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The introduction of the Christian calendar into Spanish American mis-
sionary zones often led to novel forms of calendrical record-keeping as 
pre-Christian methods of time-keeping were adapted to the Christian 
festival cycle. Yet while indigenous Christian calendars for Mesoamer-
ica have been well studied, their Andean counterparts remain virtually 
unknown. This article examines a set of khipus (Andean cord texts) 
from highland Peru that, according to local ritual specialists, served as 
annual festival calendars. Research in diocesan archives and the Sixth 
Lima Provinial Council’s unpublished reports (1772) reveals the 
episodic and intermittent nature of the liturgical worship in colonial 
Rapaz recorded on these khipu calendars.  
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I. Introduction 
 

The introduction of the Christian calendar into missionary zones in 
Spanish America often led to novel forms of calendrical record-keep-

ing as pre-Christian methods of time-keeping were adapted to the newly 
imposed festival cycle. Yet while indigenous colonial calendars have been 
examined for Mesoamerica, their Andean equivalents remain relatively 
unknown.1 During the Inka Empire (AD 1400–1532), calendrical infor-
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mation was kept on khipus—the knotted cords that served in the place of 
writing.2 In colonial Peru, members of the Mercedarian religious order 
oversaw the creation of khipu calendars in which the feasts of the Roman 
Catholic calendar were knotted onto a “large cord” (“cordel grande”).3 No 
actual Christian calendrical khipu has been identified until now; the dis-
covery of such an artifact would reveal how calendrical information was 
represented on khipus and provide emic insights into how Andean peoples 
experienced and understood Christianized time during the colonial era. 
 
       In 2011, the ritual specialist in San Cristóbal de Rapaz, Peru, told the 
author that the khipus preserved in the village ritual precinct were a “com-
putes,” a term derived from Latin denoting an annual calendar of religious 
feasts held on different dates each year; in other words, that these are khipu 
calendars indicating festivals that varied annually. The Mercedarian order, 
who had charge of Rapaz in the colonial era, promoted the use of khipus 
in their missionary efforts in the Andean countryside; by analysing dioce-
san archives, along with the unpublished reports of the Sixth Lima 
Provincial Council, we can understand how Christian festivals were cele-
brated in Rapaz throughout the colonial period on a highly variable yearly 
schedule, a moveable timetable that is reflected in the khipus’ structure. 
This article will also present new evidence about the use of the term “com-
putus” in conjunction with khipus and changeable yearly cycles of offerings 
in Central Andean Spanish. Colonial ledgers from the native confraternity 
in Rapaz that paid the friars for saying Mass will be presented to reveal the 
accounting gap fulfilled by khipus; the khipus will be examined to suggest 
how they represented the number and different kinds of Masses offered 
each year. This analysis concludes with a consideration of what the Rapaz 
khipu calendars can tell us about conceptualizations of time, the ancestors, 
and the sacred landscape.  
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II. The Khipus of San Cristóbal de Rapaz 
        
       Khipus, multicolored cords that encode information, are one of the 
longest-lasting Native American forms of inscription, having been utilized 
in the Andes for over a millennium, from the Wari Empire (600–1100 
AD) to the 20th century.4 Khipus have taken a variety of forms during 
their one thousand year history; however, the best known khipu type is that 
referred to as the “standard Inka khipu.” This consists of a main cord, held 
horizontally, from which hang multiple pendant cords. The pendants often 
display different colors, and may contain knots representing numbers in a 
base ten system. Figure 1 shows a colonial Andean adminstrator holding a 
standard Inka khipu in one hand, and a book for accounting in another. 
During the early colonial era, it was not unusual for khipus to be integrated 
with Spanish ledgers in local highland accounting systems.5  
 
       The Peruvian anthropologist, Arturo Ruíz Estrada, first disclosed the 
existence of the Rapaz khipus to the outside world in 1982.6 San Cristóbal 
de Rapaz, an isolated community with a population of approximately 700, 
sits at 4040 meters in elevation in the Central Andean province of Oyón. 
Mercedarians served Rapaz during the colonial period, constructing a vil-
lage church whose magnificent interior murals were recently conserved by 
the World Monuments Fund and Patrimonio Perú.7 Several streets away 
from the church stands a walled ritual enclosure containing two adobe 
buildings—the “Pasa Qulqa” storage house and the “Kaha Wayi” which 
holds the khipu (Figure 2).  
 
       Ruíz Estrada believed that the Rapaz artefact was one giant khipu. 
Frank Salomon and his team discovered that, unlike standard Inka khipus, 
it consisted of approximately 267 separate and independent cords simply 
draped over a suspension stick, rather than tied to a main cord.8 Most of 
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the khipus are single woollen cords up to fifteen meters in length, onto 
which are tied a variety of tufts and other items, including ten cloth fig-
urines (Figure 3). Although there is similarity between the cords, there are 
no duplicates, and they vary in the number, kind, and sequence of attach-
ments. Next to the khipus is a small altar for offerings (Figure 4), while 
additional ritual gifts hang from the rafters. Salomon’s team also found a 
straw cross inside the ceiling.9 
 
       Prior to his investigatons in Rapaz, Salomon revolutionized khipu stud-
ies through fieldwork in Tupicocha that demonstrated that Central Andean 
peoples continued to create complex khipus well into the modern era.10 
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Before his research, it was thought that, except for relatively simple herd-
ing cords, khipu use died out in the early colonial period. In Rapaz, 
Salomon developed an ideal model for conducting research on sacred arte-
facts in remote communities.11 Working closely with village leaders, he 
and his team cleaned and repaired the Rapaz khipus, which were in danger 
of decay through infestations of mold and insects.12 He also studied the rit-
uals conducted in the Kaha Wayi in honor of plants and mountain 
“deities,” the presence of the khipus is considered essential to the success 
of these rites.  
 
