‘how’ rather than the ‘what’. In rapidly changing contexts ritual 

often takes a central role in addressing the disjuncture resulting at the local level. The 

importance of rituals, including the use of symbols, in the adaptation of local societies to 

rapidly changing circumstances is also stressed by Appadurai (2002:81), who defines rituals as 

‘a flexible formula of performances through which social effects are produced and new states 

of feeling and connection are created, not just reflected or commemorated’. According to 

Appadurai, these rituals are able to have such power not so much because of their content but 

because of their context, which allows making sense of a world that is increasingly fragmented. 

In the context of globalization, the role of cultural signs becomes ‘the currency of ritual that 

seeks both to preserve endangered values and to give birth to new possibilities’ (1993: xxiii). 

 Many studies stress the mediating role of ritual in helping communities to adjust to changes 

brought by modernity, but they also stress the conflicts that are the consequence of rapid 

societal transformation and how they are played out in rituals. In his study of the Semana 

Santa in Santa María (Colombia), Taussig (1978) observes that ritual has changed from being a 

site of construction of continuity and cohesion, into a site of conflict, due to the growing 

dependence of local people on market mechanisms and migration. For him, the collective 

celebrations of Semana Santa have become sites where commercial success and individualism 

are displayed rather than sites for the redistribution or reinforcement of communal values. In 

other words, the ritual served as a means to reproduce capitalist values within the community 

and a rejection of community. In a context of conflict, rituals do not just promote social 

cohesion, but are seen as the site where ‘conflicts are experienced and evaluated’ (Rowe and 

Schelling 1991: 12). Rituals and festivities can thus be an arena for argument, questioning 

existing power relations, forming alliances and mobilizing opposition (Comaroff and 

Comaroff 1993: xxiii).  
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 Rituals, however, are also able to condense, intensify and motivate local meaning, mainly 

through the use of symbols that mobilize feelings through the appeal to the familiar and the 

local. In his The Symbolic Construction of Community (1985), Cohen focuses on the importance of 

symbols in the creation of communities. According to Cohen, the more a community is 

exposed to transformation and the blurring of boundaries, the more it needs symbols that can 

maintain some sense of meaning and identity. The symbolic cohesion of such communities are 

not given but exist in the minds of people (ibid.: 98). These symbols provide meaning to the 

people involved, as they make them aware that they belong to a community. This creation and 

maintenance of community through symbols is important, because it enables the creation of 

boundaries between ‘us’ and ‘them’. Cohen argues that a community allow its members to 

interpret symbols differently without threatening the existence of the community. Because the 

meaning of these symbols remains the same, their content can be adjusted to changes over 

time. The community does not have to represent exactly the same interests of all members of 

the community, but it can become important in pursuing some common goals that would 

otherwise be difficult to achieve. Such a community thus provides continuity while allowing 

change (ibid.: 91). As expressed by Cohen: 

The suggestion is, then, that people assert community, whether in the form of ethnicity or of 
locality, when they recognize in it the most adequate medium for the expression of their whole 
selves. Such recognition does not imply necessarily that people perceive an exact identity of interest 
between themselves and their community. It could simply be that the community provides them 
with a model for the political formulation of their interests and aspirations (ibid.: 107) 

Cohen stresses that while the construction of boundaries may be strategic and contingent, the 

influence that these symbols can have in terms of feelings should not be underestimated. They 

are important elements of social and political mobilization. 

  In that context, many scholars have stressed the political importance of rituals. Cultural 

expressions address political and ideological issues, both inward and outward oriented. Many 

authors have shown how cultural symbols and rituals are used to define the relations between 

local communities and the emerging state. Hobsbawm and Ranger (1984) have drawn 

attention to the important role of past symbols in the mobilization of ethnic identities and 

national feelings. These are not so much related to primordial feelings or existing traditions as 

the result of the manipulation and political interests of elite groups. These symbols, while 

appealing to the past, address present-day issues of identity and nationalism. They are 

‘invented traditions’ that are strategically used to solve contemporary political and ideological 

problems. As such, they connect the past and the present. 
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 Within local societies, rituals allow comuneros to construct their own views of the world. 

Turino (1993), for instance, explains that a cultural expression like music is also political as it 

allows the redefinition of local identities and the construction of alternative world-views. 

Whereas common sense (in Gramsci’s terms) or habitus (in Bourdieu’s terms) often leads 

people to accept and internalize their subordinate positions, it is through the ‘redundant 

imagery in the full range of semiotic domains (language, music, gesture, visual codes, etc.)’ that 

this common sense is challenged (Turino 1993: 11). This role of symbols in the creation of 

difference and alternative world-views has been especially emphasized in the analysis of the 

position of indigenous populations in Latin America. Several anthropological studies have 

concentrated on indigenous knowledge and forms of learning. They have shown how 

indigenous knowledge is not transmitted through formal schools but through other practices, 

such as escenificacions, weaving, dances and music (Román, Ortiz et al. 1980; Rengifo Vasquez 

1998; Stobart and Howard 2002). These studies emphasize indigenous knowledge – which is 

based on oral and often tacit ways of knowing – as opposed to education through script and 

objective knowledge, which is inculcated at schools. Rowe and Schelling (1991) emphasize the 

importance of rituals in relation to ‘other forms of knowing’, where ‘meanings are registered 

and transmitted without writing’, meaning that ‘encoding is dispersed over a variety of actions 

and locations, which include ritual, theatre, music, pilgrimages, artefacts, narratives …’ (ibid.: 

52).  

 This capacity of agency and resistance in the construction of communities through 

meaningful symbols is the central focus of this chapter. As Sommer (2006: 14) argues in her 

discussion about the importance of agency through culture in the context of exclusion and 

power inequalities in Latin America, ‘[rituals] make just enough trouble to get a rise out of 

people for whom difference had looked like an obstacle to level and to leave behind’. While 

these practices are very valuable in the maintenance of the community and the creation of 

difference, this chapter focuses on the importance of symbols in generating income and 

accessing opportunities for livelihood strategies. Especially in times of globalization, and the 

increasing importance of capitalist modes of production in the comunidades, individualization 

and fragmentation increasingly tend to limit people’s capacity to fight the mechanisms that 

create poverty and alienation (Bebbington 1999; Fischer and Benson 2006). The production of 

locality and community is then seen as the antithesis of fragmentation and alienation, and as 

allowing agency, sociability and reproducibility. In such a context, comuneros seek not only 

difference through the use of alternative symbols and performances and ways of knowing, but 

also to belong to development, modernity and the nation. The comuneros of Jilayhua, for 
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instance, used the symbols of Tupac Amaru to obtain access to modernity and citizenship, as 

well as to get a share of the most lucrative business in the whole department of Cusco, namely 

tourism. The availability of indigenous symbols and the ability of comuneros to appropriate 

these symbols are the subjects of the following sections. 

