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I subscribe to an anthropology that, as Holbraad, Pedersen and Viveiros de Castro (2014) describe, ‘is
constitutively anti-authoritarian, making it its business to generate alternative vantages from which
established forms of thinking are put under relentless pressure by alterity itself, and perhaps
changed’- therewith attempting to do difference, joining in the politics of how things could be.
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CHAPTER 1: Setting off
1.1 Introduction
How do ontological politics affect worlding processes in the Peruvian high Andes? How do
communities shape their modes of worlding and what intergenerational differences exist in the
enactment of Quechua territoriality? Key to answering these questions is to break from
anthropocentric social inquiry and the nature-culture divide which dominates the current narrative
and mode of thinking illustrated in conventional research models in both the social and the natural
sciences. To do so, in this thesis I combine ethnographic study and a posthuman approach - an
approach which does not only points to contemporary insights into multispecies and multi-thing
assemblages, but also stipulates the pre-existing forms of attending to these heterogeneous
assemblages (Sundberg, 2013; Theriault, 2017).
In this study I address the heterogeneous nature of ‘Quechua’ territories. With ‘Quechua’ I
refer to the heterogeneity of being Quechua and the co-constitutive existence of multi-thing
assemblages that jointly create ‘Quechua’. Quechua thus is neither merely a language, nor just a
community of humans; Quechua refers to the complexity of the plurality of elements and lifeforms
that co-constitute its existence. I describe Quechua territories based upon my stay with three
Quechua families in the communities of Chawaytire, Paru Paru and Amaru in the province of Cusco,
Peru. Based on my time in these communities I characterise different modes of being and relating to

