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  This circle was a temple...whose god no longer received the homage of men. Jorge Luis Borges, Ficciones

  IT WAS FEBRUARY 2, LATE IN THE EVENING. I was squatting by the side of a rivulet, having washed a pile of aluminum pots, bowls, and utensils. I slapped my bare hands against my down parka to warm them and to revive the circulation. Although it was summer in the southern hemisphere, the temperature was below freezing, and a ribbon of ice had formed along both sides of the stream as well as circling the rocks that broke the surface of the water. I got up and stretched, my knees aching from the cold and from having squatted for too long. A light snow swirled about me.

  I was standing at 4,200 meters (m) in an ice-carved basin at the foot of a mountain in the Chilean Andes. The stream I had been using to wash dishes gushed from a lake that was located 30 m from me and that was fed by runoff from a melting glacier. This glacier, a tongue of ice that flowed down the southwest face of Cerro El Plomo, was not white as might be expected, but was bluish-green; nor was it smooth, but fractured and buckled with frozen towers called seracs projecting from it. As I looked up at it, I saw in the waning light that the upper portion was lost in the churning clouds, as was the summit of the peak. A voice reached my ears, seemingly from far away. “Mass begins in ten minutes,” it said in Spanish. I slapped my hands a couple more times against my parka, put on my wool gloves, grabbed the clean dishes, and ambled back to the tents.

  I sat with half a dozen people in a dome tent, all of us huddling together for warmth. I had met them that afternoon when I arrived at the camp, and being alone, had been invited to join them. They, like me, had come to climb El Plomo, which at 5,430 m is the highest mountain in the area around Santiago; El Plomo is also the most impressive peak that can be seen from the city, appearing as a mass of ice and rock that looms over it.

  Two of the individuals with us had recently been ordained as priests, while some of the others were studying for the clergy. They took turns saying mass. We sat in our tight human circle, in the almost total darkness, within a nylon hemisphere that flapped in the wind, in the bowl-shaped basin, at the foot of the enormous dome. As I listened to the recitation of prayers, I felt a link between us and another party that had come here half a millennium earlier. In the late fifteenth or early sixteenth century, the Inkas had traveled to El Plomo to sacrifice a child on its upper slopes. Their group, like ours, had undoubtedly included priests; among their number also had been the intended victim, a boy of eight or nine,1 perhaps his parents, imperial officials, and laborers to carry offerings and supplies. They may have set up camp in the same spot where we were now situated. “How did the lords of Cuzco feel about being here?” I wondered. Their emotions may have been similar to those of my companions: they may have considered this to be a place of spiritual power, inspiring wonder, reverence, and a vague sense of dread. But the sentiments of the Inkas were probably stronger than my friends’ because in their minds they were approaching the most important mountain-deity in the region.

  The mass continued. Lit by the beam of a flashlight, one of the clerics bowed his head and folded his hands in prayer. He spoke of El Plomo’s majesty, called the peak a manifestation of the divine, and asked that we have no mishaps while climbing it. As I watched him, I imagined a Cuzqueño priestwith arms outstretched, hands open, and palms pointing forwardgiving a similar oration. Toward the end of the ceremony, a glass vial of consecrated wine was passed around the circle, and each of us was invited to take a sip. Meanwhile the clergymen took turns reading passages about the human immolation that is central to Christian belief, and I pictured worshippers five hundred years ago drinking corn beer from a ceramic vessel while a priest praised the victim who was to be sacrificed.

  The next morning I woke at five o’clock. I poked my head from the tent and was glad to see that the weather had cleared, for the stars were out, each one an intense point of light. The cold was intense too. I unzipped my sleeping bag and began dressing for the ascent ahead. I put on four layers of clothing: the first, which covered me from head to toe, consisted of articles made from polypropylene, a high-tech, synthetic material; then came woolen garments; the third layer consisted of a down parka; and comprising the outer shell were a Gortex jacket, wind-pants, gaiters, and plastic double-boots. My clothing was a far cry from that of the Inkas, who had made the climb wearing tunics, mantles, socks, and caps of camelid wool. On their feet they had used sandals or moccasins of llama hide.

  Our party started the ascent at five thirty, moving in single file up a secondary ridge. Ahead of us was a black void where the bulk of the mountain blocked out the light of the stars. After an hour, the sun began to rise, along with the temperature. When we reached the spot at 4,500 m where the secondary ridge joins the peak’s southwest face and where the slope begins to steepen, two members of the group decided that they had had enough and turned back. The rest of us continued upward. To conserve energy, I made my movements as mechanical and rhythmic as possible: right foot forward and inhale, left leg forward and exhale, right foot forward...

  Several hours later and 700 m higher, we came up onto the main ridge. There on a knob of scree were the ruins of a circular “temple” that had been built by the lords of Cuzco and that has come to be called the Adoratorio. This structure, a platform with a hole in the center, consists of two concentric stone walls, the space between which was filled with rubble, and the top of which was covered with flat stones.2 It was here that the Inka priests probably paid homage to their forgotten godsat least these gods are no longer remembered in the Santiago areaand carried out rites prior to the boy’s sacrifice.