Tupac Amaru and folklore as national symbols 

The revolt of Tupac Amaru (1780-81) is considered the most important indigenous rebellion 

against the Spanish crown. It is often seen as the only indigenous rebellion that sought 

independence from within. Its defeat meant the end of further open indigenous insurrections. 

While the Tupac Amaru rebellion has today an important place in history books, it was only 

with the advent of the military government of Velasco Alvarado that this event was proudly 

incorporated in national history. Today, all textbooks mention the rebellion of Tupac Amaru 

as the final and most important indigenous rebellion against the Spanish colonial system. For 

instance, a textbook written by Pablo Macera (1984) for secondary schools dedicates a section 

to all the indigenous rebellions that took place during the colonial period. It observes that the 

rebellion of Tupac Amaru can be seen as the culmination of the 112 rebellions that were 

staged against the Spanish between 1730 and 1780 (Macera 1984: 101). For Macera, these 

rebellions were provoked not only by the injustice of the colonial regime, but also by the 

formation of a national indigenous conscience that was different from the national criollo 

conscience: ‘El movimiento Indio era rural, religioso y revolucionario. El movimiento criollo era urbano, 

moderno y reformista’ (ibid.).286 The abuse and oppression suffered during the colonial period 

caused indigenous groups, which had been divided under the Inca empire, to acquire a new 

consciousness and identity, and to create a new ‘invented’ nostalgia for the times of the Inca. 

 In their analysis of the different approaches to history as reflected in the textbooks, 

Portocarrero and Oliart (1989) argue that these new textbooks present a fundamentally new 

perspective on the place of the indigenous population in the Peruvian nation. Whereas until 

now: 

Lorente, Wiesse and Pons Muzzo assumed that the Peruvian was above all a Westerner, and that 
the identification with Colón and Pizarro was more important than the identification with 
Pachacútec or Atahualpa. Peruvians could be descendants from Indios, but from the cultural point 
of view the roots of our identity were, exclusively, there in Europe … Nowadays this situation has 
changed. The development of a nationalist sentiment has implied a rejection of a colonial period. 

                                                
286 ‘The Indian movement was rural, religious and revolutionary. The creole movement was urban, modern and 
reformist’ My translation 
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This period starts to be seen as a kind of opprobrious parenthesis in a sometimes millenarian 
historical continuity (Portocarrero and Oliart 1989: 93).287 

The new focus of indigenous rebellions and the importance that recent textbooks give to 

Tupac Amaru reflect this general tendency to view the colonial period as negative and the 

rebellion of Tupac Amaru as the last indigenous attempt to resist colonial rule. Pablo Macera’s 

textbook even includes the testimony of somebody who witnessed the execution of Tupac 

Amaru, where he is described as extremely strong and independent (as shown in the text box 

below). 

 

 

 

Source: Macera, Pablo (1984) Historia del Peru p. 105.288 

These kinds of view gradually paved the way for official celebrations of the rebellion in 

modern Peru. Although the day the rebellion started is not a national festive day, it is 

celebrated in the city of Tinta (province of Canchis), where the annual festivities attract not 

only tourists but often also the president of the country. This shows that Tupac Amaru has 

become recognized as an important symbol of Peruvian nationalism. The re-evaluation of 

Tupac Amaru may be considered as symbolic for a new interest in indigenous culture in late 
                                                
287 ‘Lorente, Wiesse y Pons Muzzo asumían que el peruano era ante todo un occidental, y que la identificación 
con Colón y Pizarro era más importante a la que podía darse con Pachacútec o Atahualpa. Podríamos ser 
descendientes de indios, pero desde el punto de vista cultural las raíces de nuestra identidad estaban, 
exclusivamente, allá en Europa...Hoy en día esa situación ha cambiado. El desarrollo de un setimiento 
nacionalista ha implicado un rechazo del período colonial que comienza a ser visto como una suerte de 
oprobioso paréntesis en una continuidad histórica varias veces milenaria.’ My translation 
288 Death and suffering of Tupac Amaru (Testimony of a witness) The rebel José Gabriel closed the show. He 
was dragged to the centre of the square. There the executioner cut his tongue, freed his fetters and handcuffs, 
and put him on the floor; tied his hands and feet with four ropes to the girth of four horses. These horses were 
guided by four mestizos to four different places: a spectacle that was not earlier seen in the city. I do not know if 
due to the lack of strength of the horses or because the Indio was indeed made of iron, they could not tear his 
body apart even after long time of pulling his body. So he remained in a state which looked like a spider. This 
lasted so long that the Visitador […] ordered the executioner to cut his head, an order which was followed. My 
translation. 

Muerte y Suplicio de Tupac Amaru 

(Relato de un testigo presencial) 

Cerró la función el rebelde José Gabriel, a quien se le sacó a media plaza; allí le cortó la 
lengua el verdugo y despojado de los grillos y esposas, lo pusieron en el suelo; atándole a 
las manos y pies cuatro lazos, y asidos estos a la cincha de cuatro caballos, tiraban cuatro 
mestizos a cuatro distintas partes: espectáculo que jamás se había visto en esta ciudad. No 
sé si porque los caballos no fuesen muy fertes o el Indio en realidad fuese de fierro, no 
pudieron absolutamente dividirlo, después de un largo rato lo tuvieron tironeando, de 
modo que lo tenían en el aire, en un estado que parecía una araña. Tanto que el Visitador 
[...] despachó de la compañía (desde donde dirgía la ejecución) una orden, mandando le 
cortase el verdugo la cabeza, como se ejecutó. 
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twentieth-century Peru. Although this interest always remained ambiguous, in the sense that 

Peru continued to be presented in Lima as a country of cholos, it symbolized a new view on the 

indigenous heritage of Peruvian society.  