       Salomon initially speculated that each cord represented a yearly calen-
dar to “record interactions with the divine mountain peaks.”13 This is what 
he was told by the primary ritual specialist in Rapaz and “other elders 
strongly attached to Kaha Wayi’s sacred regimen,” who themselves learned 
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FIGURE 2. The author studying the Rapaz khipu, which is in a museum case in the 
Kaha Wayi, 2019. Photograph courtesy of William Hyland.



this as a tradition passed down from their ancestors.14 However, Salomon 
rejected this as an explanation of the cords’ origin because, he reasoned, any 
calendar of ritual activities would have to follow a regular sequence from 
year to year, leading “to a pattern of recording that was less variable” than 
that seen on the cords.15 In 2011, Salomon and his team hypothesized that 
the khipus recorded information about the animals provided to General 
Juan Antonio Alvarez de Arenales’ pro-Independence armies in the 
1820s.16 However, in his 2018 book about Rapaz religion and the role of 
the khipus therein, Salomon does not repeat his earlier theory about the 
cords as a record of livestock contributions to the Independence armies. In 
this most recent analysis, he treats the khipus simply as multivalent sym-
bols that are interpreted in various ways by different constituencies in the 
community. Nonetheless, he emphasizes that for the ritual specialists who 
conduct ceremonies involving the khipu, the cords “record how particular 
people served the mountains with ritual duties.”17 
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FIGURE 3. Some of the figurines in the Rapaz khipus, 2019. Photo by author.



 III. The “Computus” of Rapaz 
 
       In 2011, Melecio Montes, the bendelhombre (ritual specialist) in Rapaz 
explained to the author that the khipu was a “computus that orders every-
thing, that determines all that happens” (“un computus que ordena todo, que 
determina todo lo que pasa”). Computus is a Latin derived term for the cal-
endar of Easter and the other Roman Catholic feasts, such as Corpus 
Christi, whose dates change every year based upon the date of Easter. 
Throughout the colonial era, computus tables typically were found at the 
beginning of the Roman Missal, the liturgical book containing the rubrics 
for celebrating Mass. An unpublished inventory of the Rapaz church from 
1774 lists “a Missal with its lecturn” (“un Misal con su atril”) among the 
church possessions.18 Eighteenth century missals provided the dates for 
each year as a horizontal line which listed the year, the Sunday letter (to 
determine the date of Sundays for the year), the golden number (to deter-
mine the full moon dates), the epact, followed by dates for Septuagesima 
Sunday, Ash Wednesday, Easter, Ascension, Pentecost, Corpus Christi, 
and the first Sunday in Advent, color coded in red and black (Figure 5). 
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FIGURE 4. Altar with coca leaf offerings, a ritual bag (walki), and ceramic contain-
ers for liquid libations, 2019. Photograph courtesy of the author.



Since the computus established when the most important annual rituals 
occurred—ceremonies upon which the entire well-being of the community 
depended—it could indeed be considered to “determine all that happens.”  
 
       The term “computus” also appears in the Entablo, a sacred ritual 
manuscript from the Andean community of San Pedro de Casta.19 Written 
primarily in 1921, the Entablo describes how the annual water festival 
should be conducted. The title, Entablo, is a pun meaning “agreement” as 
well as the khipu-alphabetic texts called “Entablos” in regional eighteenth-
century pastoral visitations. Until the 1950s, these Entablos, or “khipu 
boards” structured the ritual activities of each day of the festival.20 Each 
khipu cord on the Entablo was associated with the name of a villager; the 
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FIGURE 5. The first page of a table of moveable feasts; the remaining feasts for each 
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Peru. Photograph courtesy of the author.



khipu cords encoded information about the various contributions—labour, 
food, drink, and ritual items—that the associated person had to provide. 
During the water ceremony, a special khipu board of “twenty pitchers” 
tracked the amount and type of alcohol (and possibly food) that women 
from each moiety were required to give. According to the text, before the 
khipu board of “twenty pitchers” was set up, “two very judicious persons” 
(“dos personas muy juiciosos”) first arranged a computus by setting kernels of 
maize in a line on the floor to show the distribution of women by moiety 
along with the quantity of alcohol that each women had to give.21 The 
computus varied from year to year as the population and individual circum-
stances changed.22 In this context, “computus” refers to an annual line of 
items or objects that indicates contributions that are different every year. 
Neither the sequence nor the quantities of items on the “computus” are the 
same from year to year. “Computus” is one of several Latin words in the 
Entablo, whose Central Andean Spanish retains many colonial usages.23  
 
       The use of the term “computus” to describe the Rapaz khipus would 
suggest that each cord, as a line, represents a year, with the tufts and other 
attachments symbolising the different feasts or festival offerings of that 
year. But if this is the case, why should the khipu cords vary as much as 
they do? Even with the annual changes in the dates of the moveable feasts, 
one would expect there to be a similar sequence of festivals each year, 
repeated year after year, cord after cord. Why is the sequence of attach-
ments on the Rapaz khipus so irregular from one cord to the next? More-
over, why would the ritual specialist state the cords represented offerings to 
the mountain deities rather than to Roman Catholic saints? 
 
IV. Festival Calendars in Remote Villages 
 
       The archival evidence described below reveals that the Mercedarians in 
charge of Rapaz and other doctrinas (“native parishes”) in the Central 
Andes generally did not observe the major feasts of the church like Christ-
mas and Easter in remote villages like Rapaz. Instead the friars concen-
trated on celebrating local saints who lacked a set feast day and whose 
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veneration was easily conflated with that of the local mountain peaks and 
other huacas, probably intentionally so.24 Moreover, as the evidence will 
demonstrate, the Mercedarians said Mass in remote annexes with irregular 
frequency from year to year, responding as much to changing personnel 
issues and to demands for funds from their Lima house, as to their parish-
ioners’ needs. In the 1770s, when Diego Antonio Parada, archbishop of 
Lima (1762–79), tried to force the Mercedarians to stick to a fixed calendar 
of festivals to celebrate every year, the Mercedarians refused to comply. In 
this situation, it is easy to understand why the Rapaz khipus would vary 
from year to year, with different attachments indicating diverse offerings, 
such as the structured fees for different types of Masses, candles, incense, 
alcohol, etc., for the saints/divine mountains. 
 
       By the eighteenth century, the Mercedarians administered a large 
number of rural highland doctrinas in the Viceroyalty of Peru, second only 
to the Dominicans among the religious orders.25 Detailed information about 
the Mercedarians’ internal administrative affairs in the Central Peruvian 
Andes can be found in the Huacho diocesan archives preserved in the British 
Library (British Library EAP333). These archives contain 152 unpublished 
reports of episcopal visitations of the doctrinas between 1613 and 1794, as 
well as dozens of lawsuits, confraternity ledgers, baptismal records, etc. Of 
the twenty-seven doctrinas in the Huacho diocese for which there exist pas-
toral visitations, nine were originally Mercedarian, including the Churín 
doctrina, where Rapaz is located. Many of the reports in the archive, espe-
cially from the late eighteenth century, contain detailed information about 
the Mass stipends and tithes that were paid in each native parish.  
 
