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T'“c stories written by Spanish chroniclersabout  nized no less than 13 heavens and nine underworlds, | !E‘%polluml rulers were dwine or semidivine  vent children from dying, for the preservation of
. . . X ( . I - -
the Inca Empire, an empire that existed for less  the Tncas had no such concept. Their world and cscendants of the Sun, and the mumuiies of deceased

than a century before the Spanish conquistadores
reached the Inca capital at Cuzco, Peru,in 1533, are
sometmes referred to as fables. Even though some
of them record events in the lives of real persons, the
reliability of the informants and their material was
often questionable hecause most of them had not
been witness to the events they describe. Both Span-
ish and Andean authors (after the conquest and fol-
lowing European educational traditions) were
acquainted with European classical texts, and the

history of the Roman Empire was the pa
mrmmm:ﬁfm
narra s and heroes™had been
interwoven, and the incorporation of fabulous
events with reliable historical events was a recog-
nized tradivon and did not provide an obstacle to
accepung them as history. Similarly, Inca origin sto-
nies, myths, cosmological stories, and stories of reli-
gion bear witness to a mixure of the fabulous and
the real.

Complicating the disentanglement of myth from
history is the fact that the Mative Andeans did fot

have a recognizahle forni of written history The
eommmn the
form of visual art, song, oral epic poctry, painted
wooden tablets (which no longer cxist), and quipus
(a series of knotted cords suspended from a central
cord that, through color, technique, or position,
records information) is tly debated. Thus, the
nd content of Inca'religion, mythol-
gy, and cosmology—of what is truly Andean and
what is a product of Spanish cultural biases, given
the filters of language, religion, and culture—while
growing clearer, remains open to debate.

It is believed by many scholars, furthermore,

that the Tnca relationship to “the warld beyond” is
grounded—t cal and social organization; pat-
€erns that seem to explain the universe beyond the

. : of the system, though with little agreement. - ; ;‘
human realm almost invariably reflect analogous  continued worship of their own gods solong as they All huacas, no_matter how large or small, facili- =
systems as diverse as kin relations, socialtferarchy, accepted the Inca gods above their own deities and watéd communication with the supcrn:mm_l_ﬁqr]d. =
and water rights. In _r._hjs_pgqsehlgumﬁf smologyiis any other demands levied by the state, [n many Common buacas listed for Cuzco included te les, . f-ﬁ’vyl 1

& about people and their relationship to t medi-  cases, anyway, the conquered peoples worshipped cult objects, tombs of ancestors, stones fountains, s
ate world, to their geographical and political cnvi-  similar gods by a different name. Furthermore, it = F

ronment, as expressed in stories and rituals thar
“bring them into dialogue with the world beyond
them. Unlike the Aztecs and Mayas, who rccog-
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their place in the universe were thus worked m!t in
stories that integrated social, political, ca]endrgcal,
and dynastc imperatives. This chapter examines
the construction and content of Inca religion,
mythology, and cosmology to gain an understand-
ing of how the Incas viewed themselves in relation
to both the earthly and heavenly realms.

STATE RELIGION

Despite Spanish attempts to eradicate all traces of
Inca religious practice, the native Andeans displayed
such great ingenuity in retaining their rites and rit-
uals that some aspects of their original religion sur-
vived with little or no change while other aspect:

ok lay

survived in hybrid form. Inca religion emphasized
rituals focused on natural Phenomena, agriculture, s
curing, and prognostication. In a sense, ¥ 7 ]

fitual than it was practical. Knowledge of the
heavens and the intimate workings of gods dictated
the day-to-day life of royalty and commoner alike

Religious practice among the gepealpopultion
remained largely local in nature, informed by tradi-
tions that préama Thica hegemony, even while the
centrifugal forces of empire attempted to realign
many of those practices to the religious leanings of
Cuzco. In some cases, especially in areas outside
the heartland, long-standing pre-Inca rituals were
cither adopted l;‘v’fm-
szﬁéfu‘a‘iﬁﬁﬁymn subtly sub-

verted, not unlike what happened under Spanish
authority. To their credit, the Incas realized the

(rhe‘cﬂLerxllliﬁry. It was Inc&policy to permieean-
quered polities considerable religious freedom and

was not uncommon for the Incas to show
amount of respect for local oracles or sh
even worship or consult them themselyes,

a certain
rines and
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tilers were worsh;
sipped Stone, water,
because they were essen

pped as deities. ‘I'he Incas wor-
rivers, caves, and springs
_ tial ingredients in their on-
gin stories and myths. T hey planned their calendar,
measured time, and. plant=d crops according to
knowledge of the heavens, Many of these ideas were
tied together in the concept of huaca worship (a huaca
was any thing or place that had transcendent power).
Sacrifice and pilgrimage were vital components of
many important ceremonies. Overall, the Inca felt it
was their right and their obligation to spread this reli-
gion; subsequently, religion was a_primary_motive
and justification for nnperial expansion.

Huacas
‘The Inca shipped places, objects, and narural
femﬂuﬂm
egpermarurat forces. Apything unusual and out of
m:\-ﬂ buaca, even an oddly shaped
car of corn. The Incas saw no contradiction between
tuaca worship and worship of the formal pantheon
of gods. In the Cuzco region these buacas were orga-
nized in a pattern referred to as the Cuzco ceque sys-
tem, A ceque 15 generally understood as a line along
which the buacas were built and connected. It must
be noted that cegue lines were imaginary and not
physically present in the landscape. The Jesuit
scholar Bernabe Cobo'’s 1563 Historia del nuevo
munde is dedicated to recording this system; he
notes at least 328 huacas and 42 ceque lines, although
- ather sources suggest there are more buacas. In addi-
tion, he records the objects offered to the buacas, the
buacas' relative order along the ceques, and how they
were maintained and worshipped. Contcmpor?ry
scholarship has sought to clarify the understanding

springs,

sy ealendar mariers, hills, bri houses,
~quarries; caves; And, in gen€ral, places associated
ith mythology or previous rulers. Huacas ‘were

iipped toguard against sudden eath, to pre-

corn after harvest, for victory in war, to prevent
springs from drying up, and for safe journeys. The
major deities—Viracocha, Inti (the Sun), and Inu
Illapa (thunder)—received offerings at numerous
shrines The twn mostimportant huacas were ttlc
mountain Huanacauri and the Coricancha in
Cuzco. Huanacaun was worshipped becauseft-was
believed that a stone on its summit was the trans-
formed brother of the mythical first Inca, Manco
Cipac. The ceque system itself originated at the
Coricancha (Temple of the Sun) in Cuzco; some
sources list the Coricancha as a single fuaca, while
others list parts within the Coricancha as buagcas.
After the Spanish conquered the area, they went to
extraordinary lengths to eradicate the buaca system
because to them it exemplified pagan worship.
Huaca reverence survived, however, often in trans-
formed ways and in some cases still survives today.

CADPITVLODELOSIDOLOS

rmanln amapaadup. )
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6.1 Inca huaca worship (Felipe Guamin Poma de Ayala)
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Religious Practitioners
PRIESTS AND PRIESTESSES

The state religion was organized hierarchically in a

manner similar to the state’s political organization.
T

he Sapa Inca (Inca king) was the ultimate reli-
gious authority: ; the high priest, called the
-Uillac Uma in Cuzco, was the head of a hierarchy of

priests throughout the empire. As the Incas justi-
fied their imperial ambition as 2 form of religious
prosclytization—that, in clTect, they were obligated
eo—splm_rdigion—-pﬁcsts took on a very
important role. Beneath the high pricst was the
Hatun Uillca, who functioned like a bishop and was
the head of one of 10 dioceses. Beneath him was the
Yana Uillea, or ordinary priest.
The Uillac Uma was apparently so revered that
he competed in authority with the Sapa Inca. He
had power over all shrines and temples and
appointed priests. His duties included divining,
interpreting oracles, prescribing penance, praying,
interceding for the dead, performing sacrifices,
diagnosing and treating illness, and presiding over
various rituals. Similarly, priestesses were some-
times given positions of high authority. They were
generally associated with serving the shrines of the
Moon and carrying her silver image. A group of
“chosen women,” the acllas, served in the Corican-
cha. They formed an order under a high priestess.

HEALERS

Inca men and women who practiced a type of sha-
manistic medicine were called either camasca or son-
coyoc. Curing depended on a combination of
medicinal and herbal remedies and spiritual inter-
vention. Healers were well paid for their interven-
tions with silver, cloth, and food.