 As in many rapidly urbanizing societies, a new nostalgic interest emerged in the rural 

indigenous practices, often brought together under the term folklore. Mendoza (2001) 

provides us with an illustration of the conflicts that emerged in the twentieth century in 

relation to the role and shape that cultural expressions had in the projects of nationalism or, in 

the case of Cusco, regionalism. Mendoza describes how at the beginning of the twentieth 

century a sharp distinction was made between folklore and what was considered authentic 

Cusqueño, Andean culture. According to Mendoza, this notion of authenticity was related to 

notions of purity and is a product of the romantic view of indigenismo (2001: 90). She 

explains that the notion of folklore was understood by the artistic institutions of the time as 

the product of a decontextualized community, pre-Hispanic, rural and indigenous, and that it 

needed to be anonymous (ibid.: 91). 

 This view of folklore, however, changed as a result of continued interaction between 

indigenista intellectuals and those who were actually performing. Mendoza (2006) illustrates 

how folklore shifted from the static and pure view of artistic expressions to that of a reflection 

of lived culture. This gradual process took place in the context of neo-indigenismo, where 

intellectuals tried to include popular culture as part of the cultural identity of Cusco. Mendoza 

sees it as an attempt by intellectuals to incorporate indigenous culture into regional and 

national imageries. It was especially during the agrarian reforms after 1968 that attempts were 

made to introduce folklore as part of the national project of incorporating indigenous 

populations in the national imagery. Together with the Quechua language, folkloric music was 

broadcast on radio and television, creating spaces for the incorporation of indigenous 

elements in the national sphere (Mendoza 2006: 217). This support stimulated the creation of 

new folkloric groups and institutions, as well as competitions and presentations in this area 

(ibid.: 218). The national recognition and the creation of spaces for inclusion led to the 

rediscovery of locality and a sense of pride in the rural communities that enabled them to 

express their own artistic expressions (Romero 2001: 92-98) without being denigrated or 

laughed at.  

 While this incorporation was only partial, and came to play a secondary role in subsequent 

governments, the increased importance of tourism led to new spaces for the incorporation of 

folklore in the national imagery. Contrary to indigenistas’ efforts to glorify the Inka past 
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through the re-valuation of Inka symbols (Hosoya 1992: 89),289 the emphasis on folklore 

created space for the contemporary culture of indigenous communities (Mendoza 2006: 167-

8). In this context, folklore came to play a central role in the constitution of the region’s 

identity, and also became an important source of pride for those who were participating in 

these folkloric events (Romero 2001; Mendoza 2006). 

 Thus, in the course of the twentieth century indigenous symbols and practices acquired a 

new value and increasingly official institutions started to emphasize the indigenous heritage of 

Peru. In the process, this heritage was incorporated in an effort to create a national identity. 

The new spaces for representation allowed comuneros to maintain and reinforce their own 

cultural practices while at the same time becoming part of modernity. This not only 

empowered their cultural practices, linking it to the modern and the national, but also created 

the possibility of alternative sources of income through tourism.  

Construction and maintenance of community through use of symbols 

García Canclini (2002) warns us about the danger of exaggerating and generalizing the agency 

of comunidades in taking advantage of opportunities for their own benefit. The reaction of 

comunidades can be that of either ‘resignation or the emergence of desire’ (ibid.2002: 209). He 

also reminds us that cultural expressions such as handicrafts and dances may be affected when 

they are introduced to the market. They may become just tools for economic income, rather 

than for cultural expression or the creation community. Canclini therefore chooses to limit his 

definition of popular cultures to those rituals, handicrafts and dances that comunidades 

engage in for their own sake and not for the sake of outsiders (e.g. tourists). In this case, they 

are allowing comuneros to articulate local problems and concerns in ways that make sense to 

them. However, in comunidades that give in to outside groups and interests, culture often 

becomes commodified and does not contribute much to the construction of community. 

 In the following, I explore the appropriation of symbols and the place of popular culture in 

Jilayhua. In contrast to Yanampampa and Mosocllaqta, this comunidad’s comuneros were able 

to keep control of their culture and their symbols and use them to access citizenship and 

modernity. 

                                                
289 The Inti Raymi, Machu Picchu or the Inka flag are only some examples 
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Construction of community through appropriation of Tupac Amaru and folklore in 

Jilayhua 

Tupac Amaru 

Although Tupac Amaru Day is not celebrated in Cusco, two regional provinces are in 

continuous conflict over the ownership of the symbol of Tupac Amaru. Tupac Amaru Day is 

officially celebrated in the provinces of Canas and Canchis, both of which claim to be where 

the rebellion started. The problem is that although Tinta is mentioned in the textbooks as the 

place where the rebellion took place, at the time of the rebellion both Canas and Canchis 

belonged to the province of Tinta. After independence it was divided into Canas and Canchis, 

but currently the city of Tinta, which is located in the province of Canchis, claims that the 

rebellion took place there. For this reason, this is the official site of the celebrations, which are 

attended by national representatives, sometimes from Lima.  

 The people of Canas oppose the celebration of Tupac Amaru Day in Canchis, since they 

believe that the rebellion started in Canas, and that Tinta – as a city of mistis – is not a good 

place to commemorate the indigenous rebellion. They claim that Tupac Amaru was not only 

born in the province of Canas, but that as a cacique he started the rebellion here. A statue of 

Tupac Amaru, pointing towards Cusco, stands in the main square of Canas, and this is where 

the municipality celebrates, every 10 October, the anniversary of the revolución. This has 

become a day-long event with the participation of all the communities from the province. All 

institutions and communities participate in the desfile, and there are speeches and poetry 

recitals that stress the importance of the rebellion. Each year in his speech, the mayor reminds 

the public about the historical mistake of designating Tinta as the centre of the rebellion. This 

struggle for the appropriation of the symbol of Tupac Amaru is a struggle to claim a symbol 

that is recognized as being central to the nation. 
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Photo 22. Micaela Bastidas, wife of Tupac Amaru, neighboring comunidad of Pampamarca 

 

Photo 23. Archway to the comunidad of Mosocllaqta, with the drawing of Tupac Amaru 
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Photo 24. Statue of Tupac Amaru in the centre of the square of Yanaoca 

Within this symbolic controversy, the comuneros of Jilayhua – which is located in the 

province of Canas – tried to appropriate the symbol of Tupac Amaru. This served a twofold 

objective: it created the possibility to take advantage of the opportunities provided by tourism, 

and it was instrumental in the creation of an own local identity that presented the community 

as having played a central role in the Tupac Amaru rebellion. These twofold objective led to a 
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festivity that presents a dramatization of the capture of corregidor Arriaga and the start of the 

Tupac Amaru rebellion. 