the territories’ heterogeneities. My starting point is to problematise the entry of elements (e.g.
concepts, materials, technologies, ideas) that are culturally, ontologically and/or materially new to
Quechua territories, and thus to Quechua territoriality. I do so by studying how these new elements
affect ‘modes of worlding’. With a mode of worlding I refer to the processes that constitute to the
existence of a world (Blaser, 2012, 2016). Modes of worlding are affected because new elements
reassemble territoriality by re-associating the relation which all elements (human and non-human)
in Quechua territories enact, therewith excluding some elements (losers), while welcoming others
(the respective winners), and changing the transfer of affect that takes place in the territory. This
creates a field of tension amongst the members of a territory because each member of a Quechua
community enacts a different mode of being Quechua by negotiating his or her presence and those
of ‘others’. I argue that these different modes of being Quechua are enlarged by mingling with
extraterritorial elements. At the same time, there is a trend of revalorisation of Quechua
(agri)cultural practices, driven by the increased economic importance of cultural tourism as well as
scientific and industrial interest in indigenous agrobiodiversity (Angé, 2018; De la Cadena, 2015;
Salas Carreño, 2012). My study took place in the framework of the latter, a NGO-founded ‘Potato
Park’ (el Parque de la Papa), formed by the clustering of four indigenous communities under the
umbrella of biocultural conservation.
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These trends of increased exposure to foreign elements and foreign actors actively mingling
in-situ conservation activities of Quechua landscapes and cultures, has the effect that pre-existing
modes of living as a community are under pressure. This raises the question of how Quechuas
should and could negotiate their presence in a rapidly changing world, especially with respect to the
foreign elements that have been entering Quechua territories – most notably electricity, education,
‘improved’ elements and money. Related to the entry of these new elements to Quechua territories
are the tensions that arise at the edges of in- and exclusions. These tensions are not unique to
Quechua territories but affect with many minorities and indigenous peoples – impinging their rights.
International debates on these rights can be productive, but at times play out so much on an
international level that they are themselves rather exclusive as they leave little room for these
minorities to represent these issues on their own terms.
I adopted a political ecology approach because political ecology and associated bodies of
theory help to interpret (or to attend to) these processes of change and differentiation. As Blaser
and Escobar (2016, p. 167) propose, political ecology delineates a field of study towards power-laden
negotiations of what makes up the world, and ‘the conflicts that ensue when different worlds or
ontologies strive to sustain their own existence as they interact and mingle with each other’. This is
important because indigenous worlds, or ontologies, have been ‘under attack’ for centuries, and
despite these ‘attacks’ their being different persists (though not unchanged) ‘as something not
reducible to “the same”, that is to a universal modernity’ (Blaser & Escobar, 2016, p. 167). Political
ecology allows for the study of an indigenous community’s ability to ‘world’ (at) the margins.
Posthumanism gives us the possibility to engage with the multiplicity of epistemic worlds,
but, as Sundberg (2013, p. 35) remarks posthumanism is rooted in Enlightenment thinking and so its
authors ‘through colonial discursive practices’ continue to refer to ‘a foundational ontological split
between nature and culture as if it is universal’. It is a mode of studying the world that allows for the
study of affective relations between and amongst beings, species and things. Or, as described by
Archambault (2016, p. 264), that allows for ‘affective encounters [that] inspire novel ways of being
and relating that are articulated and contrasted with experiences of commodification and exclusion’.
Although this statement seems just in its description of what a posthumanist approach allows us to
do, I struggle with Archambault’s phrasing. I regard it a Western school of thought confirmation, for
it implies that relating to plants in affective ways is something ‘novel’. Or that ‘we’ post-humanist
social scientists are the first to ‘discover’ this. While I believe affective relations between plants,
stones, animals and people to be nothing novel, the fact that these affective relations are now
considered as real and a meaningful subject to social analysis is new.
In this same mode of recognition I write my thesis, recognising that what I describe is
nothing new, however the fact that I was able to engage with these affective encounters with the
objective to analyse and describe them is new to the world of science. To do justice to the fact that
all that I describe pre-existed, I attempt to firstly re-cognise myself in order to recognise the other 9
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meaning by this that I need to recognise my background and the limitations to my abilities to
attend to affective encounters with others. The reason for this is that, though posthumanism invites
us to enter in conversation with ‘other’ epistemic worlds, to reach a true engagement with
multiplicity it is important as well to engage in reflection of where we come from when we speak
about epistemology, ontology or posthumanism. I believe any author should critically reflect on its
own positioning, its own preconceived ideas. If we have the desire to allow for engagement and
conversing, or as (Sundberg, 2013) refers to it ‘walking with’ other epistemic worlds, we should start
to clarify our discursive practices, engaging in an exercise to explore the meaning, positioning and
assumptions we give to our discourse. How did we come to enter in this discursive practice, how are
we and have we been shaped by epistemic worlds? What to us, as writers, means ‘other’, ‘we’ and
‘our’?
I will avoid using ‘we’ and ‘our’ as much as possible, however, when I do refer to we and our
I refer to writers and readers of scientific texts, therefore usually being in possession of an academic
degree, most probably in the field of social sciences. ‘I’ am a Dutch woman, coming from a white
family of university educated parents, a person who believed the colonial affairs of the Netherlands
were in the past, that my society had treated immigrants well, and that our annual tradition of
dressing-up in colourful, shimmering clothing, painting our faces black, was not racist. It was
through listening, reading and discussing with mostly as we call it ‘second-generation’ African
descendants that I found out that all these past ties were still very much affecting current realities in
the Netherlands, that all that I had was somehow an outcome of these ties and that my reality was
not their reality. It was somehow a reality that was most popular amongst the majority of the white
Dutch population, it was part of the politics of revealing, which I will elaborate on later.
I refer to ‘other’, as that what opposes my reality, that what is in contrast to what I perceive
to know and understand. Other therewith by definition is bound to space, time and frame of
reference. All that is known to one at a given moment, once was, and once again might be ‘other’.
With this meaning ‘other’ connotes a sense of curiosity, something to which you already have a
relation, but which is only loosely bound to the backside of your presence. I use backside because it
is our own blind spot, we define what is the other, by defining what is ‘me’, ‘us’ or ‘ours’ and vice
versa.
When I use the word ‘them’ or ‘they’, I attempt to emphasize the unity of the diverse
Quechua people I met in the three Andean communities. Like ‘other’, the use of ‘them’ and ‘they’ in
my text highlights space for difference.

1.2 Inspiration from theory
I was inspired by a number of writers all having their roots in political ecology, some focussed on
assemblage thinking (i.e. Tsing 2015, DeLanda 2006, Deleuze and Guattari 1987), others on
neomateriality (i.e. Bennet 2009, Coole 2010, Fox and Alldred 2014), or on ontology and ontological
politics (i.e. Sundberg, Blaser). An alternative could have been to focus on identity studies, however,
10
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with respect to the case of Quechua peoples, de la Cadena (2015) shows that identity is tightly
connected to territoriality, to a communal identity, that is made-up by more-than-human presences.
Additionally, the study takes place in a context of increased visibility of “environmental conflict”. As
Blaser and Escobar (2016, p. 164) argue, this ‘cannot be easily accommodated in any realist account
of struggles over “nature”.’ Political ecology delineates a field of study towards power-laden
negotiations of what makes up the world, and ‘the conflicts that ensue when different worlds or
ontologies strive to sustain their own existence as they interact and mingle with each other’ (Blaser
& Escobar, 2016, p. 167).
I will now briefly introduce key concepts that have provided me lenses for analysis. Starting
with an illustration of affect, supposing that affect is a process and/or mode of relating to other
beings as well as objects.