DIVINERS

Communication with the spirits or deities was
achieved through various means. The most solemn
came through divination by fire in which the diviner
summoned spirits through a banquet around fires
built in metal or pottery braziers. When the spirits
accepted the offering, the diviner would ask ques-
tions of them; flames emitted through openings in

the brazier represented their statements, Assistants
manipulated the fire by blowing through tubes.
Simpler methods of communication with the spirits
included counting objects such as maize kernels,
beans, pellets of llama dung, and pebbles. The
objects were supposedly charged with something
magical. Some diviners chewed coca and spat the
juice in their hands; if it flowed evenly over two fin-
gers, the omen was good; if uneven, the omen was
bad. Burning llama fat and coca leaves, watching the
way animals move, reading dreams, and celestial
occurrences such as comets, shooting stars, and
eclipses were other forms of augury.

The Incas believed in the necessity of consulting
their deities before making important decisions or
taking authoritative action. According to the
Andean archaeologist Rowe, divination was prac-
ticed to diagnose disease, determine the truth of a
confession, locate los§ property, identify hostile
sorcerers, choose betw¢en possible heirs, determine
the most acceptable safrifice to a deity being wor-
shipped, and in warfare to determine timing, strat-
egy, and the likelihood of the success of an attack.

The oracle was the most direct type of divina-
tion. Each buaca, with its attending priest, might be
able to answer questions, but only a few oracles had
empire-wide prestige and were consulted by distant
peoples. In some cases, such as the oracle at Pachac-
amac on the central coast, the oracle long predated
the Incas, and the Incas, in their empire building,
recognized the oracles’ essentialness and adopted
them into their own system. The most famous ora-
cles were the aforementioned Pachacamac; on the
central coast; Apurimac, or “lord oraclc,"s)ln the
banks of the Apurimac River near Cuzco; Rithac, or
“oracle,” near Lima; and the oracle at Wali in the
valley of Jauja. In most cases the oracle had to be
interpreted by the attendant priest.

Acts of Devotion
GESTURES

Religious devotion per t
of Tnc ; fopriate gestures were mandated

upon approaching a shrine or buaca, when drinking
chicha, when addressing the gods or the emperor, or

when approaching an idol. The appropriate ges-
wres might include tossing chewed coca or maize at
a sacred object, flicking a small portion of chicha on
the earth, removing shoes or carpll_xgs, or when
addressing gods or the emperor, bown.ng solcmgly,
hands out and palms down, while making smacking
sounds with one’s lips.

PRAYER

Inca prayers could be said silently or aloud and
could be quite elaborate, following tradition or tai-
lored to the specific occasion. They were addressed
t0 hoth the pantheon of gods as well as to buacas.

RITES

Confession, penance, and fasting were commonly
observed rites. Confessions were prongunced oit
bud to priésts, penance was assigned byzhe confes-
sor and might include fasting or prayer at a shrine
or even flagellation, and fasting depended on the
occasion and usually included abstentions from salt
and chili and, under more serious circumstances,
from meat, chicha, and sexual relations.

SACRIFICE

Sicrifice was a common element of Inca religious
practice, often forming as integral part of scasonal
[estivals or ceremonies. The usual sacrifices were of
llamas and guinea pigs. Llamas were taken from
flocks specifically tended for religious purposes,
with part of each flock reserved for a particular
buaca. The priest determined the appropriate offer-
mg according 1o the god being ritualized, with
color, amount of wool, and markings taken into
consideration. Brown llamas were offered to the

creatorViragachy, whie 1Ty

d alpacas, to Inti
the Sun; and multicolored llamas, to inu-HM
M%ﬁﬁ;’;howcvcr,
was of Humszcmgs. In comparison to the Aztec
izations of North and Central Amer-
g crifice among the Incas was rare. In
imes of great importance or stress, such as war
pestilence, or famine, the coronation of a nc“;
emperor or when the emperor was sick, or when a

new province was conquered, the appropriate offer-
ng was of a human life.

and Maya civil

jca, human sa

I'he Cipac Hucha ceremony, which can be
translated as “royal obligation,” though fundamen-
tally foreign and strange to modern eyes, was an
elaborate ceremony that ended in the sacrifice and
interment of children accompanied by votive figu-
rines of precious metals. The children were Chg_Sin
for ‘ﬁﬁﬂl‘,ﬁfﬁﬁﬁi%il’hc’“ﬁi and~perceived pcrfc?—
tion. Children were sent from every part of the
empire to Cuzco and, once there, were assembled in
the main square in front of statues of the main gods.
Inca pricests and the ruler himself then sacrificed
selected animals, after which the children were
paired off and ceremonially married. At the culmi-
nation of the ceremonies in Cuzco the children
were marched home, in as straight a line as possible,
in some cases over many hundreds of miles. Upon
arrival at the chosen location in their home terri-
tory, the children were given chicha, a maize beer,
and ceremonially in‘crred, buried in specially con-
structed shrines alongside metal figurines.

In effect, the extraordinariness of the Cipac
ITucha ceremony served to authenticate the role of
the village in the empire. In return for the sacrifice
of one of their children the village leader rose in the

state hierarchy. In ter osmology_the
children d; . scended to the realm
the a : rillages—fromm=
high mountain perches. Their death was viewed s,
an_gssential restorztion of balance after a great

upheaval, —F .

Mummies and
Ancestor Worship

The worship and care of mummies was central to
Andean and Inca religious practice. Mummies, or
mallquis, of Inca kings and the ancestors of ayllus
(kinship groups) were revered and cared for as if
they were living, fu nctioning beings. The practice
of embalmment was not unique to the Incas, but
their intention to maintain the deceased as a func-
tioning member of society marked the practice as
unique. The lives and deeds of the dead became
mythologized within the broader social fabric and,
In a sense, became a form of history for the kin and
the cmpire itsell. In the case of the Inca kings®
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mummies their remains were publicly displayed
and even consulted. In other cases, mummics were
stored in caves and cared for by descendants. Their
placement in caves was specifically related to Inca
myths that tied origin to caves; thus, caves them-
selves were highly charged spiritual places.

Jt was believed that caring for and offering food
and drink to the ancestral mummuies was required

- L1
——n

to maintain cosmic order, e

rops, and su i the health of herd animals such
as Ilama—The ationship between the Tiving and
the dead reflected a reciprocal contract: The living ®

looked after the dead the
ensured sustainability for the living. This relation-

ship eeply ingrained into the Inca way of

thinking. In the Inca sociopoli €m power,

an and water ri were deterimined
Juumm'%;%‘__rwdm ather. The
embodiment o

at lineage—the titleholder to all
the land and wealth, and, thus, power—was the
mallqui. Loss or harm to the corpse was a very seri-
ous matter; therefore, everything possible was done
to ensure its survival,

The Spanish considered these indigenous prac-
tices idolatrous, and great effort was expended in
finding and disposing of mummified remains. So
highly valued, however, were these remains that
even after the Spanish found and cremated mum-

mies, reports state that ay//u members collected the
ashes and worshipped the%jn'at/lcast one
ium':r,‘d'mﬁpﬁﬁﬂ,_am:sing this prac-
tice, resorted to pouring the ashes over the side of 2
bridge into a river, to no avail. It was reported after-
ward that native peoples rerurnéd an

this spot bécause it had faken on the religious sig-

Iﬁﬁcanccﬁﬁfih?'xfiitfﬁiinjr_._m

Inca Pantheon

The Inca pantheon of deities reflects a societal con-
cern for hierarchical organization and ritual prac-

tice. The gods had power over food production; the
Jaemﬁamzlﬁ'?n;w-ﬁm@ﬁm and
W T'of which reflect the acute attention thig*
agropas nity paid to the intricacies

the j)ﬁ sical world upon which

principal gods of the Inca pantheon follow.

ey relied. The

VIRACOCHA

Viracocha v

in the Inca pantheon, a being without beginning or
omt 1 ha wale and female aspects
and wag lated with the puma. The Spanis
Teported seeing representations of the creator godas
a golden statue. Viracocha created other deities
humans, animals, and the heavens and the Earthj
The name Viraocha is actually a Iispanicization
taken from a scries of titles by which the creator god
was referred. His usual title translated as “Ancient
foundation, lord, instructor of the world” The
Andeans believed Viracocha lived in the heavens
and was the source of all divine power but had dele-
gated authority to a series of lesser, though power-
ful, supernatural beings. Despite his importance the
Incas devoted relatively little energy o his worship
especially when compared 1o the god Tnii, and fc“;
temples were built in Viracocha’s honor. This is
owing in part to his nature as an invisible, clusive
apd essential being. The chroniclers often portmyed’
him as part of a triad of Inca gods, along with Ingj
(the Sun) and Inti Illapa (thunder), and the rest of
the pantheon became servants of the creator god.