  I imagined the victim standing on the round platform surrounded by a ring of people, including his parents. He was drawing his cloak tightly around his shoulders in a futile attempt to ward off the cold. Already some of his fingers, try as he might to keep them warm, were turning bluish-white from frostbite.3 In my mind, I saw a priest wearing a tunic of fine camelid wool and a headdress decorated with brightly colored feathers from Amazonian birds. From his ears and wrist came bright flashes as his silver earplugs and gold bracelet caught the light of the rising sun. He painted the child’s face red with a mixture of iron oxide and animal fat, and added some diagonal lines that radiated from the nose toward the ears and eyes. The lines were executed in a yellow pigment consisting of ground arsenic sulfide combined with tallow.4 Then the priest offered a prayer to the Sun and to the mountain-god, poured a libation of chicha onto the ground, and gave some of the corn beer to the boy to drink. The victim also was made to chew coca leaves. Next the religious officiant walked the child several times around the temple, the air filled with the sound of a solemn chant and with the fragrance of a special wood that was burning in a ceremonial fire. The fire had been lit with considerable difficulty in the rarified air. At this point, the childnumb from the cold, spent from his exertion at high altitude, nauseous from the alcohol and thin air, and sick from feardid what anyone would do in his situation. He vomited down the front of his tunic.5

  The final and most sacred scene in the ritual-drama took place at the top of the ridge, near the summit of El Plomo, where a rectangular structure measuring 3.5 × 7.0 m had been built of unworked stones. In the middle of this structure, which is now referred to as the Enterratorio, a circular hole had been dug into the frozen mountain.6

  I visualized the boy, still in a stupor from the alcohol and coca, being consecrated by the high priest and being placed in the hole, along with various objects. The objects included two cloth bags, one of them covered with feathers and crammed with coca leaves; five small pouches; and a pair of llama statuettes, one of gold, the other of Spondylus shell.7 At the climax of the sacrificial ceremony, a load of earth was poured over the child. The hole and structure continued to be filled with alternating layers of soil and rounded stones, all of which had been hauled up the mountain.8 And the boy, curled up in a fetal position about a meter underground, was left to suffocate and freeze to deathan offering to El Plomo.9

  The voice of a companion snapped me out of my daze. I looked at him and at the circular temple, ruined from centuries of neglect. “Let’s get going,” I heard him say. I did not reply, but trudged wearily upward.


  Introduction
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  THIS BOOK IS CONCERNED with human sacrifice and mountain worship in the Inka Empire of South America. Why am I investigating these practices? After all, most Westerners regard the former with abhorrence,1 especially the ritual killing of a child,2 and consider the latter to be incomprehensible. Just because people today find them revolting and/or unfathomable, however, does not mean that those living in the past did.3

  Through the ages, human immolation has been widespread, rites of this type probably having been performed in parts of Africa, the Middle East, and Europe.4 Although the practice may once have been extremely important, archaeologists have tended to regard it (at least until relatively recently) as unworthy of examination; the problem has been that many scholars, eager for tenure and concerned about their academic reputations, have thought of it as being too sensational.5 So it begs the question: why am I studying it? If I were a positivist, I could declare that the research is being carried out in the pursuit of knowledge, the worthiest of enterprises. I am not one, though, and reject this answer.

  The present investigation can be understood by embedding it in its own social/historical context, which includes my personal and professional motives for conducting it. Let us start with my personal reason for looking at immolation. I attended high school in Santiago, Chile’s capital. One Sunday afternoon, being interested in anthropology, I visited the National Museum of Natural History and happened to glance into a refrigerated showcase. What I saw stopped me in my tracks: it was the well-preserved body of a boy. A plaque next to the case explained that the frozen child was a sacrificial victim who five centuries earlier had been entombed by the Cuzqueños near the summit of Cerro El Plomo, a dome of ice and rock located to the northeast of the city. The youngster, curled up in a fetal position, looked as if he were asleep and might wake at any moment. I was spellbound by him,6 and felt the same “sense of miracle” that was described by the explorer Loren McIntyre when he touched the boy’s cheek and eyelashes.7 I decided then and there that I wanted to do research on human immolation in the Inka state.
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  Map by J.C. Miller

  Map 0.1 The Inka Empire at the height of its power in the early sixteenth century (map by Justin Miller).

  Regarding my professional motive, Tom Zuidema has written that “the analysis of the capac hucha [qhapaq hucha] ritual [which involved the sacrifice of specially chosen children and young women] may give us one of the most critical instruments for studying pre-Spanish political organization.”8 I agree; an examination of this practice is vital for understanding the strategies that were employed by the lords of Cuzco to legitimate their authority and to maintain control over conquered peoples in the southern part of their realm. In such an investigation, ethnohistoric data must be weighed against archaeological evidence.

  Like human immolation, mountain worship has been ignored by archaeologists, or at least it was until the 1990s. I have several motives for researching it, though. Being interested in mountaineering, I have climbed El Plomo twice; during my second ascent, I saw the pirca, stone structure, situated at an altitude of 5,400 meters (m), where the body of the boy was discovered in 1954.9 I wondered why the Inkas went through so much trouble to take the child to such an out-of-the-way and hard-to-reach spot in order to put him to death. Could their reason have had something to do with adoration of the pinnacle?