 Jilayhua is considered the place where the rebellion started. For the comuneros, the 

rebellion is important as they consider themselves as having taken an active part in it.290 They 

are very proud that the rebellion started in their community, more precisely in Hachasuri 

sector. They even have a small monument to remind people of the fact. The monument is a 

cement block located in the comunidad’s higher zones and is inscribed with the statement that 

this is the place where the rebellion started. However, no special activities are carried out at 

the monument. The personality of Tupac Amaru also has a special place in the memory of the 

comuneros of Jilayhua. Many stories concerning the fate of Tupac Amaru circulate in the 

community. The story of the inability of the horses to tear apart the body of Tupac Amaru 

was mentioned by several comuneros, who say that this is the proof of his ‘almost 

supernatural power’. Comuneros also learn at school about the importance of the rebellion. I 

was also told by younger comuneros about the existence of a DVD about the rebellion.291 

Although I was not able to collect any stories regarding the rebellion of Tupac Amaru in 

Quechua, he has an appeal to older generations as the person who tried to fight the Spanish.  

 Although people talk about the centrality of the community in the rebellion, the only 

activity that was linked to the event was the anniversary in Canas, in which the community 

participated. This situation, however, changed in 2003. The change started as an attempt by 

some younger members and children of members of the community to organize a festivity 

centred on the start of the rebellion in the community.292 This was suggested by a young 

comunero during an ordinary assembly of the community on 6 September 2003. He raised his 

hand and requested permission to use the area in Huanccoracay to dramatize the capture of 

the corregidor Arriaga and the start of Tupac Amaru II’s rebellion. He was representing the 

students of Jilayhua at UNSAAC, who were interested in using the area to create their own 

representation and a festivity around the anniversary of Tupac Amaru. This was to be done 

together with a dance association from UNSAAC. There were some interventions by three 

older comuneros, who argued that such a festivity would be very expensive and time 
                                                
290 The whole region has been involved in the rebellion. Mosocllaqta was located on the path from Surimana to 
Tungasuka, and Yanampampa was located next to Sangarara, where the first important victory of Tupac Amaru 
against the Spanish forces took place in the battle of Sangarara on 18 November 1780. I was able to confirm that 
the figure of Tupac Amaru was not just a symbol of the municipality, but that the figure of Tupac Amaru was 
represented on the arch of the entrance to Mosocllaqta, the figure of Michaela Bastidas represented in a wall 
before the community of Pampamarca, which is neighbouring the community of Jilayhua 
291 Title of film ‘Tupac Amaru. La revolución’. DVDs available through illegal copies at five soles. 
292 Lately there has been an increase in festivities around ‘important’ symbols such as the Inka Bridge (Checca) or 
Machu Pukara (Moon festival). Dances and dramatizations are organized in order to attract tourists to the 
community. Some have achieved international recognition, such as the Inka Bridge, but most initiate it with the 
interest of attracting local tourists. 
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consuming. But after one comunero had stressed that it was important to make room for the 

‘dreams’ of the youth,293 the members decided to continue the discussion at a later date. The 

dramatization was later approved by the members of the comunidad during an extraordinary 

assembly. It would take place just before the municipal celebration, which was going to be 

held in the town of Yanaoca.  

 As I mentioned in the introduction, the mayor and several official representatives, as well 

as regional cameramen, attended the event. This was the first time that the community of 

Jilayhua had organized this dramatization, and in his speech the mayor praised the 

organization of the community and thanked the community’s authorities for reminding them 

of the fact that the rebellion had started in their province.294 He said that he wanted to rectify 

history and today they were able to do this in this community and in front of the media. He 

then stressed that the ceremony should be celebrated every year on Tupac Amaru Day, and 

that the municipality would surely support them in organizing the celebration. Finally, the 

mayor invited everyone to join him at the ceremony that was to take place in the main square 

of Yanaoca. 

 It was decided to take the performance as far as Yanaoca, where the official ceremony 

would take place in the Plaza de Armas. Tupac Amaru rode into the square on his horse, 

holding a rope in his hand; the other end of the rope was tied around the neck of the 

corregidor Arriaga. The president of Jilayhua, who was seated next to the major, was asked to 

raise the Inca flag. The mayor once again repeated his speech to all those present. Each of the 

many speeches that followed stressed the fact that the celebration in Tinta was misplaced, as 

Tinta neglected all that was Indian.295 The message that was conveyed was that Tupac Amaru 

belongs to Canas rather than to Canchis. In this context, the introduction of Huanccoracay as 

an additional symbol in addition to Surimana was welcomed by the province. That is why the 

festivity, which was initiated by a group of young members of the community, became a 

provincial event that was to be filmed and shown on television. 

                                                
293 Field notes 6 Sept. 2003 Ordinary Assembly, Jilayhua. 
294 In official texts, such as educational texts, it is stated that the capture of Arriaga happened in ‘Tinta’ 
(belonging to the province of Canchis), however, in Canas it was continuously repeated that this was a mistake, 
and that Tupac Amaru’s day should be officially recognized as belonging to Jilayhua, Canas and not Tinta, 
Canchis.  
295 Tinta is located on the shores of the Vilcanota River, next to the highway connecting Cusco and Puno. Tinta 
is considered a mestizo town when compared to Canas.  
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Photo 25. Tupac Amaru Day: comuneros, mayors and official representatives  
descending the hill where the escenificacion took place 

 

Photo 26. Tupac Amaru Day: official celebration at the site of the monument 
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Photo 26. Tupac Amaru Day: comuneros reproducing the escenificación at the square in Yanaoca 

The organization of the festivity was considered a great success by the comuneros of Jilayhua. 