       Colonial doctrinas in the Andean highlands generally consisted of a 
“head” town and church whence priests administered to a number of more 
remote annexes. So, for example, the Mercedarians in the doctrina of San 
Juan Bautista de Churín lived in the head town of Churín, whence they 
served thirteen other communities, many of which, like Rapaz, were at 
considerable distances from Churín over difficult terrain.26 Only one or 
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two priests staffed most highland doctrinas; the question of how to cele-
brate major Christian feasts in remote annexes with such inadequate per-
sonnel remained an enduring problem throughout the colonial period. The 
matter was much debated, for example, during the Sixth Lima Provincial 
Council.27 One solution was to compel natives in distant villages to travel 
to the head community to participate in Mass on major holidays; another 
strategy was to sub-contract with unemployed priests to offer Mass in 
remote annexes on Easter and other obligatory feasts. The Mercedarians 
chose instead to emphasise the celebration of saints’ feasts and Masses for 
the dead in annexes like Rapaz, leaving the priests free to offer Mass on 
major holidays in the head town.  
 
       A typical example of the Mercedarian’s strategy can be found in the 
Lampián doctrina’s annex of San Pedro de Carac, where the Mercedarians 
appear to have celebrated only one major liturgical holiday—Corpus 
Christi. We can gain an understanding of the celebrations that the Mer-
cedarians conducted in Lampián from a pastoral visitation carried out in 
1770.28 In this report, the inspector listed the Masses that took place in 
Lampián and each of its annexes. Although the Mercedarians had lost 
control of the doctrina in the 1760s, the priest in 1770 insisted that the 
feasts he offered were based on those celebrated by the Mercedarians in the 
year prior to his arrival, and which he had fixed into an annual calendar. 
Besides Corpus Christi and the Nativity of the Virgin (September 8), the 
Masses were mainly for feasts whose dates varied considerably. The Exal-
tation of the Cross, whose official feast day was May 3, was observed on 
June 30 in Carac, and on June 26 in a neighbouring annex, Cotos. The feast 
of Blessed Magdalena of Seville, a Mercedarian saint, was celebrated on 
September 10 in Carac, but on June 25 in Lampián. In Cotos, St. Rose of 
Lima was honoured on her official feast day, August 30, but in Carac her 
Mass was said on September 9. In every annex, the Mercedarians also said 
Masses for the dead and special Requiem Masses which could be offered 
on almost any day of the year. A pastoral inspection from the Huaman-
tanga doctrina in 1770 reveals a similar situation.29 The Mercedarians had 

                                                                         SABINE HYLAND                                                               129

        27. See Gerónimo de Aumente, Informe 15, Ms. Sixth Lima Provincial Council, (1772); 

Marques de Casa Concha, Informe 35, Ms. Sixth Lima Provincial Council, (1772); Pedro 

Falcón, Informe 36, Ms. Sixth Lima Council. (1722); Thomas de Arrantia and Manuel de 

Concha OM. Informe 37, Ms. Sixth Lima Council, (1772); and Manuel Arroniz OM, Informe 

45, Ms. Sixth Lima Council, Box 10, Ms 25, Duke University Special Collections, (1772). 

        28. Francisco de Echevarría, Visita Pastoral hecha por Echevarría contra Fermín Salmón, 

Ms. Lampián, Peru, May 26, (1770). British Library, EAP333/1/2/126. 

        29. Francisco de Echevarría, Visita Pastoral hecha por Echevarría contra Antonio Sancho 

Dávila, Ms. Huamantanga, Peru, June 13 (1770). British Library EAP333/1/2/127. 



been stripped of this doctrina in the 1760s; in 1770 the priest, Father 
Sancho Dávila, explained to the inspector that his Mercedarian predeces-
sor, Fray Juan de Castañeda, had established all the feasts that Dávila con-
tinued to say in each village. Masses for Corpus Christi, Holy Week, 
Easter and Christmas were said only in the head town of Huamantanga. 
In the annexes, the inspection report shows the same pattern of celebrating 
feasts on different days: the Exaltation of the Cross in January in the village 
of Hama, in September in Huamantanga, in October in Rauma, and in 
December in Puruchuco and Quipan. Blessed Magdalena, who was cele-
brated in September and June in the Lampián doctrina, was observed on 
different July days in Puruchuco and Marco. The Nativity of the Virgin, 
whose feast is September 8, was honored in October in Rauma, while St. 
Rose was celebrated on her feast day in August in Huamantanga, but in 
December in the Puruchuco annex.  
 
       These pastoral inspections suggest that the Mercedarians greatly 
varied the days for celebrating relatively minor Catholic feasts; however, 
these reports reveal only how priests who succeeded to Mercedarian doc-
trinas fixed the Mercedarian practices into a static calendar. On September 
30, 1772, Archbishop Parada sent instructions to all the priests in the Lima 
archdiocese that they must prepare catalogues—“margesí”—of all the feasts 
that they observed in each parish.30 Priests were ordered to make wooden 
tablets which listed the Masses that would be said in the parish every year, 
along with the requisite Mass stipends. These tablets were affixed to the 
church door, and priests were not supposed to earn any extra income by 
saying additional Masses.31 Archival reports reveal that during each dioce-
san visitation after 1772, the inspector made the priest bring all the margasí 
physically to the head town, where the inspector interrogated native 
parishioners about whether they were ever forced to pay for additional 
Masses not listed on the margesí. The inspectors’ primary concern was 
whether the Catholic priests celebrated extra Masses not on the fixed cal-
endar. Although the Mercedarians would be at the forefront of resisting 
Parada’s program of rationalizing the ritual calendar, other religious orders 
in the highlands apparently had similar practices of saying Mass on an 
irregular schedule with extra Masses added at the last minute, necessitating 
the Archbishop’s legislation.  

130                                                              FESTIVAL THREADS

        30. E.g. Antonio de León, “Visita Pastoral de San Domingo de Ocros,” Ms. Obispado 

de Huacho, June 3 (1774), British Library EAP333/1/2/133. 

        31. Casa Concha, Informe 35; Falcón Informe 36; Rubén Vargas Ugarte, SJ, Concilios 

Limenses (1551–1772), Tomo II (Textos) and Tomo III (Historia) (Lima, 1954), II, 62–65. 