  My second motive for studying the practice is academic. There is a ubiquitous type of Cuzqueño site (about two hundred of them are known10) in Qulla Suyu (the austral-most quarter of the empire), which consists of a stone structure or a pattern of rocks on a peak. If at each of these sites a mountain ceremony took place, then the religious practice was likely of great significance to the ethnic groups living in the southern Andes. And an investigation of it could be crucial to comprehending how the Inkas incorporated said groups into their polity.

  It has been said that by examining bizarre rites like human immolation and mountain worship, we run the risk of exoticizing Cuzqueño culture. There is some truth to this critique. On the other hand, these practices can provide scholars with a unique and important window through which we can peer deep into pre-Hispanic Andean society; so to ignore them is to bury our heads in the sands of ignorance. Also, if we were to disregard the rituals, we could end up romanticizing Inka culture instead of exoticizing it. Or even worse, we could create an image of the past that was overly sanitized, noncontroversial, sterile, and ultimately fanciful. If anthropology and archaeology have relevance today, it may be “to make the world safe for diversity.” In other words, we should explore and celebrate the full range of human culture, practice, and experience, rather than trying to make them fit our preconceived notions of what human behavior should be.

  THE INKA EMPIRE

  The Inka Empire was the largest pre-Columbian polity ever formed in the New World: at its apex in the early sixteenth century, it included most of Ecuador, western Peru, northern and central Chile, western Bolivia, and northwestern Argentina (see map 0.1).11 Given the enormity of the state, its unification was a remarkable feat. Also considering the large number of ethnic groups that the Cuzqueños incorporated into it,12 and the fact that they may have done so in as few as ninety years,13, 14 the achievement seems all the more impressive.

  Whereas numerous studies have dealt with the emergence of the early polity (such as that of the Inkas), little research has focused on its survival after inception. The latter topic is important, though. As Donald Kurtz says, the state’s long-term existence was never a given, but was something that had to be aggressively pursued by the rulers and that was often contingent on their being able to legitimate their power.15 A common way for leaders to validate their authority is through ritual.16

  This problem of the polity’s survival is central to the present study; I will elucidate how the Inkas maintained and justified their power over the peoples they subjugated as they pushed south from Cuzco. John Rowe maintains that during the reign of King Thupa Yapanki, imperial armies swept through the austral part of Peru, the northern half of Chile, and northwestern Argentina (see fig. 0.1)17regions that would comprise the bulk of Qulla Suyu, the southernmost of the quarters into which the empire was divided. His troops subdued such diverse groups as (or in some cases conquered lands known as) the Quilca, Tampo, Moquehua, Locumba, Sama, Arica, Tarapacá, Loa,18 Aymara, Atacameño, Colla, Chango, Diaguita, Pecunche,19 Pica, Omahuaca, Chicoana, Hualfín, Tolombon, Quilmes, Yocavil, Ingamana, Andalgalá, Sanagasta, Abaucan, Capayan, Huarpe.20 Once these peoples had been defeated (or said lands had been taken), the lords of Cuzco incorporated some of them into the state by means of sacred rites that involved mountain worship and/or the sacrifice of qhapaq huchas (more commonly written as capacocha21), specially chosen children and young women. This hypothesis is based on a careful reading of ethnohistoric textsdocuments that were penned by European and indigenous authors after the Spanish Conquest of 1532 and that contain much information concerning the Inkasand on the works of other Andean scholars.

  The Pica occupied a territory in northern Chile around what is today the coastal city of Iquique.22 Subsequent to the subjugation of this people and seizure of the region, the Cuzqueños carried out a double immolation on Cerro Esmeralda, a prominent peak located to the east of the city (see map 0.2). More specifically, they took a specially chosen girl and young woman to Esmeralda’s summit, possibly strangled them, and buried them along with numerous textiles and other artifacts. The present research entails investigating the purpose of said sacrificial/mountain ritual. Did the Inkas use it to tie the Pica to the empire, and/or to rationalize their occupation of Pica lands, and/or to justify their exploitation of local resources?
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  Figure 0.1 The Inka army subjugating a southern province; the “captain” wears a tunic bearing the black-and-white checkerboard motif (Guaman Poma 1980a, 128).

  The Pecunche were native to central Chile.23 The portion of the population with which I am concerned lived in the Mapocho Valley, where Santiago is situated. Soon after the lords of Cuzco conquered this territory, they escorted a boy to the top of El Plomo (see map 0.2) and interred him alive. My study will involve determining if and how the Inkas may have manipulated this immolation/mountain rite for their own ends.