I heard a week later that the performance had been broadcast by a TV station. Everyone was 

proud of the fact that the community’s name had become well known because of the festivity. 

The authorities of the community admitted that this had been possible only with the support 

of the young members of the community, who organized the dramatization, and the 

cooperation of all comuneros. The interest that the municipality had shown in the event – not 

only by attending but also by incorporating the dramatization in the provincial celebration – 

confirmed the centrality of the community in this rebellion. Even though it was for only one 

day, various actors were able to unite in their claim for a share of the benefits of tourism 

(including recognition). The president of the community summarized his feelings about the 

day by saying that ‘although all the descendants of Tupac Amaru were killed after his death, it 

seems that the blood of Tupac Amaru was spread all over us’.296 The festivity not only created 

new opportunities but also mobilized feelings of pride among the comuneros. 

 According to Anthony Cohen (1985: 50), the strength of symbols resides not in the 

meaning people put into the symbols, but in their capacity to create or strengthen people’s 

‘feeling of community’. This event confirmed the strength of the symbol of Tupac Amaru in 

uniting the community in the organization of this festivity. In terms of organization, it 

                                                
296 Field notes 8 Nov. 2003 Informal talk with Señor Ccoto, Jilayhua 
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required cooperation from its members. While communal activities tend to exclude non-

members of the community or young members,297 this event was open to all people in the 

community. Protestant members were also able to take part in this celebration, as it was 

disengaged from a religious context and did not involve drinking. The more people joined the 

dramatization, the better it was considered to be. For instance, the figure of Tupac Amaru was 

represented by someone from outside the community because of his height and physical 

appearance.298  

 The symbol of Tupac Amaru and the rebellion was thus effective in creating a feeling of 

community. For some, it represented past struggles against the hacendados or mestizos. The 

dramatization represented the effective resistance that communities mounted against the 

Spanish in the colonial period, and against the hacendados in more recent times.299 In this 

sense, it could have been a symbol of resistance. However, for others – such as the authorities 

of the community and municipalities – it symbolized the feeling of regional community 

between highland and lowland residents. In addition, the appropriation of a national symbol 

meant more recognition for the area, which had always been considered marginal. For the 

youth, it was an attempt to engage with the new opportunities that were emerging through 

tourism to appeal to a more international recognition. What was important was the ability of 

the symbol of Tupac Amaru to consolidate these different interests in one imagined 

community. The use of past symbols was a way to produce locality. As expressed by Cohen 

(1985: 103) when talking about the strength of myths: 

… it is the very imprecision of these references to the past-timelessness masquerading as history 
which makes them so apt a device for symbolism and, in particular, for expressing symbolically the 
continuity of past and present, and for re-asserting the cultural integrity of the community in the 
face of its apparent subversion by the forces of change. 

Both the comuneros of Jilayhua and the municipal staff witnessed the emotions that were 

aroused when this symbol was linked to powerful symbols that appealed not only to the past 

but also to the present and the future. The celebration of Tupac Amaru was not something 

that was imposed from the top; instead, it was something that the comuneros of Jilayhua 

could rightly claim as their own. 

 It is interesting to see that while the origins of the festivity were related to the desire of 

some young comuneros to use the symbol of Tupac Amaru for the development of folklore 

and to attract tourists, the strength of the symbolism of Tupac Amaru went beyond these 

                                                
297 For more information on divisions of the community, see Chapter 2. 
298 Field notes 8 Nov. 2003. Informal talk with Señor Ccoto, Jilayhua 
299 For more information, see Chapter 4. 
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original intentions. The importance of the symbol in gaining recognition brought together the 

projects of various marginal groups. The project of the regional government and that of the 

comuneros interlocked in a mutually profitable situation. The symbol of Tupac Amaru was 

powerful in uniting not only the community but also the whole province in their competition 

with Canchis for resources and recognition. 

 The festivity not only allowed recognition but it also allowed access to new opportunities 

provided by tourism. Being part of this rebellion created an empowering feeling that was 

reflected in all the participants. It was related to the comuneros’ efforts to connect to the 

dominant discourse of the nation in order to demand their inclusion in and share of the 

benefits of tourism. Although it is of course impossible to foresee the future consequences of 

this festivity, it certainly mobilized feelings and created connections that until then had not 

been present.  

Folklore and modernity 

In the same way as they appropriated the symbol of Tupac Amaru, the comuneros of Jilayhua 

have appropriated folklore and modernity in their own civic performances. In Jilayhua the 

occasions that allow the display of these symbols seem to be gaining in importance as an 

opportunity to exhibit the successes of the community in demanding more institutional 

support for their activities. Religious rituals (especially cargos), however, are increasingly 

relegated to the private sphere. This has to do with the influence of the past experiences of the 

comunidad in the context of the hacendados, and to Protestantism, where access to education 

and modernity were considered important to the development of the community for access to 

alternative sources of income, rather than internal resources of the comunidad. In this section, 

I explain the factors that led to the limitation of religious practices (cargos) to the private sphere 

and to the active appropriation of symbols of modernity and folklore in the public sphere 

(anniversaries and desfiles).  

 The recent decline of cargos related to communal patron festivities300 may be related to the 

increasing dependence of comunidades on outside institutions for access to resources. Before 

the agrarian reform, the system of ascendancy in a community’s status and prestige was closely 

related to the system of fiestas de cargo of the community and the system of varayoq (Skar 1997: 

265-6). The status and prestige depended on the degree to which a person was able to 

                                                
300 Some communities have a saint or religious symbol which is seen as being the protector of the community. In 
the case of Mosocllaqta their patron is San Juan de Papres and in the case of Yanampampa the cross. The 
celebrations around this patron are generally the greatest in the community, requiring a lot of investment for 
those who are responsible for its finance. 
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distribute his or her economic surplus to the community by participating in these systems. The 

system of varayoq, however, was weakened by the introduction of two pieces of legislation, 

namely the 1905 law that abolished all forms of traditional authorities in Peru, and the agrarian 

reform, which encouraged the continuation of this law (ibid.:266). In the communities I 

studied, the system of varayoq has been replaced by the official cargos defined by the state (e.g. 

president of the community, junta directiva).301 Although in some cases the new system and new 

titles simply replaced old cargo positions, the traditional cargo system was modified greatly with 

the increasing importance of education and connections outside the community (Seligmann 

1997). 