       In May 1774, when the episcopal inspector, Don José Antonio de 
León, appeared in the Churín doctrina where Rapaz was located, the Mer-
cedarian Fray Pedro Salazar absolutely refused to comply with the demand 
that he show the inspector their calendar of feasts.32 The friar brought out 
the wooden boards (“padrones”) that listed the members of every family in 
each village and allowed the inspector to make inventories of all the goods 
in each of the doctrina’s thirteen churches. Yet Salazar simply denied the 
inspector access to any records of the Masses and Mass stipends from each 
community, including Rapaz.  
 
       Similarly, when inspector Nicolas de Aspur visited the Mercedarian 
doctrina of Concepción de Baños (now the Baños district of Lauricocha 
province), Fray Manuel Garro refused to show Aspur the actual records of 
Masses said in each village with the associated stipends.33 Instead, Garro 
prepared what he called a “payroll” (“planillo”) based off of these concealed 
accounts. The payroll showed which Masses were said in Baños and in each 
of its annexes, but without any breakdown by month or date. Garro listed 
the stipends for each Mass, ranging from 13 pesos, 4 reales for a sung High 
Mass to 2 pesos, 2 reales for an octave low Mass. More populous annexes 
celebrated more feast days; the highest number of Masses was offered in 
Baños (population 495), and the lowest in Cosma (population 20). The 
inspector ordered Garro to reduce the number of annual Masses in 
Chuquis (population 276) from twelve to six because the villagers could 
not afford to pay the Mass stipends. Garro did show his expense ledger to 
the inspector, which revealed the amount of money that he had to send 
annually to support the Mercedarian house in Lima: one thousand four 
hundred pesos, a very sizeable sum.  
 
       Fray Manuel Arroniz explained the Mercedarians’ justifications for 
their refusal to adhere to a fixed festival calendar in his formal report, De cel-
ebratione missarum, which he presented to the Sixth Lima Provinial Council 
in 1772.34 The Sixth Lima Provincial Council has been little studied; it is 
known primarily for its debates over probabalism, a type of moral theology 
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associated with the Jesuits.35 However, if one reads through its reports and 
regulations, it becomes apparent that Archbishop Parada intended the 
council to achieve a widespread reform that would bring the Peruvian 
church into line with Pope Benedict XIV’s legislation, which is cited repeat-
edly. Benedict XIV’s numerous bulls and apostolic constitutions included 
attempts to “purify” Christian practice from any trace of pagan rituals or 
beliefs.36 So, for example, in Ex quo singulari and Omnium solicitudinum he 
outlawed the custom of accommodating non-Christian words and usages to 
express Christian ideas, as had been done extensively in the Indian and Chi-
nese missions.37 Likewise, Benedict XIV reformed the Church’s calendar of 
feasts, restricting the number of and emphasis on saints’ feasts, which he 
thought served all too often as vehicles for European pre-Christian celebra-
tions to survive within the Church. Therefore, he reduced the number of 
saints’ day festivals in countries like Spain and Austria, and tried to purge 
public saints’ celebrations of behaviors he deemed unseemly and unchris-
tian.38 The influence of Benedict XIV’s reforms are visible in Parada’s ratio-
nalizaton of the religious calendar and in his insistence that doctrina priests 
adhere to a fixed and stable annual calendar of feasts. Under Parada’s lead-
ership, the Sixth Lima Provincial Council also condemned non-Christian 
festivities such as bullfights—which included the Andean yawar fiesta con-
tests between bulls and condors—and “idolatrous” Andean drinking bouts 
during Christian celebrations; this was in keeping with Benedict XIV’s poli-
cies for the universal church, although similar legislation had already been 
enacted in previous Lima Provincial Councils.39  
 
       The Council chose Mercedarian Fray Manuel Arroniz to prepare a 
report on the Archbishop’s proposed legislation about how Mass should be 
offered.40 In Arroniz’s analysis, which he sent for approval to the head of 
the Mercedarian Order in Spain,41 he discussed several issues relating to 
the frequency and timing with which Mercedarians could celebrate Mass. 
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Although officially he was not charged with addressing the question of 
making a fixed catalogue of Masses, he nonetheless presented arguments 
to support the Mercedarian’s right to say Masses whenever and as often as 
they wished, with no prior scheduling or fixed margesí. At the heart of 
Arroniz’s disquisiton on why the Mercedarians should be free to say Mass 
as frequently as they were able, without a fixed yearly calendar, was Alexan-
der V’s fifteenth-century papal bull, Venerabilibus fratribus, which asserted 
that no prelate had the right to forbid the collection of alms to ransom 
Christian captives held as slaves. The Mercedarians had been founded 
explicitly for the purpose of ransoming Christian captives of the Moors, 
and continued to devote themselves to this cause in the eighteenth century. 
Thus, according the privileges granted by Alexander V, no bishop had the 
authority to hinder the Mercedarians’ collection of fees or alms in any way 
whatsoever, since these funds ultimately supported the Mercedarians’ pur-
pose of ransoming enslaved Christians in Africa. A fixed margesí of Masses 
would limit the Mercedarians’ ability to raise funds, and therefore was for-
bidden by papal bull as Arroniz interpreted it.  
 
       Furthermore, Arroniz addressed the Archbishop’s desire to restrict the 
veneration of the Eucharist to a permanent, fixed schedule written on a 
board. The Mercedarian theologian argued that this was impossible 
because priests needed to have the freedom to “extend or restrict this [this 
worship] . . . as they see fit or deem convenient,” and therefore could not 
make a set schedule for Eucharistic veneration.42 Additionally, Parada 
wanted to limit priests to saying one Mass per day; Arroniz responded by 
stating that, according to the decrees of Pope Benedict XIII, the arch-
bishop lacked the authority to legislate on this matter. In fact, the Mer-
cedarians in the highlands frequently offered two Masses in the same day, 
celebrating an octave Mass immediately after a feast’s high Mass, or saying 
a Mass for the Dead after a patronal Mass. Arroniz clearly wanted to 
ensure that the Mercedarians would be allowed to continue this practice.  
 