  METHODS BY WHICH THE CUZQUEÑOS UNIFIED THE EMPIRE

  According to Terence D’Altroy, an empire is an expansionist polity that dominates other societies of varying sizes and social complexities. In one model, an empire is said to consist of a core and a periphery. The core refers not only to the dominant ethnic group, but to the territory from which it governs, which is conceived of as the state’s political, economic, social, and cultural center. At the periphery are a multitude of subordinate peoples who occupy areas that are considered to be marginal by the elite society. The core’s relationship with the periphery can best be described as exploitive.24

  As an empire expands, it encounters and tries to integrate societies whose members are culturally distinct and who have diverse social/political organizations. The strategy that is used to incorporate and govern a particular society has to be tailored to it. Imperial strategies for ruling can be categorized according to the type of power that is exertedmilitary, economic, political, and ideologicaland to the degree of control that is achieved. At one end of the spectrum is a hegemonic approach, in which governance is loose and indirect. In a hegemonic polity, the core typically spreads its influence over another people, which becomes a client society, through military conquest and/or diplomacy. The core then attempts to keep its costs low by investing little in either administration or infrastructure. The client society, which retains a degree of autonomy, is charged with following the directives of the core, with making sure that the borders are secure, and with extracting resources for the core. At the opposite end of the continuum is a territorial approach, in which control over subject groups is intense and direct. In a territorial empire, the central polity may pay a premium to assimilate a client society and to incorporate its lands; for example, the core may invest heavily in the construction of roads, provincial centers, and forts.25
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  Map by J.C. Miller

  Map 0.2 The Inka Empire with the locations of major human sacrifices indicated (map by Justin Miller).

  The Inkas relied on a variety of strategies to consolidate their state; the specific approach that they employed in a given area depended, in part, on the sociopolitical complexity of the subjugated people there. Highland Ecuador was divided into small-scale chiefdoms, which, because they were decentralized, caused administrative problems for the Cuzqueños. The initial solution was to establish patron-client relations with the local leaders and to rule indirectly. In the Lake Titi Qaqa basin, there were a number of complex, autonomous polities that came to be called señoríos by the Spanish. After subjugating them, the lords of Cuzco employed a territorial strategy, assimilating them directly into the empire. The kingdom of Chimor on the north coast of Peru posed an entirely different type of organizational challenge for the Inkas. There they had to decentralize the monarch’s authority by dividing the state into valley-wide entities and by assigning a local lord to rule each one. In the southern Andes, the Cuzqueños conquered vast regions with simple societies and low populations, under which circumstances they generally embraced a hegemonic approach; that is to say, they governed indirectly through a kuraka, a provincial leader.26

  The more territorial was their strategy in an area, the more likely the lords of Cuzco were to build infrastructure there. Once the imperial army had subdued a region, it was common practice for the Inkas to construct pukarás, fortresses (see fig. 0.2), often on hilltops, where they stationed garrisons whose job was to protect the polity’s interests; the garrisons made sure that the local people did not revolt and guarded the border against outside attack.27 Sometimes the Cuzqueños erected temples devoted to Inti, the Sun and patron god of the conquering empire, and aqlla wasis, “houses of the chosen women” (see fig. 0.3).28 The women, who had been selected by a state official and separated from their natal communities, were forced to serve the empire.29 Both the solar temples and the aqlla wasis helped to spread Inka ideology to the provincial nobility. The lords of Cuzco also invested in roads, along which were located tampus, way stations where administrators who were traveling on imperial business could stay. At a tampu, food and other materials that were important to the polity’s functioning were stored.30 In regions such as the central highlands of Peru, the Cuzqueños established administrative centers like Huánuco Pampa, where great quantities of comestibles and drink were stockpiled that were used to support the bureaucracy and that were redistributed in state-sponsored feasts intended to promote solidarity.31
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  Figure 0.2 Soldiers manning a pukará (Guaman Poma 1980a, 51).

  The territorial approach meant not only building infrastructure, but implementing certain social/political policies. One policy had to do with the mitmaq-kuna, colonists who were forcibly moved from their native lands to other parts of the empire, occasionally to areas thousands of kilometers away. Some mitmaq-kuna were members of ethnic groups considered to be loyal to the polity and were transplanted to newly subjugated regions, where they were expected to keep an eye on the local population. Other settlers were drawn from bellicose peoples who were thought to be a threat to the state. Such a group would be broken up and part of it relocated to make rebellion more difficult.32 Another social/political strategy entailed applying decimal administration to a population, under which system all the heads of household in a province were organized into units of ten, fifty, one hundred, five hundred, one thousand, five thousand, and ten thousand men. The units were arranged hierarchically, with a different rank of lord overseeing each one. The purpose of decimal administration was to help mobilize labor for such civil duties as farming, herding, and construction, and for such military functions as manning pukarás, and serving as soldiers.33
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  Figure 0.3 Chosen women at an aqlla wasi (Guaman Poma 1980a, 273).