Viracocha was responsible for creating human-

ity at the site of Tiwanaku in Bolivia or on the
Island of the Sun in Lake Titicaca, which straddles
the border between Peru and Bolivia, Both of these
sites became very important pilgrimage sites for the
Incas. After creating humanity he traveled through-
out the land in the disguise of an old man with 4
long beard; those who were kind to him were
rewarded, and those who were not, he punished.
After traveling the length of the Andes he set off
across the Pacific Ocean from a point in Ecuador,
walking on water. Interestingly, Topa Inca, the 10¢h
Sapa Inca, reportedly went to sea for nine months
after defeating the Chimi Empirc in the vicinity of
where Viracocha had left the mainland—perhaps
reenacting this myth. The Incas constructed
shrines to Viracocha in all the places where he had
stopped on his journey through the Andes,

Some scholars suggest that Viracocha was sim-
ply a theoretical construct rather than a deity. This
is partly derived from the Spanish chronicler
Muriia, whose 1613 Historia general del Perii
reported that the fifth Inca king, Cipac Yupanqui,
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asked his advisers whether Viracocha was more
mportant than Inti, and after long debate Cépac
Yupanqui revealed that because the Sun was some-
times obscured by the smallest clouds, it must nec-
essarily be under orders from the greater god.
Thus, the argument goes, Viracocha as supreme
deity became an intellectual necessity.

INTI

[nti was the sun god. Sun worship was central to
Inca life, and the Sun was believed to be the divine
znccsror;fnthgr of the Inca dynastic line and the

atron of the empire. As a conscquence, Inca rulers
i%ﬁ;;éd themselves to be the “son of the Sun,” an
idea that was used to social and political advantage.
[nti was thought of as a male, and a golden ftasu: of
2 young boy often represented E.h: Sl:ll'.l. Similarly,
he was represented by a golden disk with rays and a
human face; many such disks were rcportcdly kept
in the capital at Cuzco as well as iIll shnnc‘s through-
out the empire. The most sigmﬁ(fant image was
found at the Coricancha, the most important tem-

le in the empire, itself referred to as the “Temple
of the Sun.” This image was called punchao, mean-
ing “Jay”; it was adorned with earspools, a pcctom],
and a royal headband; nnq reportedly had llqns and
serpents projecting from its ‘body—ull Ofwhlch.wns
in accord witha qunsi-myth‘lca] dream by the nln.th
[nca ruler, Pachacuti. Some chromc!clrs list
pachacuti as the founder of the Sun cu.It, while oth-
ers mention Viracocha Inca, Pachacuti’s !'n[]lcr and
the eighth ruler, as the one who established Sun
worship:

“I'he worship of and cult of the Sun reflected the

jmportance of the Sun to an agricultural cconomy.
elation of the Sun to the study of astronomy

The r

o deterniining p I practice, which

in turn ensured the health and livelihood of the peo-
ple of the empire. As such, the worship of the Sun
took on paramount significance, and the [ncas went
to great lengths to ensure Sun worship remained
center stage. One way they accomplished this was
through the construction of numerous sun temples
in provincial centers far from the center at Cuzco.
As government constructions, the temples bore the

P I
and caléndrics, bath of which ate meansof organiz-
g and understanding the Warld; Was Tandamental

stamp of Inca authority and therefore served to pro-
mote religion and remind people, via architecture,
of Inca power. Each temple had priests whose obli-
gation was to serve the Sun. The head priest of the
Sun was, of course, in Cuzco. All the various sun
priests were chosen from a single ayllu, or kin group.

As the patron deity of the empire, numerous
rituals and ceremonies were held in Inti’s honor to
ensure the welfare of the state, the welfare of the
ruler, and the harvest. Sun worship was such an
elaborate institution that lands were given over to
it, temples were built in its honor, and expansive
resources set aside (every province was supposed to
set aside land explicitly for the cult of the Sun) in
order to maintain the appropriate level of worship.
Perhaps inevitably, the land burden on already-
disenfranchised subject communities led to discon-
tent and in some instances revolt. Nevertheless, the
great expenditure on Sun worship was considered
essential within the system of reciprocal balance
and was therefore thought to ensure viability, con-

tinuity, and power.

PACHACAMAC

Pachacamac was a creator deity in the Andean pan-
thean. T_hc_‘iﬁeﬁmn_cmﬁ.imiimyﬂmﬂ
earth, state of heing,” and the word camac means
“one who creates, animator.” Pachacamag s also the
name of a major oracle site at the mouth of the Luzin ¢/
River, just to the south of modern Lima. This shrine
(Vas the scat of a cult of Pachacamac that long pre-
dated the Incas, dating at least to the Middle Hori-
zon (ca. 540-1000). It was one of the most sacred
places in all of the Andes; as a result, it was a major
pilgrimage destination for peaple from throughout
the Andes seeking the guidance of its oracle. Even-
tually, the Incas coopted the Pachacamac cult and,
despite its apparent conflict with Viracocha, allowed
it to flourish. The Incas even enlarged the original
adobe platform and pyramid architecture, which is
what the Spaniards saw when they arrived at the site
in 1533, constructing an acllabuasi (house of the
chosen women) and a temple of the Sun.

The object of veneration at the site was a power-
ful, carved wooden idol attended to by priests. Pil-
grims intending to consult the oracle had first to
pass through three successive gates; supplicants
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never interacted with the idol itself, and a priest was
there to act as intercessory. Pachacamac idols in
muscum collections today most likely bear a resem-
blance to the original idol, which was reported as a
staff topped with a rectilincar human figure with
two faces, one on each side. Lightly incised relief
decorations favoring geometric and/or zoomorphic
patterning further characterize idols known today.

MAMA QUILLA

The female moon deity, Mama Quilla, comple-
mented and was married to the masculine sun deity

in the Inca pantheon. As the Inca ruler was associ-
a ath the Sun, so wife was associat
f theSun, silvi arded as the tears o
Qﬂl:e“oqt. The Moon was y important to
c Incas in calculating time and regulating the fes-
tival calendar, as many ritvals were based on lunar

cycles. The Moon had its own temple in Cuzco and
was attended to by its own priestesses.

reportedly worshipped Pachamama in the form of

stone in the middle of their fields. It is stil] cnmn.y !
today to make an offering of chicha, a maize b:n
favored since Inca times, to Pachamama by pourj ,cr
asmall amount on the earth. By comparison, Mam‘mg
cocha was a female sea deity especially nnporm{;
among_coastal _communitics, whose livelihgog
depended on bountiful waters. Not only did (e
Incas worship the Pacific Ocean as a godiless, by

- ‘
ough Inca territory were
venerated as daught :

STARS AND PLANETS

The Incas were the last in a long line of Andean
communities to devise a complicated mythology
around stars, constellations, and planets. Stars were
thought of as the children of the Sun and Moon.
The Incas made no linguistic distinction between
stars and planets, which is perhaps the reason that
the planet Venus was their chief representative. The
Spanish chronicler Polo de Ondegardo’s 1585 man-
uscript De los errores y supersticiones de los mndios is the
source most commonly cited on Inca stargazing. In
it he writes, “Among the stars, as a rule, all of them
worshipped one they call Qolqa, which we call the
Pleiades. And the other stars were vencrated espe-
cially by those who believed that they were in need
of their assistance. For they attributed various
offices to various stars. Thus, the shepherds wor-
shipped and sacrificed to a star they call Urcuchillay,
which they say is a sheep [llama] of many colors,
which is concerned with the conservation of live-
stock, and it 1s understood to be the one the Astrol-
ogers call Lyra.” Ondegardo gocs on to describe
other stars that were worshipped for various rea-
sons. In general, the Incas believed that each ani-
mal and*bird on car i i d)evgky.;llﬁs;

INTIILLAPA
the der god, Inti Illapa

of weather and meteorological phenomena such

ightnl mos :
Hé was a messenger and servant of the Sun. He was
often represented as a male wiclding a sling or war
club, or one in each hand, and wore shining clothes.
The crack of the sling represented thunder, light-
ning bolts were sling stones, and a lightning flash
was the shimmer of his garments as he moved. Inti
Illapa was associated with the puma; in the high-
lands he was associated with Venus, the Morning
Star. When rain was wanted, the people prayed to
this deity; when it rained, it was believed that he

broke a rain jug held by his sister. His importance

was in direct relation to the absohite necessi
in-rran agricultural environmen
ACHAMAMA AND MAMACOCHA

Pachamama, or Mother Earth, was associated with
i sipposed €6 make
1 t

st were
ts’ preser-

Rituals and Religious
Ceremonies
The Incas celebrated regular a

s ferti ¢ playédapa
role in the highlands, where agriculture was espe-
cially important. The Incas made sacrifices to “AUINCToUs cerc-
Pachamama for successful crops, and farmers
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mo elated with the agricultural cycle,
| =)

and the calendar. Other
Tese or extraordindry .umcs
!f,i[::sl’dr‘::;;t or disaster or for the coron:;o:) (()Jli
-1 of a king. Many of the ceremonics U
Le bu_rlal . which was the empires religious
pla(;:c . [cn::.:'jc:'ccntcr. In Cuzco major public cer-
ame e 1ly took placein the main plaza, callf:d
emonies GSHCY f the primary festivals had its
Huacaypata. Each of the p 4 "
own month, and thcy] were held in or ;m
according o specific rites :’nd s:cnﬁt‘zcs. A ong
the most important ceremonies were Cpac :lyEi,
which occurred in December and was ue(! to the
summer solstice; Ayriwa, which took place in Apr:!
and was associated with the mai"ze harvest; In.n
Raymi, or the “sun festival,” WhICEl. occurrcd. in
June and was associated with the winter solstice;
and Ayamarka, which was a time of great prepara-
tions for Cépac Raymi. Other ceremonies, to name
2 few, included Camay, in February, which was
intended for the disposal of the previous year’s sac-
rificial remains; Chahua Huarquis, in July, during
which sacrifices were made to important water
sources; and K'antaray, which was held during
October and was associated with rain ceremonies.
Many small ceremonies took place every day to
ensure good relations with or to seek the aid of the
gods; these might include burning wood, food, or
cloth to Inti. The following is a brief account of the
entire ceremonial cycle. It should be noted that the
name of the month and the particular ceremony
represent inexact correspondences. The modern
calendar months given below provide a general
framework for the cycle.