       The ongoing process of secularization of the doctrinas throughout the 
eighteenth century had severely affected Mercedarian finances in Peru, 
along with that of the other mendicant orders.43 In 1751, Viceroy Manso 
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de Velasco began to implement a royal policy of removing native doctrinas 
from the regular orders and putting Andean parishes under the control of 
secular priests directly responsible to a bishop.44 The Mercedarians lost 
considerable revenue as their doctrinas slowly were given over to secular 
priests. Doctrina priests received generous salaries as well as tithes which, 
if they were members of a religious community, they turned over to their 
Order. Arroniz’s defense of the Mercedarians’ rights allowed them to max-
imize the income from Mass stipends in the face of their declining pres-
ence in the countryside. Both salaries and tithes represented fixed sums; 
Mass stipends, however, were more flexible and provided a way to increase 
revenues as long as the friars were not required to stick to a fixed, perma-
nent schedule of Masses.  
 
       The Mercedarian strategy of offering Masses on a changing schedule 
from year to year could explain the variation in the Rapaz khipu cords, in 
which attachments that represented offerings, such as tassels and tufts of 
wool, are repeated in variable sequences and inconstant numbers. The ben-
delhombre’s testimony that the Rapaz khipu is a “computus”—that is, a set 
of yearly calendars of changeable feasts—fits with the archival evidence 
concerning how Mercedarians celebrated saints days and other religious 
festivals in remote communities like Rapaz.  
 
V. Syncretism: Saints and Mountain Gods 
 
       Understanding Mercedarian pastoral history explains the variety of 
Masses said in remote villages like Rapaz from year to year; however, the 
question remains: why does the current ritual specialist and his inner circle 
believe that offerings recorded on the Rapaz khipu computus were pre-
sented to the mountain peaks and not to Roman Catholic saints? It is likely 
that this is due to the long tradition of syncretism in the Andes, in which 
traditional local deities continued to be worshipped in the guise of rever-
encing saints. In Miguel de la Rinaga’s report on the veneration of the 
saints that he prepared for the Sixth Lima Provincial Council, the Francis-
can friar explained that Andean people continue to worship their local 
deities during the Christian Mass.45 He described how images, such as the 
Sun, and objects representing the native huacas were often placed near the 
Tabernacle in highland churches so that all of the worship offered to the 
saints would also be given to the autochtonous gods. Rinaga’s description 
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indicates the extent to which the syncretism between Christianity and 
Andean belief remained present in the eighteenth century, despite over a 
century of efforts to suppress worship of native huacas.46  
 
       It must be noted that attempts to suppress Andean religious practices 
were not shared equally among the religious orders in colonial Peru. The 
Mercedarians enjoyed a much more accepting policy toward indigenous 
Andean customs and people as demonstrated by their eagerness to wel-
come men of native descent into the order in Peru as full members, unlike 
the Dominicans, Augustinians, and Franciscans. While the question of 
ordaining men of native descent in Peru was a complicated issue, one of 
the primary reasons that so many orders refused to do so was because of 
fears that priests with an indigenous heritage would spread paganism.47 
Prominent Mercedarians, such as the author Melchior Hernández, and the 
Commander of the Lima house, Blas de Atienza, were well known to have 
had native Andean mothers. The Mercedarian order was the only religious 
order to advocate for the ordination of men of mixed descent during the 
deliberations of the Third Lima Provincial Council in 1582. In contrast to 
the Jesuits, who stopped accepting men of mixed native and Spanish 
parentage once the Society became convinced that such men perpetuated 
“idolatrous” customs, the Mercedarians were untroubled by accusations 
that friars of indigenous descent supported Andean practices in highland 
doctrinas. The Mercedarians’ relaxed attitudes toward syncretized religion 
is also apparent in their hostility to the “extirpation of idolatry” campaigns 
in the Peruvian viceroyalty.  
 
       Throughout the colonial period, periodic episcopal campaigns to extir-
pate “idolatry”—that is, the Andean traditions honoring the beings who 
controlled the natural universe—shook the highlands.48 Extirpators rooted 
out and destroyed images of the so-called Andean “idols” while punishing 
those natives who maintained the huaca cults. The extirpation campaigns 
enjoyed widespread support within the Church, especially among the 
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Jesuits, the secular clergy, the Dominicans, and to a lesser extent, the 
Augustinians. Extirpators, outraged at the continuing presence of Andean 
practices in Mercedarian doctrinas, often targeted Mercedarian friars, 
whose missionary practices fostered syncretism. For example, in 1626 
Archbishop Gonzalo de Campo conducted a visitation of the diocese of 
Lima that led him to write a blistering report attacking Mercedarian prac-
tices in numerous doctrinas including Churín, Lampián, and Baños.49 The 
Archbishop claimed that the natives in Mercedarian parishes knew little 
about Christianity and practiced their ancient faith with scant interference 
from the Mercedarian friars. He even excommunicated a Mercedarian in 
Bombón who dared to defend his native parishioners against the Arch-
bishop’s extirpators.  
 
       The Mercedarian provincial, Gaspar de la Torre, defended his Order’s 
pastoral practices, explaining that the Archbishop had failed to distinguish 
between actual idolatry and mere superstitions, which were found every-
where.50 The native practices were of little consequence, he asserted, and in 
no way detracted from the belief in Christianity. The provincial’s attitude 
echoed the sentiments expressed in one of the documents that distilled Mer-
cedarian mission practice in the Andes: Friar Diego de Porres’s “Instruc-
tions,” written in the 1580s.51 Porres had served for years as a missionary in 
Churín, in neighbouring Andajes, and elsewhere in the Central Andes; his 
tract expressed his experience in these regions and included references to the 
many ways in which khipus should be used within doctrinas. He concluded 
by reminding his confreres that Christianity can be distilled into two con-
cepts: the love of God and the love of neighbour, and that teaching these two 
ideals should be the focus of their missions. In Porres’s theology, where these 
ideals formed the fundamental focus of Christianity, any possible equiva-
lence between the saints and sacred mountain peaks would be of minor con-
cern. Within a theology that embraces syncretism, the costs associated with 
the Mass, such as Mass stipends, the purchase of incense and candles, etc., 
can be seen as redounding to the glory of the huacas and the community’s 
well-being. Moreover, villagers would be more likely to comply with paying 
these stipends when each Mass focused on native entities and, therefore, the 
prosperity of the entire community was at stake.  
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       In general, the Mercedarians, with their inclusive approach and dedi-
cation to liturgical worship, seem to have built up a reservoir of good will 
within the doctrinas. For example, in 1770, Alberto Yraso, a native alcalde 
in Huamantanga, and eleven other indigenous authorities penned a letter 
to the inspector, Francisco de Echevarria, complaining about the greed and 
violence of their new secular pastor compared to the Mercedarian, Fray 
Juan de Castañeda, who previously ministered to them. Now that the doc-
trina was no longer under Mercedarian control, they wrote, they were mis-
treated, mocked as “infidels” (“ynfieles”), and rarely had Mass.52 Positive 
views of the Mercedarians were also expressed by the native official, Don 
Manuel Joseph de Tello, in Atavillos Bajos in 1775. During Echevarría’s 
inspection, Tello criticized the secular priest who had been assigned to 
them, explaining that he visited only once a year to collect his tithes. 
Therefore, Tello explained, the community had asked the Mercedarians in 
Huamantanga to send someone to serve as their pastor; they were very 
grateful to have Friar Ignacio de Escobar living among them, saying Mass 
and serving their needs.53 This was not mere rhetoric; the Andean villagers 
paid Escobar’s salary themselves and provided him with food and lodging 
just so that they would have the friar available to minister to them.  
         