  The Inkas’ territorial approach involved intervening directly in the extraction of vital resources. Certain raw materials, among them metals, were needed for making high-status goods, which were used to legitimate the state’s power. Because these materials were so important, the polity would intensify their exploitation in recently conquered areas by imposing a labor tax on the local populace and/or by establishing imperial production centers.34 Labor was usually supplied to the state through a rotation system called mit’a, whereby each able-bodied person took his/her turn working.35 Through time, with continued demand for a resource, the workers who extracted it tended to become more specialized.36

  As I mention above, the strategies employed by the Cuzqueños reflect the exercise of different types of power: military, political, economic, and ideological. In his research on authority in the Inka state, Terence D’Altroy stresses the first three; he says that whereas military might is crucial in the conquest phase of empire building, political and economic power make potent tools during the consolidation stage. He argues that by utilizing all three, the polity is able to meet its energy, material, and security needs, which are critical to its survival.37

  D’Altroy defines power as the ability of a group to achieve its social goals through the manipulation of other people. Manipulationwhich can involve coercion, persuasion, reward, or any combination of themproduces a desired response in the others. His gloss of the word partly eliminates the distinction between it and authority, which is the ability to influence others by means of one’s position or status. Throughout my work, I use his definition of “power” and employ the term interchangeably with “authority.”38

  Although D’Altroy downplays the role of ideology in maintaining imperial authority, he does not dismiss it entirely. He tells us that a state must strike a balance between coercion and persuasion. When coercion is utilized as a strategy, then military force, which is proportional to the number of soldiers that can be put on the battlefield and to the amount of logistical support, is spent and no longer serves as a threat. On the other hand, when persuasion is employed, force is held in check and remains available for the future. Hence, the latter strategy represents a far less costly way of establishing social order and of integrating conquered groups into the polity. Persuasion often involves the use of ideology.39

  In the West, we make clear-cut distinctions between ideology and the other types of power. To the Inkas, however, all forms of authority were intertwined and inseparable.40 Whereas to us a pukará, manned by a garrison of soldiers, would represent military control, to the lords of Cuzco it also could have been a physical manifestation of an ideology of domination. Furthermore, fortresses were sometimes worshipped as waqasthings thought to be imbued with sacred power.41 Westerners would, for the most part, see the administrative centers that were built by the Cuzqueños as tools for the exercise of political power. Yet as I note earlier, feasts were often held at these centers that fostered an ideology of reciprocity and solidarity.42 Finally, the imperial road system was connected with economic, military, political, and ideological authority. The roads were related to economic power in that the state claimed certain raw materials, including metals and Spondylus shell, which were extracted from the provinces and sent along the main arteries to Cuzco. They were associated with the military in that troops and supplies were sent along them from the core to peripheral areas as a part of major campaigns. The roads played a political role by tying the principal administrative centers in the provinces with the capital,43 and they served an ideological function as the most tangible link between the empire and its subjects.44

  Given the significance of ideology for establishing and maintaining authority, and considering that it is a cost-effective tool for social control, I make it the focus of the present book. I do not, however, mean to minimize the roles that the other types of power played in imperial strategies. In fact, I see my work as complementing D’Altroy’s.

  INKA STRATEGIES IN CHILE

  The Cuzqueños mostly adopted a hegemonic approach to ruling Chile. In certain regions, though, their strategy tended toward the territorial. Near the city of Arica are a number of valleys (referred to collectively as the “Western Valleys,” the most notable ones are Lluta, Azapa, Codpa, and Camarones) that prior to the Late Horizon (the Inka period), were controlled by the señoríos of the Titi Qaqa basin. Subsequent to the subjugation of said polities, the lords of Cuzco moved into Chile and incorporated the Western Valleys directly into their state. They made large investments in the infrastructure of the area, from the coast all the way to the Andes: they built (or appropriated for their own use) a network of roads, along which were seven tampus (Tambo Quemado, Taruguire, Hacienda de Camarones, Incahuano, Calatambo, Chungará, and Cachicoca), five administrative centers (Zapahuira, Mollepampa, Alto Ramírez, Saguara, and Huaihuarani), eight pukarás (Incahullo, Copaquilla, Belén, Lupica, Socoroma, Saxamar, Purisa, and Cailloma), and nine mountain sanctuaries (Volcán Taapaca, Cerro Belén, Cerro Tulapalca, Cerro Markisa, Volcán Isluga, Cerro Cariquima, Cerro Guane Guane, Cerro Acotango, and Cerro Cawaray). They also made their presence felt at two settlements (Incahuta, and Pachica) and in four cemeteries (Chacalluta, Playa Miller, Chaca, and Camarones), where Cuzqueño-related materials have been found.45

  As part of their territorial approach to rule in the Arica area, the lords of Cuzco may have intervened directly in the exploitation of coastal resources. According to Carlos Aldunate del Solar, they considered the production of guano and dried fish, which could be stored for later use and/or moved great distances, to be significant. Thus, the Inkas may have relocated mitmaq-kuna from other regions to state enclaves by the ocean, where they were put to work. With the exception of the Azapa, the Western Valleys were poor for farming. Nonetheless the Cuzqueños, who were interested in increasing agricultural production there, possibly to feed the coastal workers, may have imposed the mit’a labor tax on the local people, forcing them to grow additional corn, potatoes, and quinoa (a highland grain). In the highlands of Arica, it is likely that the Inkas organized the populace to raise more livestock; llamas served as pack animals in large, state-owned caravans, while alpacas provided fine wool.46