 The more a comunidad is dependent on outside institutions for access to resources, the less 

importance fiesta cargos have in that comunidad. The value of the fiesta cargo, as explained by 

Skar (1997), relied on the prestige that one could achieve through the redistribution of 

resources by taking responsibility for these fiesta cargos. However, in Jilayhua fiesta cargos were 

related to exploitation, abuso and a lack of progreso of the community. This may be related to 

past experiences of haciendas but also to the presence of the Protestant religion, which 

denigrates the veneration of saints and the consumption of alcohol as retarding the 

development of communities. This is illustrated in an interview I had with a comunero, who 

told me why the cargo of Apóstol Santiago has disappeared: 

Did the comuneros celebrate this cargo? No, them [from the town], only them. They celebrated the day 
and the campesinos had to finance it. 

And why do you think that comuneros continued carrying the burden of the cargo? Why? That’s how far 
exploitation reached. Why did they have to kill so many cows and sheep? They had to take them to 
the vecinos [of the town]. But the people from the town did not do that; only those in the 
comunidades. 

When did the cargo end? It ended with the arrival of the agrarian reform. This would have been in the 
1970s. Before the 1970s. From the 1970s we did not have these cargos any more.302 

As the interview illustrates, the cargo of Apóstol Santiago was seen as a form of exploitation, 

for which the comuneros had to sell their livestock and spend their savings in order to carry 

                                                
301 See Chapter 2. 
302 Interview 19 Jul. 2003 with Señor Ancco, Jilayhua.  
[AM: Y eran las personas de la comunidad que celebraban?] No, ellos [los del pueblo] nada mas hacian eso. No hacian de 
la poblacion de Yanaoca, los mistis no hacian tan solamente del campo. Gente campesina no mas hacía este 
cargo.[…] [AM: Y por que cree que eran las personas de la comunidad que hacían el cargo] O sea Por que hacian esto? Por 
que fijese hasta donde era la explotación. Por qué tantos vacunos, ovinos que degollaban. A estos vecinos 
también los llebavan ... pues ... un pedazo de carne... así los matenían pues a los vecinos del pueblo. […]Y la 
población como te digo, la gente de la población no hacía eso. No, solamente [los] del campo.[AM: Cuando 
terminaron estos cargos?] Este ha terminado desde que vino la reforma agraria. Sí. Habrá sido pues en el año 70. Sí. 
Antes del 70 todavía. Desde el 70 ya no había estos cargos. 
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out the cargo for the vecinos. Alcohol was also considered a way of keeping the comuneros in 

ignorance.  

 Because of its proximity to the capital of Canas and its history of conflict with 

neighbouring hacendados, Jilayhua became a fertile ground for the implementation of leftist 

ideologies. One leader of the community had been actively involved in the Federacion 

Departamental de Campesinos del Cusco (FDCC),303 while another was a student at UNSAAC 

and was active in the various demonstrations that were held there.304 Señor Huanca’s argument 

was and still is that cargo festivities do more bad than good, and that it is better to invest this 

money in the education of the children.305 Although Señor Huanca was frowning while he 

explained the reason for the disappearance of cargos, he started smiling when he told me that 

they still celebrate the carnivals and that they are such joyful experiences, with lots of dances 

and singing; according to him, it was for the youth.306 Carnivals, which do not have the 

negative connotations related to abuso and haciendas, are still held by the comuneros as one of 

their most important costumbres. 

 The Protestant religion also played an important role in the decrease in the number of 

fiesta cargos. Another communal leader who led the community through the land reclamation 

process, Señor Puma, is a fervent Protestant and is opposed to alcohol and all form of 

celebrations that are related to saints or patrons. It was when he was president of the 

community that it was decided that ritual practices including rites to Pachamama and cargo 

festivities would no longer be practised in public.307 In a context where leftist ideologies and 

the Protestant religion have found fertile ground, fiesta cargos are interpreted as the main 

hindrance to education and progress. Anniversaries and secular festivities that express 

progress and modernization started to play a more important role. 

 Their view, however, is not representative of the whole community. While for the younger 

generations, cargo festivities are increasingly seen as a burden, for the older and poorer 

comuneros these cargos are moments of joy. Several older informants said that they regret the 

fact that in Jilayhua cargos are no longer celebrated. For instance, Señora Pongo (a widowed 

comunera in her 80s) told me that things had been better when there were cargos. It was ‘nicer’ 

when there were cargos, because there would be food, dances and celebrations, as well as 

chicha and food, so she could go there and eat. She compared it to the present, and 

                                                
303 Peasant Federation of the Department of Cusco, which is closely working with the IAA, closely linked with 
the Partido Unificador Mariateguista. (PUM). 
304 Interview 18 Sept. 2003 with Señor Huanca, Jilayhua. 
305 Informal talk 10 Jul. 2003 with Señor Huanca, Jilayhua. 
306 According to Skar the celebration of Carnival is actually related to Catholic religion, but has received a local 
interpretation. 
307 Informal talk with Señor Ccoto. 
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complained that ‘There is nothing now.’ She said she regrets that these cargos are no longer 

celebrated, and told me that she celebrates them alone.  

 While fewer cargos are being celebrated by the comuneros, civic celebrations are gaining 

importance as a site for display of the achievements of the community, where modern 

elements are displayed as a sign of their success and communal recognition. Anniversaries of 

the creation of the community, for instance, are secular festivities that are encouraged by the 

state. While in the domestic sphere several traditions and customs continue to be practised, in 

public it is modernity that is emphasized. I present the case of Jilayhua extensively as these 

celebrations seemed to play a central role in their appeal for inclusion as modern campesinos. 