VI. Khipus and Mass Stipend Accounting 
 
       Porres’s sixteenth-century instructions for how Mercedarians should 
administer their rural doctrinas included a description of how to use khipus 
attached to flat boards to indicate tithes and other obligations.54 This 
device, the khipu board, spread throughout the Andes, to Ecuador to the 
north and as far south as Chile; the Entablo, mentioned above, described 
its presence in San Pedro de Casta in the Central Andes.55 The Mercedar-
ian khipu board tradition continued into the twentieth century in San 
Pedro de Pari (Ondores), which was founded as a Mercedarian doctrina in 
the sixteenth century. In 1958, Federico Kaufmann Doig observed two 
khipu boards hanging in the sixteenth-century colonial church in the vil-
lage.56 Villagers’ names are inscribed on these large rectangular wooden 
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boards; next to each name is a hole through which a khipu cord hangs. Pas-
toral visitations in Pari in 1770 and 1775 mention the presence of similar 
khipu boards in the doctrina at that time, suggesting the vital role that 
these khipus played in the religious life of this Mercedarian parish.57  
 
       The evidence reveals that the Mercedarians also encouraged villagers to 
employ khipus to record Mass stipends. In Andajes, the Mercedarian doc-
trina adjacent to Churin and Rapaz, khipus were used to record how many 
Masses were offered along with the stipends owed.58 It appears that khipus 
served a similar function in Rapaz and some of the other annexes in Churin. 
In several instances, the diocese of Huacho archives preserve transcriptions 
of the colonial ledgers that recorded the payment of Mass stipends. As 
described below, an analysis of these ledgers reveals the existence of an 
accounting gap in the Rapaz ledger book, in which crucial information 
about which Masses were being said and for what price was never recorded 
in writing. Yet in similar ledgers from more urban doctrinas, this data was 
entered every time Mass was offered. The accounting gap in the Rapaz 
ledger indicates some of the information that would have been kept on the 
khipu computus, including very specific data about which Masses were said 
in the community along with the stipends that the community paid. 
 
       It is worth noting that according to canon law the payment of fees for 
Mass should be voluntary. In 1772, the theologians Juan Negrón and Igna-
cio de Ribera examined this issue for the Sixth Lima Provincial Council.59 
While the two men agreed it would be undesirable to compel Indians to 
pay Mass stipends under normal circumstances, they argued that there 
were some conditions in which the payment of Mass stipends could be 
made obligatory. One of these was when the compulsory payment of such 
stipends already existed as a well-established custom; this, they asserted, 
was the situation in Peru. In fact, the Lima archdiocese had determined set 
stipends for different types of Masses, although individual doctrinas often 
had their own customary stipends that predated the diocesan attempts at 
regulation.60 The Baños “payroll” of Mass stipends for a typical Mercedar-
ian doctrina shows four different levels of payments depending on the type 
of Mass: 13 pesos, 4 reales; 9 pesos; 6 pesos; and 2 pesos, 2 reales.61  
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       By the eighteenth century, most Mass stipends in the countryside 
were paid by native confraternities (“cofradías”), such as Our Lady of the 
Nativity in Rapaz. The confraternities were endowed with livestock in 
order to provide for all of the costs associated with Christian worship—
Mass stipends, candles, incense, wine, bread, oil, vestments, mules for 
transporting goods, etc. Cofradías were required to keep a book containing 
the confraternity constitution as well as a single entry running ledger listing 
income received and income spent. In the doctrina of Ticllos, for example, 
which was run by secular priests, the seventeenth-century confraternity 
ledger survives for the rural village of San Miguel de Corpanqui.62 The 
book states that don Cristóbal Suntur Machagua and other indigenous 
officials founded the brotherhood in honour of Our Lady of Candelaria, 
whom the “natives” (“naturales”) revere “for her protection and advocacy” 
(“su proteción y abogada”). In the ledger portion of the book, there is an 
entry for each time Mass was said, stating the amount of money that was 
paid to the priest. A typical entry for the year 1665 says, “Received from 
Alonso Culla and Martín de Quintana, mayordomos of Our Lady of the 
Candelaria of this pueblo of Corpanqui, two pesos, two reales for a sung 
Mass that I said . . . April 13, 1665, [signed] Father Juan de Salazar Mon-
tesinos.”63 A separate entry was made for each Mass that was celebrated, 
interspersed with entries for other expenses, such as candles, and for 
income from the sale of agricultural products. Other surviving confrater-
nity ledger books record the Mass stipends in the same way, with a single 
entry for each time Mass was offered with the amount paid to the priest.64 
This reflects the single entry accounting found in hacienda ledgers and 
other local financial records.  
 
       The confraternity records for Our Lady of the Nativity in Rapaz, how-
ever, contain a curious gap. In 1693 the Mercedarian in charge of the doc-
trina, Fray Nicolas Gutiérrez Solano, together with don Gonzalo Quispi 
Huaman, the leading native authority (“indio principal”) in Rapaz, peti-
tioned the courts for 500 pesos that a local landowner owed the confrater-
nity.65 In the course of this complicated legal fight, the cofradía ledger 
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book was entered in full into the legal record. These records reveal just one 
entry per year for all the Masses said in 1695: “I, Captain Diego Gamarra, 
am obliged to give and to pay the Father Curate of this doctrina, Fray 
Nicolas Gutiérrez Solano, one hundred and forty three pesos and three 
reales for the Masses . . . for the year ’95 . . . [signed] Diego Miguel de 
Gamarra.”66 This was a lump sum for all the Masses that Solano said that 
year, including requiem Masses, Monday Masses and feast days with their 
second Masses. There was no breakdown detailing each Mass said, 
although such information would have been absolutely crucial so that the 
cofradía would know what was owed to the priest. The Rapaz khipu cords, 
described as yearly calendars of festival offerings, would have contained this 
information, which was then recorded as a lump sum in the confraternity 
ledger book at the annual settling of the accounts.  
 