_the solar and funar cycles,

TIIE CEREMONTAL CYCLE
(RITUAL CALENDAR OF THE
STATE RELIGION)

Céplae Raymi The Cipac Raymi, or “magnificent
festival,” was one of the most important for the
Incas. It is part of a set of rituals that were cele-
brated in Cuzco around the first full moon follow-
ing the December (summer) solstice and lasted up
to three weeks of January. During this festival all
non-Inca residents of the city—that is, all persons
who were born outside the city and not “true” cth-
nic Incas—had to leave the city. Members of the 10
Cuzco panagas (lineage or descent groups of rulers)
gathered in Cuzeo's Huacaypata plaza and sacri-

ficed 10 llamas for the health of the king, Later that
night each panaga burned a tunic to a particular
deity, two cach to the Sun, Moon, thunder, Viraco-
cha, and Earth. Tunics were highly valued posses-
sions, the products of hundreds and sometimes
thousands of hours of labor; the ruler himself was
said to have worn a new tunic each day, ritually
burning it when done.

These rituals were part of a more elaborate rou-
tine, including the festival of Camay. In the first
stage 100 brown Ilamas from the four quarters
(uyus) of the empire were sacrificed by the priests
of the Sun, who offcred them in the Sun’s name to
Viracocha. In the second stage newly initiated boys,
provided with breechcloths and earplugs—status
symbols and symbols of male adulthood—engaged
in a ritual battle, and in turn they offered a young
llama, which was sacrificed by the priests. In the
third stage, held after the day and night of the full
moon, llamas were sacrificed for the health of the
people in town. At a certain point after the sacri-
fices, all the ashes from sacrifices made during the
previous year were tossed in the Huatanay River in
order that they be washed to the ocean, which the
Incas viewed as both surrounding and supporting
the Earth.

After three weeks the non-Inca citizens were
allowed to return to the city, and several days of
dancing and drinking ensued. They were fed witha
mixture of corn flour and llama blood and told it
was a gift of the Sun and that it would stay in their
bodies and would inform the deity if they spoke ill
of the Sun or the king. Altogether the sacrifices and
the rituals, as obligations to the gods, ensured
social health, the health of the king, and acted as
repayment and tribute to the gods. As the rituals
occur during the period when the Sun is at its
zenith (the period when the Sun reaches its highest
point above the horizon), they are also concerned
with the continued cycles of the solar year.

Hatun Puquy At the height of the rainy season in
February, 100 chestnut-colored llamas were sacri-
ficed. Many people gathered in ficlds that were to be
cultivated and an offering of 20 guinea pigs was
made to the Sun along with 20 bundles of firewood.
After the sacrifice they implored the Sun to help
them with their fields. The mamakuna of the Sun—
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women dedicated to the service of the Inca gods—

were present, and they were supplicated with food.

ﬁO:llccl: finished, the people began working in the
< g

Paucar Huaray According to John Rowe, pancar
buaray means “earth ripening,” and the ceremony
corresponds with March. Little else is know about
the activities of this festival month.

Ayriwa (Ariguaquiz) On the first day of the
month of April, 100 spotted llamas were sacrificed,
and symbols of royal insignia were honored. An old
llama that had been previously selected was put in
the middle of the square and watched over for the
whole month. Unlike the other llamas, it was never
killed but was a spectacle in the middle of the plaza.
It was given coca and dhicha, an alcoholic beverage
made from fermented maize or fruit. Jars of chicha
were intentionally placed near the llama so that it
fnight kick one over, thereby making an offering in
its own name in the cause of agriculture and fertil-
ity. In addition, 15 llama were burned there so that
the maize seeds would develop. The festival culmi-
nated with the burning of a large number of guinea
pigs and chilis.

Aymoray (Hatun Cuzqui) The festival of Aymo-
ray, meaning “great cultivation,” took place during
May. During this festival a ritual harvest of sacred
maize fields occurred, accompanied by dancing and
singing songs whose message asked that the grain
not run out before the next harvest. One hundred
more llamas of all colors were sacrificed, and the
meat was distributed to all the Incas. Later, 30 more
llamas were burned and sacrificed for buaca iainte-
nance; a little meat was burned at each buaca, the
amount of which varied by its importance. On the
15th day, five old llamas were sacrificed and their
meat again distributed. The young men initiated
that year ritually harvested the maize and brought
it into the city, and later all the people of the city
went out into the fields to plow them as a symbol of
the importance of the maize harvest. During this
month another ceremony, Mamasara, was simulta-
neously enacted in each family’s home. In this cer-

emony unusuall ed ears of corn were wrapped
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10 fine texule. Afterward they were considered bua-
“snt-rhetOreity and were asked to predict a

good harvest in the coming year.
'

Inti Raymi (Aucay Cuzqui) Celebrated in June,
this festival included the June (winter) solstice and a
great festival in honor of the sun god, Inti. The fes-
tival took place on a hill outside Cuzco called Man-
turcalla. Only Inca males of royal blood were
allowed to participate. On the first day an offering
of 100 brown llamas was made to the Sun. On the
f?llowing day 30 more Ilamas were sacrificed, this
time not only to the Sun but also to Viracocha and
the thunder god. The participants made a large
number of wooden statues and dressed them in fine
cloth; at the end of the festival these were burned. A
special dance called the cayo was performed four
times a day. After the sacrifices were made on Man-
turcalla, the group divided into halves, with half
remaining behind to continue dancing and drink-
ing, while the other half divided once again with
one group ascending the hill called Chuquichanca
and the other ascending another hill, called Paurca-
cancha, where six more llamas were sacrificed. After
the sacrifices, effigy figurines made of gold, sent by
the Sun, were buried on three nearby hulls. The cli-
max of the festival involved the sacrifice of special
young llamas 1o Viracocha, whose image had been
carried in on a litter on the shoulders of important
individuals. At the very end of the ceremony all the
charcoal and ashes were gathered up and thrown on
a flat space near the hill. The celebrants then
returned ro Cuzco, scattering coca, flowers, and
feathers along the way, and gathered in the main
square, where they drank and sang for the rest of

the day.

Chahua Huarquis During this July festival 100
brown llamas were sacrificed. Additional sacrifices
were made to the buaca of Tocori, which presided
over the irrigation system of Cuzco. One llama was
raken to where the valley irrigation began, and one,
to where it ended in order to preserve the water in
the hopes of ensuring its abundance. This was done
because the Incas believed that Inca Roca, the sixth
king, had magically increased the water supply from

this source.
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Yapaquis  Associated with August, this festival
saw the sacrifice of 100 brown llamas to all the bua-
ws of Cuzco. One thousand cuy, or guinea pigs,
were provided by the provinces for sacrifice in the
same field that had been sown in May. The cuy were
sacrificed to ensure protection from inclement
weather and to ensure a plentitude of water and sun.
This field was then ritually planted.