 The anniversary of Jilayhua (16 July) is slightly different from other anniversaries, as it not 

only celebrates the creation of their community but is also used as an occasion to display the 

achievements of the community in terms of dairy production. In 2003, the anniversary 

coincided with Señor Ccoto’s first year as president of the community. He was known for his 

creativity and active role in the promotion of the community. Before the day of the 

anniversary, Señor Ccoto told me his plans for the event. He was going to invite NGOs and 

the mayor of Canas. He said me that: ‘He [the mayor] is aware that Jilayhua has always won 

the first prize in dairy competitions and he would appreciate getting to know more about the 

community.’ The anniversary was going to be similar to one celebrated at a district level. For a 

whole week there were going to be various competitions between the different sections of the 

comunidad, and on the day of the anniversary the presents would be distributed. The 

anniversary was seen as an opportunity to show others the community’s successes, and the 

presence of institutions was important as it increased the chance of receiving financial support 

for communal activities. I was able to appreciate the great effort and dedication invested in the 

event. They had prepared an oficio308 to request that I become a madrina for the dance 

competition, which involved the task of judging the dances.  

 The day started with the dance competition. As discussed, folkloric dances were 

incorporated in the city of Cusco through dance competitions as a ‘way to experience 

contemporary culture’ (Mendoza 2001). Each sector of the community wore the typical dress 

of a certain place and performed a dance originating from that place. It was a folkloric event, 

with young comuneros hiring special costumes for the occasion. These were usually hired in 

Cusco and the dances were performed or choreographed by comuneros who had experience 

with dance performances in Cusco.309 Most had experience in competing in the various 

competitions that are held in Cusco, as representatives of the residents of Canas in Cusco. As 
                                                
308 Official letter of request from the community. 
309 Younger comuneros of Jilayhua studying in Cusco. 
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the children of comuneros, they came back to display their artistic abilities in the performance 

of folkloric dances. 

 

 

 

Photo 28. Ccollana Pugio folkloric dance group 

 

Photo 29. Pauchi folkloric dance group 

This was followed by some speeches. The opening speech was given by the teniente-alcalde of 

the community, who talked about the achievements of the community and the achievements 
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in dairy production, as well as the need to support the further development of irrigation 

projects and pasture. The representative of the Cusco region then took the microphone and 

expressed his regret that the president of the region was unable to attend the ceremony; he 

then praised the community for their impressive achievements in terms of dairy production.  

 Then the food – lamb, potatoes and salad – was distributed. After that, they handed out 

the prizes for the various competitions (sports, but also dairy production, such as milk, cheese, 

yogurt and manjar). Most of the authorities left after the main event (the food), but the 

comuneros crowded the centre of the patio for the prize giving. Among the prizes were plastic 

buckets (for milk production) as well as pans and cooking utensils to promote the further 

production of dairy products. After receiving their prizes, people started leaving and the day 

gradually came to an end. The comuneros seemed happy with the success of the event. This 

was reflected in the good organization of the event, the cooperation and involvement of all 

comuneros in the different tasks and competitions, and the presence of the important guests. 

 In sum, comuneros in Jilayhua are able to benefit from tourism: by appropriating symbols 

(such as Tupac Amaru) and folklore, they gain access to important resources. In such a 

context, symbols and performances allow the creation of a feeling of community, as they 

enable collective access to resources. This strategic use of public performances differs from 

other communities where celebrations are geared to the maintenance of community, as I 

illustrate below. 

Maintenance of community through the continuation of religious rituals: the case of 

Yanampampa and Mosocllaqta 

Fiesta cargos are also decreasing in number in Yanampampa and Mosocllaqta. However, in the 

case of these communities the system of fiesta cargos continues to be important in the 

ascendancy of political hierarchy and prestige within the community (Ch. 3). Scholars have 

given different reasons for the diminishing number of cargos. For example, Mitchell (1991) says 

that it is due to the increasing poverty of the communities, while Seligmann (1997) blames it 

on the decrease in the status and prestige of political-religious cargos. In the limited number of 

places where cargos do still exist, the cargos are taken by migrants in order to maintain their 

linkages with the community (Paerregaard 1997; Cortes 2001). It is probable that the decrease 

in the fiesta cargos is a result of the changing livelihood patterns, including the increasingly 

multi-sited and multitasking livelihoods. Therefore the comuneros of these communities 

increasingly perceive fiesta cargos as a burden. 
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 In Mosocllaqta, there are fewer traditional cargos, but the comuneros still celebrate some 

cargos that are related to religious festivities, for example Virgen del Carmen or San Juan 

(patron of the community). In Yanampampa, the only cargo that is still held is the festivity of 

the cruz.310 This celebration takes place each year on 3 May (the start of the sowing season) and 

is celebrated in several communities throughout the department of Cusco.311 According to the 

ex-president of the community, it is still celebrated thanks to the financial support provided by 

migrants who live in the cities.312 

 These communal festivities can both provide some kind of shared feeling and be the very 

centre of conflict. Cargos have become the space where comuneros display the conflict 

between returning migrants and those who live in the community.313 Comuneros who are able 

to take more than one cargo in their lifetimes are usually residents of Arequipa or Lima.314 

Some comuneros complain that the cargos get more expensive each year, because there is 

competition over who brings the most well-known band to the event. In the case of these 

communities, the migrants try to show their successes as well as their difference from their 

fellow comuneros, while those from the community are confronted with economic limitations 

in comparison with the migrants. 

 For those in the comunidad, the cargos are increasingly seen as an obligation rather than an 

expression of their belief in the benefits of doing the cargo. As one comunero said: ‘Since we 

criticize each other in this way, what can we do? …. I take the responsibility for the cargo, so 

that I do not stay behind…. in other words, so that they do not criticize me or talk behind my 

back.’315 Like Señor Mendoza, it was generally young households that took (or had to take) 

responsibility for the cargo, even when they had to migrate to finance it. For example, a 

comunero who took a fiesta cargo in 2003 told me that it cost him 3,000 soles – the price of 

four or five cattle. As he is young and does not have many possessions, he had to migrate to 

Puerto Maldonado. For these young comuneros, taking the cargo is a way of fulfilling 

expectations and being able to live quietly in the community. For the migrants, however, it is 

an occasion to show off their success and a way to keep connected with the community. For 
                                                