  To the south of Arica is the Atacama Desert, one of the driest places on earth. In the middle of it are a series of oases, which are situated around the town of San Pedro. As was the case with the Western Valleys, after the lords of Cuzco took possession of this region, apparently by force of arms, they relied on a territorial approach to tie it to the empire. They established a system of roads, nine tampus (Cerro Colorado, Incahuasi, Tambo Salado, Camar, Puritacci, Tambores, Río Grande, Tambillo, and Toconao), three administrative centers (Turi, Catarpe, and Caspana), and at least sixteen mountain sanctuaries (Volcán Paniri, Cerro León, Cerro Toconce, Cerro Colorado, Volcán Licáncabur, Volcán Pili, Cerro Quimal, Cerro Toco, Volcán Juriques, Cerro Laguna Verde, Volcán Curiquinca, Volcán Sairecabur, Cerro Mullay, Cerro Lailay, Cerro Linzor, and Volcán Tatio). In addition, they left their mark on the settlement of Vega Salada and operated mines at El Abra, Cerro Verde, Incahuasi, and San Bartolo.47

  The lords of Cuzco introduced new social/economic practices to the San Pedro area as part of their direct style of governance. Their main interest there was mining, and they set up state enclaves not only to boost the production of gold and silver, but to increase the extraction of copper and semiprecious stones. Given that the inhabitants of Atacama had a long history of exploiting mineral resources, and that they were skilled at it, the Inkas imposed the mit’a service on them and set them to work full time in the mines. To feed these skilled laborers, the Cuzqueños built terraces, irrigation canals, and storage facilities; they allocated a large percentage of the populace to agricultural production, and even brought in mitmaqkuna to help with the cultivation. Much of the labor was controlled from the administrative center at Catarpe.48

  Between Arica in the north and the city of Copiapó in the southand excluding the oases around San Pedro as well as a line of tampus and sanctuaries along the Andesthe lords of Cuzco left few traces,49 especially on the coast.50 Most of the Inka sites in this vast region are located near Iquique: there are the low-altitude sanctuary of Esmeralda, where the Cuzqueños sacrificed the girl and young woman, and Huantajaya Mine; in the highlands there are the administrative center at Tarapacá Viejo, a tampu called Tambillo, and a settlement known as Pica. The latter three were connected by road.51 There also were the cemeteries of Patillos, Pica-2, Pica-7, and possibly Bajo Molle, which have Inka-related materials.52 Jorge Checura tells us that at the foot of Esmeralda there was a dense pre-Hispanic settlement, the ruins of which probably have disappeared because of Iquique’s growth. We know that the lords of Cuzco maintained some type of affiliation with this settlement, since a burial with Inka-style artifacts was discovered nearby.53 Finally, the Cuzqueños used multiple transverse paths that linked the coast with the highlands.54

  Despite the dearth of infrastructure in the vicinity of Iquique, the Inkas may nonetheless have adopted a territorial style of rule there. When the imperial army first swept through the area, it met strong resistance from the native populace, the Pica; thus, after subjugating these people, the lords of Cuzco punished them by moving a large percentage of them to valleys farther north. Then the Cuzqueños converted Tarapacá Viejo into an administrative center from which they could directly control the remaining Pica and local resources. To exploit the silver found at Huantajaya, which may have become a state enclave, they resettled many mitmaq-kuna there from Tarapacá Viejo. Other workers may have been assigned to toil in nearby copper mines, to till the soil,55 or to build irrigation canals.56 In chapter 3, I will examine the relationship between Esmeralda and the other Inka sites in the region, especially Huantajaya Mine.

  There are numerous Cuzqueño-related sites in and around the Mapocho Valley of central Chile. The lords of Cuzco had a settlement and possible administrative center in what is now downtown Santiago;57 they also may have established a settlement of mitmaq-kuna at Laguna del Indio in the Maipo Valley to the southeast of the capital.58 To guard the southern entrance of the Mapocho Valley and the western entrance of the Maipo, they built the Pukará of Chena and may have constructed another small fort, El Golf, within the city limits.59 According to John Hyslop, other supposed military sites near the capital, including Collipeumo and La Muralla, are of questionable Inka affiliation.60 The major sanctuaries in the region are El Plomo, the mountain where the Cuzqueños sacrificed the boy, and Cerro Peladeros, a peak that dominates the lower reaches of the Maipo Valley.61 Among the lesser sites that may have been connected with mountain worship are Cerros Bismarck and Colorado, which are near El Plomo.62 At least eighteen cemeteries have been found in the vicinity of the capital with artifacts executed in a local Inka style: La Reina, La Reina II, Nos, Marcoleta Street, Quilicura, Conchalí, Las Vertientes, El Canelo, El Manzano, San José de Maipo, Renca, Bandera Street, Barrancas, La Chupalla, Jardín del Este, Catedral Street, San Agustín de Tango, and Tobalaba.63 Other types of infrastructure include irrigation canals (Cerrillos de Apochame, Ñuñoa, El Salto, Talagante, and Vitacura),64 and a tampu (Tambillos del Inca).65 The main northsouth road crossed what is today the western part of the city,66 while a transverse artery split off from the main road to the north of Santiago, made its way toward El Plomo, and possibly ascended a high pass into Argentina. Another transverse artery branched off from the main road around the Pukará of Chena, followed the Maipo Valley, passed Peladeros, and continued into Argentina.67 Lastly, the lords of Cuzco may have operated a silver mine in the upper reaches of the Maipo Valley as well as copper and silver mines near El Plomo.68