       According to khipu expert Mariano Pumajulka, who described how 
khipus were used in the Central Andean village of Anchucaya in the early 
twentieth century, khipu accounts were settled at the end of the year in a 
ritual called the “watancha,” a “ceremony that was done once a year and 
whose principle purpose was to render the accounts, services, communal 
labours given during the year.”67 When the author spoke with Mecias Puma-
julka, Mariano’s grandson, Mecias explained that khipu accounts had to be 
made “clean” (“limpia”) at the end of every year. By this he meant that all the 
debts knotted onto the cords had to be settled at the end of the year so that 
there was a “clean” cord for the New Year. Since communities that kept 
khipu accounts settled them once a year, it makes sense that this is how the 
Mass fee accounts would be paid when the fee information was recorded on 
khipus; the annual lump sum payment of Mass stipends in colonial Rapaz 
was in keeping with the nature of khipu accountancy in the Central Andes.  
 
       Khipus played an important role in local record-keeping in the Churín 
doctrina and neighbouring regions throughout the period when the Mer-
cedarians were present. For example, in 1725 diocesan inspectors inter-
viewed a khipu expert from the Churín diocese—possibly from Rapaz 
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itself. This individual possessed a khipu with detailed information about 
every member of his kin group (“panaca”), including their names, status, 
livestock, property, and communal labor obligations.68 Likewise, in nearby 
Ambar in 1662, a pastor named Joseph Quispi kept all the accounts of the 
church’s flocks on a khipu.69 Quispi’s khipu recorded both sheep and cattle, 
including information on sex, age, how many were sold at what price, how 
much money was used to pay the priest’s tithes, and that six reales came 
from selling dried meat that Quispi prepared from cattle killed by pumas.  
 
       Khipus also appear to have been employed in an annex of Rapaz called 
Huacho, (not to be confused with the coastal city of Huacho) to keep track 
of confraternity livestock as well as Mass stipends. As part of Quispi 
Huaman’s Rapaz lawsuit described above, Joseph Ticsi Huaman of 
Huacho petitioned the bishop for relief from the tithes they owed.70 Ticsi 
Huaman emphasized that his confraternity owned no account books what-
soever, yet he presented detailed accounting information about the cofradia 
flocks, data that echoed Joseph Quispi’s khipu records in their categories 
and detail. In his list of the confraternity’s assets and debts, Ticsi Huaman 
included the Mass stipends that they had to pay—3 pesos 3 reales for their 
patronal feast, plus 3 pesos 3 reales for the second Mass. The Andean 
leader did not state explicitly that this data was derived from khipus, but in 
the absence of any written accounts, it seems certain that this financial 
obligation would have been knotted onto khipus. 
 
       The evidence shows that Mercedarians promoted the use of calendrical 
khipus in doctrinas to indicate the Christian festivals that they celebrated, 
as a way of ensuring the proper collection of Mass stipends. This was the 
situation, for example, in Oyón, another rural annex of Churín, where the 
ledger for the local confraternity reveals that Mass stipend entries were 
written down only once a year. In this case, the Masses were grouped by 
price. So, for example, in 1746, there is one entry for 13 sung Masses cost-
ing 3 pesos 3 reales each for a total of 30 pesos 3 reales, followed by another 
entry for “daily Masses” at 3 pesos 2 reales each for a total of 40 pesos 5 
reales, followed by other expenses.71 It is highly likely that the Oyón cofra-
dia maintained khipu cords indicating each time Mass was said and for 
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what price; these sums then were written into the ledger at the watancha, 
revealing an integration of knotted and alphabetic accounting. If we exam-
ine the Rapaz khipus’ structures, can we gain insights into how such 
stipends/offerings may have been coded on khipus, and what this would 
reveal about the ancestors and the mountains?  
 
VII. Khipu Calendars, Time, and the Ancestors 
 
       Writing at the close of the sixteenth century, the Mercedarian chron-
icler Martín de Murúa described how an Andean lord in Capachica had 
created a khipu calendar of Catholic saints feasts at the request of a Mer-
cedarian friar many years previously: “An old Indian kuraka had on a large 
cord all of the Roman calendar and all of the saints and festivals they 
kept.”72 This appears similar to the bendelhombre’s description of the large 
single cords of the Rapaz khipus as a “computus” of annual feasts. Under-
standing the Mercedarian pastoral practices in remote annexes like Rapaz 
during the colonial era would explain why the offerings recorded on the 
Rapaz khipus varied so much from year to year; this history also suggests 
the extent to which Rapaz villagers wanted to preserve their own records 
of the expenses incurred throughout the festival year in the accounting 
medium with which they were most familiar.  
 
       The Rapaz computus is not the only known post-Inka khipu calendar. 
Historian José Carlos de la Puente Luna uncovered a written description of 
calendrical khipus from 1857 created by native Andeans on a cattle ranch in 
the Cuzco region.73 These khipu cords recorded information on the bap-
tismal fees owed to the local Catholic priest. According to the actual 
description, the calenders were single cords that each represented a month, 
with each day shown by a knot, and special feast days indicated by extra 
threads tied into the knot. This invaluable testimony reaffirms the idea that 
calendrical khipus could be single cords, with added inclusions to indicate 
festivals. An early twentieth-century Araucanian khipu calendar consists of 
a single cord with knots indicating units of time.74 On Taquile island, the 
twentieth-.century khipu expert, Nieves Yucra, created a khipu that 
denoted the ten festivals of the annual calendar.75 The calendar was found 
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on a single pendant cord that formed part of a larger, Inka style khipu. The 
calendrical khipu cord had ten knots to denote yearly festivals, with tassels 
to signify the most important: Holy Cross = a white tassel; St John the Bap-
tist = a purple tassel; Santiago = a red and white tassel. It is uncertain the 
extent to which Catholic missionaries may have modified Andean khipu 
traditions when the cords were adapted to the Christian calendar; Catholic 
record-keeping practices may have adapted a pre-existing single cord 
Andean calendar tradition, or may have altered khipu calendars in a more 
fundamental way. Nonetheless, it seems clear that throughout the colonial 
and Republican periods there existed a tradition of single cord khipu calen-
dars in the Andes in which the Rapaz khipus apparently took part. 
 