Coya Raymi (Citua) The ninth month of the
Inca calendar saw the “queen’s festival” take place.
During this festival, celebrated at the beginning of
the rainy season, 100 white llamas were sacrificed in
order to prevent sickness caused by the changing
weather. All provincials, the sick, anyone with a
physical defect, and dogs (because their howling at
the Moon was considered an ill omen) were sent out
of Cuzco. The people remaining in the city gath-
ered at the Coricancha and waited for the appear-
ance of the new moon. When it appeared they

1 to run and shout and playfully struck at each

bega
en everyone returned to

other with lit torches. Th
their homes and shook out their clothes and blan-

ymbolically throwing out evil, sickness,
disaster, and misfortune. Simultaneously, a group
of 100 warriors-runners took up the cry of the peo-
d the priests and set out along the four main
of Cuzco. Each runner passed
the message of “Go away, evil, from the land” to a
subsequent runner, the last of whom ritually bathed
in a river so that the evil would be carried away in
the running water. While the message was being
relayed along, the people remaining in the city ritu-
ally bathed themselves and then took a maize por-
ridge and smeared it on their faces and on the lintels
of their doors as a symbol of purification. Dancing
and feasting marked the following days, more llama
sacrifices occurred, and finally the provincials were
allowed to reenter. Divination ceremonies were
undertaken to see if the coming year would be
pountiful. The ceremonies concluded with all the
peoples of the empire bringing their own buacas to
the central plaza where they would pay tribute to
and show allegiance to the Sapa Inca.

kets, s

ple an:
highways leading out

Kantaray (Homa Raymi Puchayquiz) Activi-
ties during_this festival month, cainciding with

October, focused on ensuring sufficient water for a
healthy crop. One hundred llamas were sacrificed,
and if the amount of rain was insufficient additional
sacrifices were undertaken to induce the gods to

bring rain.

Ayarmarka This last festival, held in November,
was the precursor 1o and set the preparation for
the Cipac Raymi. On the first day 100 llamas were
sacrificed. On the following day ali the boys who
were to be initiated the following month went to
Huanacauri hill and offered a sacrifice to the buaca
there, one of the most important in the entire
ceque system. The boys asked permission to be ini-
tiated and then slept the night there in imitation of
the journey of their mythical ancestors. Each boy'
drew blood from the ear of a llama they had towed
up the hill, drew lines on their faces with the
blood, and later sacrificed the animal. The next
day the boys returned to the city and fasted. They

whole month preparing for the initiaton

spent the
following

ceremonies that would happen the

month.

Other Ceremonics The Incas held certain cere-
monies without regard to the calendar, While these
¢ not held at a specific time, only

ceremonies wer
rm them.

specific people were permitted to perfo
The most important of these ceremonies was the
Itu, which might be held whenever the Incas wanted
the gods’ help; for example, 1n time of drought, pes-
tilence, natural disasters, or when the emperor went
to war. Leading up to the ceremony all the men
fasted, ate nothing with salt or chili, refrained from
sexual contact, and did not drink chicha. All the
women who had dogs or other animals were sent
out of the city. Anyone from the provinces was also
forced to leave.

Once these preparations had been settled, lla-
mas were sacrificed, their number and color
depending on the petition to the gods. If it was
especially serious, children might also be sacrificed.
Young men up to 20 years old wore special cos-
rumes of red tunics with long fringes and orna-
ments, shell necklaces, and large crowns made of
feathers. They carried small dried green birds and
drums. Everyone else covered their heads with
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mantles or capes, and a strict silence was observed
for the whole day.

The young men in costume walked slowly in a
procession around the square beating their white
drums and then sat down in silence. A noble then
repeated the act, circling the square while spread-
ing coca on the ground. After a short interval the
boys got up and followed their procession, and
more coca was spread on the ground. This ritual
was performed eight times. That night they prayed
to the Sun as intercessor, directing their prayers
toward whatever they needed. When morning
arrived, they removed and stored their clothing and
began drinking and singing and dancing, which
continued for the next two days.

MvyT1HS: CREATION
AND ORIGIN STORIES

Numerous myths explain the Inca universe and ulu-
mately help shape an undcrstanding of the Incas that
is often as complex as it is convoluted. The myths are
one part of an interrelated system of thoughts and
ideas. Though neither “fact” nor “history,” they do
tell us something about how the Incas perceived
themselves, a situation that is greatly complicated by
the lack of a written language. As a consequence, this
means that Inca myths (and history, culture, etc)
come to us filtered through the eyes and words of
Spanish chroniclers, most of whom were untrained
obscrver?,ﬂfaithful to their own literary and intcllec-
tual tr?dll‘.lons, and biased in one way or another. The
fol'lowmg section provides a brief discussion of the
primary resources related to myths, after whi

number of fundamental Inca myths are 5|.1mn‘:"ahrl:;2da

Sources for the Study of

Because the Incas did not have a recognizable
written language, or at least a written language

that is currently understood by scholars, the work
of a couple dozen Spanish chroniclers writing .
ing the 150 years following the conquest of the
Incas provides the material for the study of myy,
The following list, by no means inclusive, never-
theless highlights the most significant sources [or
Inca myths. The list here is based on the work of
the Andean scholar Gary Urton, who has
researched widely and written eloquently on the

nature of Inca myths. The sources mentioped -

below were wri ing the colonial period and-
reflect a process of mixing and blending the two

~Teferre F] fcretism, which was
in ive of thie period. Syncretism suggests that
it is difficult to distinguish what is purely Inca
from what has been recorded with the cultural
inflections of the Spanish authors themselves. It is
important to remember that the further one gets
from the date of the canquest, the less reliable the
chronicles tend to be.

Pedro de Cicza de Leén, a Spanish soldier who
traveled widely and talked to numerous infor-
mants, published The Chronicle of Peru in two
parts in 1553 and 1554. The second part, El seqiorio
de los incas, is one of the earlicst sources on the
history and mythology of the Inca Empire. Juan
dfcrgumm]iq_rlsjdered one of the forémost.
tfapslators of his day, marricd an Inca princess,
wicce of the last Tnea king, Huayna Cipac. Betan-
z0s became fluent in Quechua, the empire’s lingua
franca, and was ordered in 1551 by the viceroy of
Peru to write a history of the Incas. Completed in
1557, his Narrative of the Incas is onc of the best

sources on Trea~myths—from e perspective of
. y. Juan ndegardo was a top
colonial administrator of Cuzco with a decp inter-

est in native customs and “superstitions.” He pro-
duced a number of reports, published in the late
1560s, that later served as source material for
other chronicles,

Ideological and political underpinnings inform
many of the Spanish chronicles, and they thus
mustlbc read critically in order to disassociate
Spam.rlah motivations from the narrative. Man
chr?nlc!es were published in relation to the rcor):
ganization of the colonial statc under Spanish
authority and were thus undertaken as a basis for
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Among the chronicles

: Sarmiento de
inflected with this con,tc’s,t,,;jl; pg:ir:lobal de Moli-
Baekas it f;?:;:ﬂl;ﬂbk: :;'ﬂd Rites of the Incas,

, urt
::5 Jl(s):j ﬁr;cosla’s 1590 Natural and Moral His-
mr}}\nﬁc’:]:rﬁ‘:‘i;n the 17th century, and written by

ir king authors, were two of the most
Quezhuiupes A8 ding myths. The first is
important sources recor g my o
Felipe Guamin P ala’s 161415 First
Thremide and Good Government, 2 monumenta

Ve in the form of a letter t0 Fhe

Spanish king documenting abuses against native
Peruvians. While the text is partially suspect,
Guawm@“—hnﬂo
ik raw
ife. Thiey are of invaluable worth and constitute
one of the best visual sources on daily life, ritual,
worship, and dress, among other things. Thg
other text is Juan de Santacruz Pachactfti Yamqui
Salcamaygua’s 1613 Relacion de antigiiedades deste
reyno del Perii, which recounts myths as well as
quasi-historical data that can be linked to myths
recounted in other authors’ works.

Finally, one of the most reliable sources on Inca
myths, ccremonies, and religious beliefs and prac-
tices comes from Bernabé Cobo, a Jesuit priest who
entered Peru in 1599 and spent many years travel-
ing among the native Andeans. Cobo drew exten-
sively on previous chroniclers and synthesized a
comprehensive and balanced chronicle of life in the
Inca Empire.

instituting reforms.

Cosmic Origin Myth a

Inca cosmic origin myths center on the Lake Titi-
caca region in the south-central region of the
empire, an area that today straddles the Peru-
Bolivia border. It is also, significantly, the region of
the pre-Inca imperial culture centered at Tiwan-
aku, south of the shores of the lake, which existed
ca. 200 B.c.£.~1100 c.e. Though versions of the ori-
gin story vary, most begin by stating that at the

beginning of time th s in darkness
because the Su nd stars did not yet exist.
I'he creator god, Viracocha, who appears in vari-

ous versions as Con Ticer Viracocha, Thunupu
Viracocha, and Viracocha Pachayachachic,
emerged from Lake Titicacain the period of dark-
‘ess and g'ca&’IJ;:ﬁISLIaCC of beings to populate
Jlmﬁ‘ndﬁcnpiMost of the chrom;les refer to these

first beings as giants. For unspecified reasons this
first racc angered Viracocha, who sent a great ﬂ_o_?d
over the land and transformedthe original inhabit-
Ants into stone.