310 Interview 25 Oct. 2002, ex-president of comunidad of Yanampampa ‘we had San Pedro and San Pablo and 8 
December we had Immaculada Concepcion. We used to also celebrate Carnivals. For this celebration of the cross 
people come from Lima and Cusco back to the communities. This is the only one that continues to be 
celebrated’ 
311 Cruz Velacuy. In the whole region the Cruz Velacuy is celebrated in May, but in the case of the community of 
Yanampampa the symbol and the date of the celebration is related to the patron of the community. 
312 Interview 15 Jan. 2004 with Señor Paucar, Yanampampa 
313 Taussig illustrates the same in his study of rituals in a Pacific coast of Colombia. Taussig, M. T. (1978) "Ritos y 
Cohesión Social en una Sociedad Exportadora de Mano de Obra. Caso del Litoral Pacífico." in (ed.) Destrucción y 
Resistencia Campesina, pp. 104-142. Bogotá: Punta de Lanza. 
314 Field notes 27 Oct. 2002 Yanampampa 
315 Interview 31 Jan. 2003 with Señor Mendoza. Como así nos criticamos, ni modo, que voy a hacer...cargo cumplir, para que 
no me quede...o sea para que no me critiquen, hablen detrás de mi...’ 
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the comuneros, cargos are no longer celebrations related to communal status and hierarchy, but 

opportunities to display distinction and status (for migrants) or to force communal obligations 

on new members. Migrants come from the cities with new modern goods and ideas, and these 

occasions are important moments for them to display their achievements. For the comuneros 

themselves, cargos make frictions and conflicts more visible. 

 However, many comuneros still consider fiesta cargos important, and cargos continue to be a 

way to maintain the community amidst all the transformations and changes. These festivities 

are continued for the sake of the community – as a religious practice – rather than for the sake 

of outside performance for access to resources and recognition, as in the case of Jilayhua. In 

this case, symbols such as the cross remain the same, and the goal is to maintain the 

community. This contrasts with the festivities carried out in Jilayhua, where public 

celebrations have the strategic role of gaining recognition and access to resources.  

 The importance of fiesta cargos does not mean that these comunidades do not have their 

own civic festivities. They do, although these festivities are less important than religious cargos. 

The anniversary of Yanampampa also reflects the community’s successes. Here, however, it is 

football competitions that are the centre of attention. The comunidad has participated 

extensively in the various competitions that are organized by the municipality of Sangarara, 

and comuneros from the community, and especially the comuneras (members of the Club de 

Madres), are proud that they had reached regional competitions.316 Although the anniversary 

lasts only a day, half of it is dedicated to the football competition, and the main ceremony is 

carried out in the afternoon.317 A band from another community had come to perform, some 

representatives of development institutions were there, and the mayor of the province of 

Sangarara briefly attended the event. A speech was given by the vocal (messenger) of the 

comunidad about the fact that this was the 40th anniversary of the community, along with 

information about the dates of its foundation etc. The dances were prepared without much 

professional assistance or special clothes from Cusco, and those who took part had just 

practised only one day in advance.318 After the food was distributed, the officials left and 

people gradually returned to their houses. 

 During the anniversary celebrations of the district of Mosocllaqta, there was a desfile of the 

various communities in the main square of the community of Mosocllaqta. While there were 

no uniforms, nor the professionals who were presented as successes in the case of Jilayhua, the 

desfile included the march of the comités de autodefensa, something the community was proud of. 
                                                
316 Interview 30 Jan. 2004 with Señora Paucar 
317 The event was delayed because there was no electricity on that day and they had to bring an electric generator 
from the municipality. 
318 Informal talk with comunera Yanampampa 
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As mentioned, the community of Mosocllaqta had experienced a terrorist attack and is still 

worried by the possible return of Sendero Luminoso, which is reflected in their daily 

conversations. Although comuneros did not refer to it during my fieldwork, the fact that they 

had been able to create a comité de autodefensa was seen as an achievement in the 

community. 

 Symbols such as football or comités de autodefensa also appeal to modernity; however, 

they are a result not so much of the conscious strategy of construction of community, as of 

some perceived need, namely to defend the community (comités de autodefensa) or to 

convocate the municipality (football matches). They are not symbols that are created and 

reproduced for the creation or maintenance of the community, and they do not appeal to 

other community members. These are not symbols that are able to create or mobilize the 

feelings of many comuneros.  

 In Yanampampa and Mosocllaqta, the limited influence of Protestantism coupled with 

leftist social movements related to hacienda exploitation and the heavy dependence on labour 

in the continuation of their livelihoods activities, have contributed to the maintenance of the 

importance of the cargo festivities through the maintenance of their symbols. These symbols 

are geared to the continuation of communal norms and values, and while they create 

contradictions they continue to unite the comunidad. While these religious festivities allow 

change through the incorporation of new elements, they are not meant for outside 

recognition, but for the continuation of existing solidarity and feeling of community.  

Final reflections 

The case of Jilayhua illustrates how comuneros were able to construct their community 

through the appropriation of symbols that were made available through the state. The symbols 

of Tupac Amaru and folkloric dances were presented by the state for the purpose of creating a 

national and regional identity. However, the comuneros appropriated them to advance their 

own goals, namely to access resources that are made available through tourism. 

 On the other hand, Yanampampa and Mosocllaqta use rituals and symbols for internal 

purposes, rather than to gain access to outside opportunities. In a context where communal 

norms of distribution of resources among members and reciprocity in access to labour 

continue to be important, cargo festivities may incorporate new values that appeal to progreso 

and modernity. This creates conflict and divisions. Although the civic-patriotic celebrations 

also demonstrate the introduction of new symbols, they are not strategically used to access 

resources, as in the case of Tupac Amaru’s Day. They are not symbols that appeal to the 
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whole community; they therefore lead to conflict rather than promote the creation of the 

feeling of community.  

 I have stressed the ability of comuneros to obtain successes through the appropriation of 

recognized symbols. In this way, they have been able to change the terms of recognition from 

negative (Indio) to positive (those who fought with Tupac Amaru against the Spanish). As I 

have illustrated, this appropriation allows the capacity to collectively imagine a community that 

is different from the nation – different in positive rather than negative terms. In this context, 

comuneros are able to feel pride, not only as citizens who fought against the Spanish but also 

as comuneros who take part in modernity and globalization.  