1.2.1 Recognising affect
When you observe the relation a child can create with a being, element or phenomena, you can see
the care he/she gives. Rosemary, the 6-year-old daughter of the second family I stayed with took
her teddy bear around everywhere and spoke to the bear, she shared her food, wh en the teddy
bear fell she was shocked, when the teddy bear was ‘lost’ she got worried and went everywhere
looking for him even though it was cold and dawn. The teddy bear liked tea with sugar and soup,
he liked being outside until the sun went down. The being of this bear was lively, it was lived
through the affect it had on Rosemary, you might say it was lived through the relation with
Rosemary, through the places it lived, through the way the other members of the family did or did
not respect the bear as a being with a will. What I am trying to convey is that the being of the bear
was lived, for Rosemary it was as real as could be. Giving care to the bear visibly gave her peace and
made her smile, it made her feel accompanied. When Rosemary fell ill bear was ill too. I use this
example of the teddy bear because it is familiar to most of us, and we may have had a stuffed
animal or doll that we considered dear to us. Yet now, we would easily dismiss a teddy bear as inert
matter. However, many stories have been inspired by, and books have been written about teddy
bears and their relations to children, adults and other animals. Stories that have been written by
adults. These stories are expressions that illustrate that there is more than what may seem the
passive matter of the bear. Bears and their relations have inspired authors. Inspiration in this case is
the transfer of affect, writers were moved by the presence of teddy bears, henceforth readers were
moved by the written account of the bears’ presence.
In this line of thought I wish to convey my account of affect. It is that which moves us, it is
always relational and never linear nor cumulative. Affect as commonly spoken of in neomaterialism,
is a process that helps us to think beyond passive matter, and to regard the vitality of nonhuman
bodies. As done for instance by Fox and Alldred (2014) and (Bennett, 2009). Vitality in this study
mainly is about flows of affect amongst associated elements. With a focus on the social production
of assemblages through formation and transformation, by taking up and letting go of assemblage
11
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members. A production of assemblages through rhizomic dynamics of taking up part, of ‘branching,
reversing, coalescing and rupturing’ (Fox & Alldred, 2014, p. 401). I conceptualise agency as the
agentic nature of assemblage elements, the ability to affect. In which matter is not inert, nor simply
the background for human activity, but part of the compilation of affective capacities.
Affect thus is part of the essence of our interactive existence, which is similar to Latour’s
(2005) account of being affected as a human as that what allows us to live and learn. We are
becoming in a world by being affect by the other. For ‘there is nothing especially interesting, deep,
profound, worthwhile in a subject ‘by itself’, this is the limit of the common deﬁnition – a subject
only becomes interesting, deep, profound, worthwhile when it resonates with others, is affected,
moved, put into motion by new entities whose differences are registered in new and unexpected
ways.’ (Latour, 2016, p. 210). To do so I used assemblage thinking to analyse a mode of being as a
community and the enactment of territories by the Quechua communities Amaru, Chawaytire an d
Paru Paru.

1.2.2 Assemblages and in-ayllu existence1
My notion of assemblages is inspired by the writing of many authors. Such as Deleuze and Parnet
(2007, p. 96) who describe assemblages to be heterogenous and dynamic and therefore ‘the
assemblage’s only unity is that of a co-functioning: it is a symbiosis’.
I took inspiration from the description by Deleuze and Guattari (1987) of the emergent
characteristic of assemblages in terms of transformation through de-territorialization and
reterritorialization. Where new elements enter the assemblage and the conditions change by
negotiating the assemblage’s edges and borders and modes of being.
The work of DeLanda (2006, p. 10), who describes that ‘being part of this whole [the
assemblage] is a defining characteristic of the parts, that is, wholes in which the parts cannot subsist
independently of the relations they have with each other (relations of interiority), we need to
conceive of emergent wholes in which the parts retain their autonomy, so that they can be
detached from one whole and plugged into another one, entering into new interactions.’ DeLanda
here explains the complex emergent nature of single elements and their assemblages, both of them
exist in their present form because of their present relationality, however both the single element
and the compilation that it is part of are in a continuous process of becoming and thus they may
continue without each other but both will be altered when they enter into new interactions.
Tsing (2015, p. 22) helped me to perceive assemblages as ‘open ended gathering’ that are
the ‘scenes for considering liveability’; ‘the possibility of common life’ (2015, p. 163), while Coole
(2010, p. 97) describes assemblages to be: an inherent relation of ‘the producing and the produced’
as they are ‘aspects of a single process that is immanently generative of its own’.