Viracocha then sct about creating the second
wave of humanity. First, however, he crg:ated the
Sun, Moon, and stars, calling them forth from the

Aand of the Sun in Lake Titicaca. (This island
subsequently became a major pilgrimage destina-
tion during the Inca period.) Having created the
Sun, Moon, and stars, Viracocha then created the
second race of beings, in some accounts from lake-

“hatestonés and in other accounts from clay. He
cent thein underground so that later they could
emerge from 5prings, caves, mountaintops, and
other places, in effect “seeding” the nations that
would later constitute the empire. These land-
scape points were subsequently recognized as ori-
gin places and became sacred shrines, or buacas.
With his creations in placé throughout the terri-
tory that would eventually constitute Tawantin-
suyu, Viracocha himself, along with two “sons” he
had created earlier and kept, sct out over the land,
each following a different route, and called on the
ancestors to emerge, thereby populating the land.
Viracocha and his sons continued to the north-

western edge of the empire in Ecuador and there
passed over the sea, continuing until they disap-
peared over the horizon.

Guamin Poma’s Four Ages
of the Indians

Guamin Poma’s version of the world, First New
Chronicle and Good Government, recorded in his
monumental letter to King Phillip III of Spain,
depicts a succession of ages, each a regular episode
that ends in a great cataclysm_referred to_as

around”, “world reversal.” These mythic gcs of
T ey
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6.2 The first age of the Indians, according to Felipe
Gﬂqma’nand:Ayald:dpn‘idofdnrhmmd

rudem "y tech

logy (Felipe G

@Eﬁﬂn-ﬂd-mrﬁ;l_ﬂtﬁ%ﬂwdﬂuh_a
notion of cosmic origin discussed above and jptro-
In Guamin Poma’s version, which also overlaps
significantly with Christian theology, each age is
referred to as a “sun” and endures for 1,000 years.
The first age, an age of darkness, was the period of
the Wari Wiracocharuna, a people Guamin Poma
believed descended from Spaniards from the time
of Noah’s Ark. They had only rudimentary tech-
nology, wore clothes made of leaves, and wor-
shipped the Christian God. They lost faith,
however, and began worshipping the Andean cre-
ator deities Viracocha and Pachacamac. The first
world came to an end in an unspecified manner.

in Poma de Ayala)

SHGYYIDARDATDEINS

6.3 The second age of the Indians: primitive people
(Fehipe Guaman Poma de Ayala)

The sccond age was the period of the Wari
Runa, a people who wore animal skin clothing,
practiced basic agriculture, and lived without war-
fare. This age ended in a deluge. In the third age,
that of the Purun Runa, or “wild men,” civiliza-
tion was growing increasingly complex, People
wore spun and dyed wool clothing, made jewelry,
practiced agriculture, migrated outward, but also
engaged in greater conflicts and warfare. The
fourth age was that of the Aucun Runa, or the
“warlike people.” During this age the world was
divided into four parts, warfare increascd, people
lived in stone houses, and, in general, technology
grew more advanced. Ile does not state how this
age ended.

Hanpsoox 1o LiFe in Ttue Inca WorLp

136

o

[ = T NN g e —y

T e

BTy

" TER3ERAE DADDEINS

R puon sana
i!‘

prren
@Y b

64 The third age of the Indians: wandering people
(Felipe Guamin Poma de Ayala)

Inca Origin Myth:
Pacariqtambo Version

Sarmiento de Gamboa's 1572 Historia indica pro-
vides the most dertailed account of Inca origin.
Though he refers to his narrative as history, much
of it clearly falls in the realm of mythology. Accord-
ing to Sarmiento, the origin of the Incas was at a
mountain called

Pacariqt “inn, or house, of
~ dawn”; “place of origin”), about 30 kilometers (19

" mi.) south of Cuzco, in which there were three

caves. At the behest of Viracocha, the ancestors of
the Incas emerged from the central cave, called
Cipac Tocco. Two other indigenous groups, the

ELQVARTOEDADDE IS

WA
===

6.5 The fourth age of the Indians: warlike people
(Felipe Guamin Poma de Ayala)

Maras and the Tambos, emerged from the flanking
caves, which were called Maras Tocco and Sutic
Tocco. (According to the legend, the Tambos were
later divided into 10 ayllus, or ancestor groups, with
five assigned to Hanan Cuzco and five assigned to
Hurin Cuzco.) The founders of the Inca dynasty
emerged from Cipac Tocco; those who accompa-
nied them on their eventual journey, who would
come to make up the other tribes of the Andes,
emerged from the other caves. The Incas were eight
brothers and sisters who emerged in pairs as mar-
ried couples; Sarmiento refers to them as spouses.
These pairs of brothers-sisters/husbands-wives are
as follows, listed in order of emergence: Ayar Manco
(later, Manco Cipac) emerged with Mama Ocllo,
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Ayar Auca with Mama Iluaco; Ayar Cachi with
Mama Ipacaura/Cura; and Ayar Ucho with Mama
Raua. It should be noted that Aysr comes from the
word for “corpse,” thus establishing a link betwecen
mythical ancestors and the worship of the mummi-
fied remains of kings. It should also be noted that in
the chronicles of Guamin Poma and Muria these
ancestors originally passed underground from Lake
Titicaca, a version of which is discussed below.
Ayar Manco led the ancestors to the north in
search of land to settle. They carried with them a
golden bar, which would be plunged into the carth
and would signify home. They stopped in numer-
ous places along the way. Ayar Manco and Mama
Ocllo conceived and gave birth to a son who was
called Sinchi Roca and would succeed his father as
the second king of Cuzco. One of the brothers,
Ayar Cachi, reputedly a great burden on the others,
was tricked into returning to Pacariqtambo, where
he was closed in forever by a great boulder blocking
the entrance. Moving on, the ancestors arrived at
the foot of the mountain Huanacaun, which they
ascended and then saw for the first time the valley
of Cuzco. The gold bar was lofted into the air
toward the valley. When it hit the ground, it sank
all the way into the earth, thereby indicating to the
ancestors that they had found their homeland.
The youngest ancestor-brother, Ayar Ucho, was
then transformed into stone at the hill of Huana-
cauri. In other versions he first takes flight, flies into
the heavens, and speaks to the Sun, who tells him
that the entourage should proceed to Cuzco and
that Ayar Manco should hereafter be called Manco
Ci;nc (“supreme rich one,” in other words, king), at
which point Ayar Ucho returns to the group, repeats
what he was told, and then is transformed into stone.
Huanacauri was thereafter worshipped as one of the
principal buacas, and idols of it were cven carried
into battle, The ancestor group continued on to
Cuzco. When they arrived either Manco Cépac or
Mama Huaco planted maize. When they reached
the center of what would become the city, what was
to become the plaza of Huacaypata, Ayar Cépac, the
last remaining brother-ancestor of Manco Cépac,
transformed into a stone pillar. The remaining
members, led by Manco Cipac and the boy Sinchi

Roca, founded and built the city that would become
the capital of the empire.

Inca Origin Myth:
Lake Titicaca Version

A sccond version of the Inca origin story is set on
the Island of the Sun in Lake Titicaca. Manco
Cipac and Mama Ocllo, rendered in this version as
children of the sun god Inti, were given the mission
of civilizing the peoples of the world. Manco Cipac
and a number of followers set out to do so, bringing
along, of course, the familiar golden bar; when they
arrived in Cuzco, they tested the soil with the bar
and found it suitable. Upon the bar's sinking they
knew they had arrived at their chosen land and set
about building the royal residence and the Temple
of the Sun. Recognizing Manco Cipac as their
divine ruler, the inhabitants of the land accepted
him and chose to follow his authority.

Other Origin Myths

A less familiar origin story is recounted in a text
written around 1642 by the Spanish chronicler Fer-
nando de Montesinos. While the myth overlaps
with the Pacariqtambo myth, it significantly
extends the narrative back in time by relating a his-
tory of four dynasties and a dynastic list of 108
kings. In this story the powerful Amauta dynasty
had ruled for a long time but were defeated in a
battle south of Cuzco. The survivors fled, resettled
near Cuzco, and founded a new dynasty. After a
succession of usurpers overtook the throne, a legiti-
mate heir of the original dynasty took the throne
and founded the Inca dynasty. If the dynastic list is
accurate, it would extend the Inca lincage back to
the Middle Horizon (ca. 540-900 c.r.), when the
Wari and Tiwanacu dynasties ruled. Recent archae-
ological work has been interested in this account, as
it better correlates to what some scholars feel is the
gradual emergence of what became the Inca

Empire, as opposed to the epic florescence tradi-
uonally detailed in most chronicles,

Inca Myth of State Expansion

The story of the Inca war against the

: Cl
powerful nation lancas, a

-state to the west of Cuzeo, is of
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great importance to the overall nnrrn{ivg of 1t|h;
empire, While the story cannot properly lc ca lcl.
history because many of its details are clearly my .1-|
ical in nature, it nonetheless reflects a critica
mnoment in the evolution of the Inca state from pro-
vincial valley dwellers to imperial conquerors.