  Although many Inka-affiliated sites have been found around the Chilean capital, the imperial occupation there appears to have been far less intense than in the Western Valleys of Arica or the oases of San Pedro. Hence, the Cuzqueño approach to rule at the state’s southern extreme was undoubtedly hegemonic. According to Osvaldo Silva, based on his study of ethnohistoric texts, the lords of Cuzco introduced some basic practices to central Chile, including solar worship, the demarcation of territorial boundaries, and possibly the dual division of land and political authority, which was an expression of the concept of moiety. Regarding the latter convention, when the Inkas captured the Aconcagua Valley, which is situated just north of the Mapocho, they divided it in half, designating the upper part as hanan (the higher-status moiety), and the lower reaches as hurin (the lower-status moiety).69 Then they appointed a local kuraka called Michimalongo to rule hanan, and another named Tanjalongo to govern hurin.70 It is not known if this moiety structure was imposed on the Mapocho Valley, although it seems likely to have been.

  Albeit the Cuzqueños imposed various practices on the people of the Santiago region, they did not erect certain standard installations, which is not surprising given that the area was under imperial control for a generation or less. For instance, no granaries for use by political or religious institutions were built, nor any temples. Also, some typical policies of the Inkas were never put into effect: no local lands were appropriated and divided between the state and religion, nor was the mit’a labor tax imposed on the Pecunche, as they were unaccustomed to a hierarchical style of rule. Without access to a reliable workforce, the lords of Cuzco had to transplant mitmaq-kuna from the Diaguita area in northern Chile to the Mapocho and Maipo Valleys; once in central Chile, these colonists manned the forts, worked the mines, and toiled in the fields. Ordinarily the Cuzqueños would assign a powerful governor to oversee a province; however, Silva maintains that the Inka leader in the region, Vitacura, had authority over the mitmaq-kuna there and little else. It is unlikely that the lords of Cuzco ever controlled the Pecunche, and what influence they did have over this group was probably exerted indirectly,71 through a local kuraka. In chapter 6, I will explore how the Cuzqueños may have employed El Plomo and Peladeros as symbols that they manipulated as part of a hegemonic strategy of governance.

  In the Iquique and Santiago areas, the primary goals of the Inkas were to consolidate their hold on the land, to assimilate the native folk (to the extent possible), and/or to extract resources, mostly metals. They could not have met these objectives by relying exclusively on military strategies: there are no known pukarás close to Iquique, and in the capital region there are only a few forts that are definitely of Cuzqueño origin.72 The most thoroughly studied one, Chena, may have formed a cordon with another pukará to prevent the Pormocoes, a bellicose group to the south, from invading.73 But Chena is situated 20 kilometers (km) from what was the Cuzqueño settlement in downtown Santiago, around which the Pecunche lived in dispersed hamlets,74 which means that it is unlikely that the fort would have been very useful for controlling this people.

  D’Altroy points out that exercising military power can be costly for an empire. The costs accrued are directly proportional to the distance between the core and the subject territory; distance is measured not only in terms of kilometers, but by the ruggedness of the terrain, by the means of transport that are available, and by the forms of communication that exist.75 Given these criteria, it would have been prohibitively expensive for the Inkas to have maintained strict military authority over the Pica and the Pecunche for an extended period of time. The Iquique and Santiago regions are separated from Cuzco by, respectively, about 800 and 2,200 km, and reaching either of them entails crossing at least part of the Atacama Desert. Neither area had the large stores of food and equipment that were necessary for the logistical support of imperial troops, so the Inkas would have had to transport all the matériel on the backs of people and/or llamas. And since the Cuzqueños had no system of writing, communication between the capital and said peripheral territories would have been difficult.

  To some extent, the lords of Cuzco were able to dominate the Pica using social/political/economic strategies: they established an administrative center in what was a Pica settlement, and they designated a large percentage of this group as mitmaq-kuna, putting them to work in the local mines. It is doubtful that the Cuzqueños had even that much control over the Pecunche.76
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  Figure 0.4 The people of Qulla Suyu offering a llama and a basket of coca leaves to the mountain Willka Nuta; the figure in the upper left-hand corner of the drawing may be a sacrificial victim who has been buried on the summit (Guaman Poma 1980a, 244).

  States can buttress their military, political, and economic approaches to rulingand can reduce their costsby employing ideology.77 Ideology can be manipulated through ritual to provide a rationale for seizing and holding territory, a method for integrating subjugated groups into the polity, and a justification for exploiting resources.

  METHOD POSSIBLY USED TO UNIFY QULLA SUYU

  I propose that in parts of Qulla Suyu (see fig. 0.4), the Inkas relied on rites involving human immolation78 and mountain worship.79 Why these practices? Because both of them were likely to have been prominent throughout the Andes, though nowhere more so than in the austral parts of the state. As the power of rituals partly stems from people’s familiarity with them,80 the Cuzqueños specifically chose these ones for manipulation.

  As an indication of the significance of mountain veneration, consider that as many as two hundred archaeological sites have been discovered on peaks in the southern Andes.81 As far as is known, all of them date to the Late Horizon82 and probably were utilized to pay homage to mountain gods. Given the sheer number of them, they constitute one of the most ubiquitous types of imperial sites in Qulla Suyu.