       Research by Salomon and his team reveals that each of the Rapaz 
khipus is comprised of a single cord made from alpaca or llama fibres, with 
one group fashioned from sheep wool.76 Every khipu carries small objects 
attached in varied sequences along their length, which is up to 15 meters 
long. While the khipus are predominantly brown and/or white, some con-
tain plies of blue and yellow. Salomon notes that the knots are limited to 
overhand knots for attaching things; the meanings reside in the attached 
objects themselves, not the knots. Attachments include: leather tags; pieces 
of animal pelt; tufts of unspun animal fibre; and pompoms or tassels of 
animal fibres.  
 
       The ritual specialist indicated to Salomon that the khipus represent 
interactions with the divine mountain beings. Typically in the Andes such 
interactions are expressed by humans giving offerings to huacas or “earth 
beings” in an act of reciprocity. The attachments, therefore, appear to 
record the offerings given throughout a calendar year. This certainly seems 
to be the significance of the pieces of animal pelt. A similar tally of offer-
ings—in this case presented to an estate owner rather than to the mountain 
beings—comes from the Island of the Sun in Lake Titicaca, where ear tips, 
with the fur still clinging to the hide, were attached to a single cord as a 
record of the owner’s animals.77 Colonial ledger books indicate that 
Catholic priests sometimes were paid in livestock rather than cash. Tufts 
of unspun wool presumably signified offerings as well, with different Mass 
stipends being indicated by tufts of different sizes and shapes. Other 
attachments would indicate other expenses; ledger books from native con-
fraternities record the purchase of candles, wine, hosts, linen, palm fronds, 
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and so forth, with most of these items being bought at irregular intervals, 
and not always every year. Offerings, accompanied by songs and invoca-
tions, form a special kind of interaction that, as Salomon described, cause 
“water, the stuff of life, [to] flow down the mountains to the ocean and up 
again via the Milky Way to renew the cycle. Life emerging from the moist-
ened surface of the earth gives of itself and its vital tokens to prime the cir-
cuit and attract flow toward itself. . . . Kaha Wayi [with its khipus] is the 
pump house for Rapaz’s share of this system.”78  
 
       Ten human figurines are tied onto different cords, a unique feature of the 
Rapaz khipus.79 Among them are little herdsmen carrying bags of coca for use 
in sacred rites, an infant, a soldier in a blue coat, and a lady with a flowing 
white skirt. The current ritual specialist considers each one to be “a human-
like avatar of a specific mountain,” gathered together on the khipus as a gov-
erning council.80 Earth-beings such as mountains are known to take human 
form, appearing in dreams and visions. Given the high degree of syncretism 
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in Andean Christianity, it is possible that each doll depicts a Catholic saint 
who is also a mountain spirit or other sacred huaca. For example, the Virgin 
of the Nativity, a major object of veneration in colonial Rapaz and the con-
fraternity’s patroness, is often shown as an infant, while St. Martin of Tours, 
hugely popular in colonial Peru, is pictured as a soldier (Figure 6).  
 
       By the eighteenth century, Rapacinos also enjoyed a special devotion 
to St. Joseph, who is presented in the Christian nativity story as a powerful 
mystic and dreamer not unlike Andean ritual specialists (Figure 7).  
 
       Other saints revered in eighteenth-century Rapaz include St. Christo-
pher, St. Rose of Lima, and St. Anne, Christ’s grandmother.81 The lady in 
white could be St. Anne, often shown in white as a sign of purity, who pro-
tects the childless, the pregnant, and the widowed (Figure 8).  
        
       Within Rapaz, Roman Catholic traditions and celebrations meld 
seamlessly with belief in the power of the mountain peaks and the other 
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FIGURE 7. Male figure with ritual coca bag under his poncho. Photograph courtesy 
of the author.
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huacas. As Salomon has written, “Andean ritual tradition . . . coexists easily 
with Catholic Christianity.”82 The village church, visible from the Kaha 
Wayi, maintains images of saints such as St. Christopher and St. Rose, 
who are held in deep veneration and respect by Rapacinos. The feast of St. 
Rose remains an annual highlight, celebrated with a pageant in which vil-
lagers dress as Inka emperors accompanied by their entourages of Andean 
princesses (“pallas”) and soldiers. Embossed on the front of the Tabernacle 
is an image of the sun, a symbol that perfectly blends the Christian token 
of the Sun as Christ with Andean solar reverence, an example of syncretism 
against which Rinaga warned in 1772.  
 
       As tangible proof of centuries of interaction between the ancestors 
and the gods, the khipus of Rapaz physically manifest the central rela-
tionship that maintains human harmony with the sacred environment. 
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FIGURE 8. White skirt of the “Lady.” Photograph courtesy of the author.
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Through the khipu calendars, time is no longer ineffable—it can be 
seen, touched, and remembered, as proof of the continuing ties between 
humans and the mountains. Even today, most homes in this region are 
sanctified with old calendars that display photos of previous ceremonies 
and village rituals, hung on the walls amidst crosses and images of 
Christ and the Virgin. In the ritual space of the Kaha Wayi, such calen-
dars live on, a corded computus “that orders everything, that determines 
all that happens.” 
        
VIII. Conclusion 
 
       The custodians of the Rapaz khipus in the Kaha Wayi have preserved 
an oral tradition that claims that the cords are calendars detailing their 
ancestors’ interactions with divine beings. The variation in the sequence of 
attachments from cord to cord does not refute the idea that they are calen-
dars. Rather, the changeable sequences fit the way that Mass was cele-
brated in the colonial past by Mercedarians in Rapaz, as revealed by docu-
ments from Huacho diocesan archives and the Sixth Lima Provincial 
Council. The Mercedarian chronicler, Martín de Murúa, testified to how 
members of his order created khipu calendars, which appear to have been 
long single cords with attachments indicating the festivals that the native 
people celebrated. Evidence from other khipu calendars suggests that the 
Rapaz khipus may perhaps exemplify an established khipu tradition within 
the colonial and Republican Andes.  
 
       In the Rapaz khipus, time is made tangible, an assurance of continuity 
between the past and the future, humanity and the mountains. Instead of 
representing a static delineation of sacred time, the calendars served as a 
record of actual offerings, revealing in their varied structures the episodic 
and intermittent nature of liturgical worship during the colonial era. 
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