As the Chanca armies advanced on Cu'uo,
everyone in the town fled, including the Vklng‘ The
defense of the city was left to a young prince and a
few companions, who stayed behind despite the
overwhelming odds against success. Some sources
say this was Viracocha Inca, the eighth king, while
others say it was his son Pachacuti. The defenders
held on desperately during the first two waves of
the Chanca assault. During the final assault the
prince received the aid of rocks and stones in the
valley, which were miraculously transformed into
warriors. The rocks, called pururaucas, assured the
Incas of victory, and after the battle they trans-
formed back into stones and were venerated there-
after as important huacas. The victory over the
Chancas catapulted the Inca toward imperial
hegemony.

Provincial Myths
originated wi

> Incas; some were pre-Inca at
(thoi ots, and some were a nca
my(ology. The [Tuaratl

{PT Manuscript, an impor-

Tt ety 17th-century document written in Que-

chua distinctive to the province of Huarochiri, to
the east of Lima, records many such myths. One
important myth attempts to explain the distinc-
tions and links between the two worlds of the
Andean coast and mountains. In doing so it dis-
cusses two creator gods, Viracocha and Pachaca-
mac. In highland provincial centers the adopted
belief was that Viracocha had made them Inca,
while along the coast they believed Pachacamac had

acahacamac, however, WSn important oracle
site on the central coast that had a very long history
of its own, one which the Incas recognized and
adapted, Inca-period architecture at the site signals

Revigion, Cosmor

made them Inca. In ont- ﬁi:gﬂ(csc are simply twa,
different names fo ator ciw

a colonial history of its own; the Incas conquered
the region and took possession of th_c site \.mt
allowed it to retain its privilege as a pilgrimage site.
The site, and quite possibly myths tied to the site,
was reordered to fit the Inca conceptual model. The
conquerors built an Inca-style masonry temple and
installed a priest dedicated to the Inca cult of the
Sun. In 2 myth recorded by Antonio de la Calancha,
Pachacamac and the Sun are in very close associa-
tion. According to this myth, Pachacamac created
the first man and woman. The man died because
there was no food, leaving the desperate woman 1o
plead to the Sun for help. The Sun impregnated her
with his rays, and she bore a son after only four
days, which greatly angered Pachacamac, who tore
the boy to pieces. To solve the problem of the lack
of food, he sowed the boy’s teeth in the earth and
from them grew maize. He planted ribs and bones
and grew yucca, and from planted flesh came vege-
tables and fruit trees.

The Sun then created another son from the

remains of the corpse and named him Vichama or
Villama. Like his father, he wanted to travel. When
Vichama left on a journey, Pachacamac killed the
woman, Vichama's mother. Pachacamac then cre-
ated a new human couple, who began to repopulate
the land. When Vichama returned, he reassembled
his mother and brought her back to life. Fearing
reprisal, Pachacamac fled into the ocean. Vichama
then turned the newly created people into stone; his
anger later softened, and he transformed some of
these into buacas, Finally, Vichama asked his father,
the Sun, to create a new race of people. Some
sources say the Sun sent eggs, and others say he sent
stars. Either way, a new race of people then began.

CosmoLoGY/
WORLDVIEW (STRUCTURE
or THE UNIVERSE)

The Andean w ased on the pri
Ahe balance between opposing forces,
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and reciprocity, the exchange between active ele-
nm_ﬁc_;pposmg forces in the Andean world-
view emphasized fundamental bi
%&Mark male and female, upperand lower,
Mﬂﬂl@#ﬂon-
“tgns~Heeping these relations balanced was crucial,
and proper balance ensured a worldly equilibrium

that signified the ideal physical and metaphysical
state. Reciprocal exchange ensured balance between

these elements. Wxﬁw
from real world changesthat somehow shifted the
Wmmm
could only be restored to a state of equilibrium
{E;L‘léo_d‘l’g'mmd negative changes could be
made through the appropriate exchange with 7ith the
supérnatural world: Humans made offerings to dei-

mmw theu' power T the manner
th‘rwmﬁu T the d party.»
- , was the intenfion behind Andean cos-

mology—to seek and keep harmony in the form of
ced duali y reciproaty. 1hese
principles were given visual repr fon in an

6.6 View of the Coricancha, the most sacred temple in the lnca Enpire (Ananda Cohen Suarez)

important native manuscript written in the early
17th century.

Worldview Model:
Santacruz Pachacuti Yamqui
Salcamaygua

The native author Juan de Santacruz Pachacuti
Yamqui Salcamaygua published the Relaciin de anti-
guedades deste reyno del Perdi in 1615. In it was
included a famous drawing that is generally agreed
to be both a conceptual model of the Coricancha,
the main Inca temple in Cuzco, and a conceprual
model of the Inca universe. In the Inca religious
model the Coricancha is the sacred center;
Pachacuti Yamqui held his drawing to be a model of
the Inca world system and a depiction of the cre-
ation of space/time and life, the reproduction of
life, and the dynamic conjunction of masculine and
feminine forces. Ultimately, it is a depiction of the
structure of the universe.
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Coricancha Drawing

Inti, the Sun
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Chasca Coyllur, Venus,
morning star

Illapa;
lightning

pachamama,
Mother Earth

Viracocha, the creator god

Quilla, the Moon

A.»«

Choqui Chunchayo, Venus,
evening star

|
|

Mallqui, tree

Mamacocha,

© Infobase Learning

Sea Mother

Colca, storehouse
or granary

6.7 This diagram depicts both the symbolism of the
Coricancha itself and the duality that exists in the Inca
universe. The god Viracocha is represented at the top by
the oval and drvides the image in balf. The signs for
masculinity are on the left and those for femininity are
on the right. The left depicts Venus as morning star, a
group of stars that indicate sumner, a rambow covering
the earth, lightning, the river of origin, and a man. The
right side represents Venus as evening star, winter, hail,
a feline, the sea (Mamacocha), a tree, and a

woman. (Juan de Santacruz Pachacuti Yamqui
Salcamaygua)



Yewid

The image is read from a perspective internal to
the visual space. This means that the left as it is
viewed is actually the right in its relation to the cos-
mological system. Centered at the top is an image
of the Inca creator god, Viracocha, rendered as an

oval. The represents Viracocha’s.abili
tr; ality. This image serves as an axis

ividing the drawing into two sides. To the left of
the image of Viracocha is a sun, which the Incas
thought represented masculinity. On the right is
the idea of femininity, which is drawn as a moon.
Beneath the sun there is the image of Venus as
morning star, a grouping of starlike images meant
to depict summer, an image of a rainbow covering
the earth with the word pachamama (mcaning
“carth”) inscribed inside it, and finally images of
lightning, the river of origin, and man. On the right
side, to establish the principles of nccessary bal-
ance, the images bencath the moon are Venus as
evening star, winter, hail, a feline, the sea (Mama-
cocha), a tree, and woman. The right side symbol-
izes state functions, and the left, family functions.

is_spatially_above.and .dominant=and—
burin, or “left”—the lower, subordinate side. The

principles of banan and burin or, rather, the fusion

of the two are exactly the symbolic construction of
space that organized the Inca city of Cuzco into
two halves, an upper and a lower, a pattern that was
extended over the whole empire. Hanan and burin
also define Inca social division into complementary
moieties. Overall, the system is simplificd in the

fo

banan = upper = masculine = right = Sun =
domination

burin = lower = {eminine = left = Moon =

subordination

ins symbols of unification
that draw the two sides together. An image of a man
and a woman, the oval representation of Viracocha,
and the stellar cross all suggest unification. As such,
the image of the man and woman constitute a cen-
tral focal point of the diagram, thercby illustrating
the centrality of humans to the cosmos. At the very

bottom is a gridlike image that is labeled (in trans-
lation) on the masculine side as a “storchouse” ang
on the feminine side as a “terrace,” in both instances
indicating the Earth.

In short, Pachacuti Yamqui's cpnceptual image
breaks down the conceived universe into dual syim-
metrical principles, on the one side dominated by
the Sun and the masculine and on the other by the
Moon and the feminine. Iw_forcc the

Wﬂ was to

maintain a { cquilibrium in a universe where
M—NW‘MﬂLnr—"E’T Ty threatening to come
unbalanced. Situated, then, at the conjunction of
the two halves are humans, who mediate the vari-
ous forces of the universes.

Three-Part Cosmos

According to the Inca worldview at the time of the
conquest, the universe was constructed of three

interrelated divisions: banag pacha (the above),
kay pacha (thisw : u pacha (the worl
low). While this structure may onnec

to Christian concepts of heaven, Earth, and hell,
the Incas did not apparently think of them this way.
Nevertheless, much of the information recorded by
the Spanish chroniclers placed thesc three parts in
that context, thereby confusing their meaning and
function. It was an easy mistake for them to make,
seeing that the idea of the tripartite universe was so
thoroughly ingrained in their way of thinking.