  My assertion that human sacrifice and mountain worship were important is also supported by the existence of sets of remains that may represent a combination of the two practices. In the last century or so, the corpses of at least twenty-seven victims have come to light on mountains in Peru, Argentina, and Chile (see map 0.2).

  Johan Reinhard discovered six bodies on El Misti Volcano, half of which are male, the other half female.83 He found four “mummies” on Mount Ampato, three of which were likely feminine, while one was possibly masculine.84 Another four sets of remains were disinterred from Pichu Pichu,85 one from Sara Sara,86 and one from Chachani,87 most of whichthe lone exception being the skeleton of a boy that was recovered from Pichu Pichuare probably female. These peaks are situated in the austral parts of Peru.

  In northwestern Argentina, the corpses of what were presumably young women were unearthed on Nevado Chuscha88 and Quehuar,89 the body of a youth was uncovered on the upper slopes of Cerro El Toro,90 and the “mummy” of an infant of indeterminate sex was excavated on Nevado Chañi.91 In the same region, the remains of three peoplea young woman, a girl, and a boywere discovered on Llullaillaco.92 Furthermore the body of an immature male was found on Aconcagua in west-central Argentina.93

  A pair of desiccated corpsesone belonging to the young woman, the other to the girlwere recovered from Esmeralda in northern Chile.94 I will discuss these cases in chapters 3 and 4. In the central part of the country, the “mummy” of the boy was unearthed on El Plomo;95 I will examine this immolation in chapters 5 and 6.

  REASONS FOR STUDYING THE ESMERALDA AND EL PLOMO SACRIFICES

  Some collections of materials recovered from high-altitude sites (i.e., the ones from Llullaillaco and Aconcagua) have been comprehensively analyzed. The scholars who carried out the research on them (Reinhard, Constanza Ceruti, and Juan Schobinger) have made notable contributions to our knowledge of human sacrifice and mountain worship in the southern Andes. Other sets of remains, such as the one found on Chañi, have neither been properly examined nor adequately interpreted. Falling between these extremes are the assemblages from Esmeralda and El Plomo, which have been thoroughly studied but which remain imperfectly understood. A number of the original interpretations concerning them are either incomplete, outdated, or wrong; thus, I am interested in reexamining the meaning behind them. Additional considerations include the fact that both sets of remains are fairly large and that they comprise a variety of materials, which tend to be well preserved. Also I believe that they are reasonably intact: as far as I can tell, all the artifacts that were directly associated with the child on El Plomo ended up at the National Museum of Natural History in Santiago; the Regional Museum in Iquique, which houses the Esmeralda assemblage, received all items except the victims’ shoes, a pair of silver bracelets, and perhaps five female statuettes of silver.96 Lastly I have chosen to study these collections because they appear to exemplify the two types of qhapaq hucha sacrifice that I identify in my ethnohistoric research: the immolation of boys and of specially selected girls and young women. It is likely that they represent offerings to mountain-waqas too.

  OUTLINE OF RESEARCH

  What follow are eight chapters in which I examine human sacrifice and mountain veneration from various perspectives. The next chapter lays out the theoretical framework of my study: I look at the relationship between symbols, ideology, ritual, and power. My aim is to demonstrate how the Cuzqueños could have manipulated common Andean symbols in the rites that they conducted on Esmeralda and El Plomo with the intention of upholding their authority over subjugated peoples.

  In chapter 2, I summarize the findings from my ethnohistoric research (for more details about this investigation, see Of Summits and Sacrifice). I describe the five types of victims that existed in the Inka Empire and present the material correlates of each one. I discuss the reasons behind said immolations and consider what evidence we might find in the archaeological record that would indicate why a particular sacrifice was made. I also review the ethnohistoric data on mountain worship and attempt to answer the following questions: What kinds of rituals did the lords of Cuzco carry out that relate to the practice? What were their motives in conducting the rituals? How would we recognize a site where a peak was venerated, and what artifacts might we unearth that would indicate why the summit was revered?

  In the third chapter, my focus shifts from ethnohistory to archaeology, as I characterize the set of remains recovered from Esmeralda. This assemblage includes the bodies of the two victims, numerous textiles, shell artifacts, metal objects, ceramic vessels, pieces made from woody materials, and various organic and inorganic substances. I present what little data there is concerning the site where the remains were found and try to put the site in a regional context.

  In chapter 4, I interpret the archaeological assemblage in light of the information that is provided by the ethnohistoric sources. I compare and contrast the features of the double sacrifice with the generalized descriptions of the five types of victims to determine the kind(s) of immolation that are represented. I also ascertain whether the materials from Esmeralda were connected with mountain worship. Then I try to gain an understanding of the major reason(s) behind the dual sacrifice, which entails examining the range of symbolic associations of the bodies and artifacts.

  In the subsequent chapter, I discuss the collection of remains that was disinterred on El Plomo. It is composed of the frozen corpse of the boy, his clothing, various adornments, a number of cloth bags and pouches, and several statuettes
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