The confusion with heaven and hell is obvious in
the translations of the words themselves. In general
it seems that the majority of the lay population was
said to travel to ukbu pacha at death, while only
nobles and the elite went to banaq pacha; in other
words, the Inca noble class consciousness even dis-
tinguished their resting place from that of the peas-
antry, in effect allowing the elite to reside “above”
with their gods. Further interpretive confusions
arise in the notion that “above” and “below” are
typically understood in directional terms, with
above commonly referenced as north and below
commonly understood as south,

At specific times of the year it scerns that the
Inca ceremonial calendar allowed for rituals that
precipitated a bridging between these levels and
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[ deep and profound connection between huma

,
i
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|

; i carth

such that the dead could lct\:rn’ to ]’“11m
Sic)nccs;atcd and commune with the living. This,
reanir

il ri Inca
wilibrium 1n the

: a sense of eq

too, reinstalled

cosmological formula,

Cuzco as Sacred City and
Axis Mundi )
oz o o
oaTeg 3 plan MO L e ransi

ca kin : z
ninth In B ¢ of minor local interest into

tion {rom a small villag ¢ : in
animperial capital. In this role it balanced adminis-
trative and burcaucratic functions with its sym-

bolic, cosmological, and rcl%gious significance. I'n
cffcct,wﬂ_sisa_c___rcdoblcc\l-sacrcdncss W!‘th'l n
the city found expression in fun:;chon as well as inits
physical form, where such things as urban design
and masonry construction techniques were dc-cpl‘y
ingrained with ritual, mythical, and sacred princi-
ples. F:'tﬁ/m'mpﬁwc—wa
sacred Shrine the Cuzco cegue system, which
chlpca Titualize local religious practice.

~The Spanish chronicler Ondegardo wrote in
1571 that “the city of Cuzco was the house and
dwelling place of the gods, and thus there was not
in all of it, a fountain, or road, or wall that they did
5ot say contained a mystery.” Further echoing this
sentiment, contemporary scholars have suggested

that even beyond Cuzco the Andean landscape
~uself is imbued with sacredness and that therc is a

cen

of buacas, 3 ¢ structure of the sacred system
——

uieanit Cuzco was at the center of everything.
Accordmg to some theories, urban construction
in the imperial hinterlands reflected these sacred
and sacial systems associated with the urban model
initially cstablished in Cuzco, creating a kind of
recognizable, organized matrix that ultimately
reflected imperial might and control. Cuzco, then,

—— \

iteredmess-and=thie spirits of mountains, rocks,
sprw“ topographic features. I‘}_g
"‘{‘iz_pw__lmé@%‘ﬁ.ﬂ“.
the phiysical topography, most typically in the form

le as the center of religious universe, as the
anchor of centripetal religious forces, acted as an
axis mundi—the conccptuallzcd center of the world
around which the Inca physical and metaphysical
universe revolved. The city was, for the Inca, the
center of the Andean cosmological order. . )

in Its ro

CUZCO CEQUE SYSTEM

Perhaps the most significant reflection of Cuzco as
axis mundi is its centrality in the Cuzco ceque sys-
tem. The ceque system is a ritual system defining the
sacred landscape of Cuzco and its environs and is

composed of scveral Frundred shrines (huacas) con-
iieeted by a system of ritual lines eques). Cobo’s
4655 Tlistoria del miievo mundo provides the most
detailed account of the system. Brian Bauer and R.
Tom Zuidema, two preeminent contemporary
Andean scholars, have done much work advancing
knowledge of the ceque system.

To understand how the ceque system is organized
it is first necessary to understand the basic princi-
ples by which the city, and thus the empire, was
divided. The city was divided into four quadrants
that converged at the Huacaypata plaza and fol-
Jowed the four main roads out of Cuzco. These
roads then divided the Cuzco Valley into four
regions, or suyus, from which the name for the
empire itself derives—Tawantinsuyu, meaning
“land of the four parts.” The point within the city
where the four parts conjoin is a fundamental
reflection of its role as axis mundi. The city was fur-
ther divided into moieties, or halves, which estab-
lished social divisions based on the urban plan. The
upper Walfwas talled Hanansuyu, and the lower
half was Hurinsuyu. Each of these halves contained
two quarters. In Hanansuyu the northwest quarter
was referred to as Chinchaysuyu, and the northeast
quarter was called Antisuyu. Hurinsuyu was simi-
larly divided, with Collasuyu located to the south-
cast and Cuntisuyu to southwest. Following and
extending the quadripartite division of the city and
the valley, the empire itself was divided into analo-
gous divisions.— T
~“The ceque system, then, is an even more com-
plex, symbolically infused overlay on this system of
partitioning. It is ultimately based on the location
of sacred buacas, or 1dols or shrines, throughout the

—

Revricion, CosmMoLoGY, AND MYTHOLOGY

4

143




> e

N T
N
\ vy /
\\ % & 9 I [ /
\ vy [ /
\ vy I F 7
\ % X (. /oy
- A\ [ /7
N I ;A
S || / ////
X 1 .
I/
| 7 // //
- I Ly I B
_‘\ e ///
— == "/,.—:::
Huacaypata Acllahuasi— —
(Plaza de
Armas) Corica g—_fﬁé_;: T
i / Il N TS
- =
P //////: Cusupata// ’I ll|\\\ \\\\\\\\\Q;\\
) VAR A (S NN
e R SO
. 5 ’///// Z ' | \ \ N \\\\ ~ N
— —— ceque lines i E ot / | T I
0 5 - -~ ////// / ‘, I l‘\ \ N\ N NN
5 mile - // k | ‘\\ X \\ \\\
0 500 m Y, | { l“\ \\ L
/ | ol \ o\lnlum“,{nm

Map 8 The Ceque System, Showing the Theoretical Lines That Emanate from the Coricancha and Connect the Huacas

landscape. The shrines themselves were considered
sacred bec i

mythical, or cosmo! ogical&vents or were simply a.
strange and perhaps powerful aberration tin the
Tandscape Tn addition to the moieties and the quar-
ters, the ceque system partitioned the landscape
with 42 abstract lines (reques) whose orientations
were determined by the location of no less than 328
buacas located in and around Cuzco. According to

Cobo, Chinchaysuyu, Antisuyu, and Collasuyu

each contained nine ceques. The fourth, Cuntisuyu

was more complex and had 15 ceques. The number of
buacas associated with any particular ceque varied

greatly.

Ceque and Huaca Maintenance Inca kin groups
were responsible for the proper maintenance of

cach buaca. According to Cobo, “Each ceque was the
responsibility of the partialities and families of the
city of Cuzco, from within which came the atten-
dants and servants who dared for the guacas [sic] of
their ceque and saw to offering the established sac-
rifices at the proper times.” In this sense the cegue
system was linked to the social organization of the
city and imposed ritual obligations. Encountering a
buaca required a prayer or an offering, and the
number of persons responsible for its maintenance
varied from huaca to buaca. Some of the most
umportant huacas had lands designated especially to
their maintenance, from which would be drawn all
the required kinds and amounts of sacrificial or
offertory items,
The offerings presented to a hbuaca varied
according to its importance. The most significant
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buacas received offerings in the form of human sac-
rifice, generally in tandem with the major ceremo-
nial festival the Cipac Hucha (also, Capacocha),
during which all the major buacas of the empire
were visited. Less significant buacas might receive
an offering of a sacrificed llama, guinea pigs (cuy),
sheep, a few coca leaves, bundles of carved fire-
wood, buried gold or silver figurines, seashells, or
miniature textiles,

Coricancha All the lines in the Cuzco ceque sys-
tem converged in or near Cuzco's primary sacred
wemple, the Coricancha. Its fine ashlar masonry
walls signaled the Coricancha’s significance archi-
tecturally. Its most prominent wall was a curved
wall, one of only a few in the entire empire. Many
chronicles relate that the temple housed enormous
amounts of gold and silver, ultimately reflecting its
Jffiliation with both the Sun and Moon, respec-
vely. Its walls were reportedly sheathed in gold
plates. A golden maize effigy garden graced the
interior. Yet, of all the golden items the temple was
said to contain the most significant was a golden
sun disk, referred to as punchao, representing the
sun god, Int1, whom the Inca worshipped abave all
other gods. The Sapa Inca was referred to as the
uson of the Sun,” and the Coricancha thus became,
to a certain extent, his sacred house. T;]ssnn'a:m-
cha was therefore the gcgggphqu!, religious, and
gdﬂiiniét}aaﬁe axis point around _wl_\in_:l_i Ehe_ir_nEch

fevolved-Andyas theaxis point of the ceque system,
an exten 15 of the re itself,

struc 75 invested with extraordi m-

bolic g i
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