1

Any Quechua words and concepts, such as ‘in-ayllu’, are printed in italic and can be found in the glossary.
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What all these approaches to assemblages, communities and territories share is their
emphasis on the life-enabling condition of co-existence. A co-existence that is neither inclusive, nor
exclusive, as to be part of an assemblage means to be part of a process of co-constitution. This is
where many accounts of assemblage theory fit with Quechua modes of living in-ayllu. Both
represent perspectives on interspecies dynamics that emphasise how we are companions rather
than competitors.

1.2.3 Studying assemblages and their respective strangers
I studied the assemblages as being heterogeneous, composed of multiple beings and lively matters;
this allowed me to reflect on and participate in the assemblages in a mode of understanding more
similar to how they were lived by the Quechua people I walked with. Ayllu, which I came to
understand as the community that Quechua people are and are part of, is a heterogenous
assemblage, a multi-being assemblage one could say. For in Quechua there are Tirakuna, (tierrakuna) which refers to the beings that take part in life on this earth that are not human and

Runakuna, the human partaker in life (De la Cadena, 2015).
Ayllu can be understood as an assemblage, while at the same time it is also a territory. A
territory such as described by Echeverri (2005, p. 232), that ‘is defined not primarily by its borders
and limits but by geographical marks which represent the bond between a group of humans,
landscape and history’. This is more in parallel with the conceptualisation of territory which follows
from the Quechuas’ cosmovision, where life is a dynamic complex web of interactions, in which
beings enact their realities in a living landscape. Through this enactment the communities share,
transform and (re)create flows of affect. Living in-Ayllu thereby refers to a mode of territoriality. The
relational position you have with(in) your socio-natural territory. Or rather, in the case of Quechua
territoriality it refers to that which you are, and which is with you. The co-constitutive practice of
coming into being through relations, in which an entity emerges from its relation to its community.
To complement this notion of being as a territory I use the term extra-territorial newcomers,
to refer to elements (ideas, concepts, materials, technologies, practices, beings) that enter a territory
but have their origin elsewhere. These newcomers have their origin in other territories and are
rooted in other ontological frames and therewith are part of other modes of worlding. Entering of
such newcomer is associated to processes of deterritorialization and reterritorialization, processes
which I will illustrate in the result section of this thesis. I analyse de- and reterritorialization mainly as
processes of association and substitutions, terms which I borrow from Latour (1990). Latour (1990)
introduces these concepts to study the durability of power and domination in social assemblages.
Association refers to the process with which material and non-material elements co-enter or follow
introduced elements. The main difference between an associated element and the newcomer (the
element to which it is associated) is the extent to which its entering to an assemblage was intended.
The element which I refer to as a newcomer was introduced deliberately. After this, or at times
13
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almost simultaneously, associated elements are required to enter to facilitate the existence of the
first elements in a new assemblage.
Substitution describes the opposite process, by which elements are replaced or displaced.
As, through reassembling, the presence of an assemblage element can be made impossible. This is
the consequence of re-negotiation of the assemblage’s borders, edges and modes of existence.
A last concept that I use is worlding. In line with Blaser (2012) I use this to understand and
describe ontology. Worlding describes the process through which we enact our world. There is not a
world that is ‘out there’, there are worlds within us, and worlds that we perform and narrate (Blaser,
2012). This performance is dynamic and is composed of shared and personal expressions. This
dynamicity and inter-community deviation thus require an approach to worlding that is not
multiculturalist. When considering the enactment of multiple worlds there should be recognition for
the tensions which might arise when collective and personal worlds are in conflict, and which might
easily be ignored by multiculturalist politics (Gutmann et al., 1994).
Worlding is a way to understand and describe ontological difference, as it is based on the
assumption ‘that reality is always in the making through the dynamic relations of heterogeneous
assemblages involving more-than-humans’ (Blaser, 2013, p. 54). Here I would already like to
highlight the possible similarity between modes of worlding and modes of territoriality. It is an
understanding of becoming and being through co-constitutive existence.

1.3 Research questions and research strategy
Extra-territorial elements enter Quechua assemblages, therewith affecting modes of worlding. These
elements (ideas, materials, persons, packages etc.) reassemble territoriality by reassembling the
relation which all elements (humans and non-humans) of Quechua communities enact, therewith
excluding some elements, while welcoming others, and changing the transfer of affect that takes
place in this territory. This process of reassembling through association and substitution determines
who are winners, and who are loser, who are favoured versus who are excluded. It is of interest to
study these processes as to shed light on the politics that govern them.
Therefore, in this study I explore the process through which Quechua communities and
individuals enact their lifeworld(s) and the specific territorialities that are created through this
process by illustrating how extraterritorial newcomers (such as education, electricity and money)
affect the daily life of Quechua individuals and how elements, including humans and nonhumans
and unanimated materials, all have agency in this process of lifeworld enactment. With this I answer
my research question: How is territoriality re-assembled as extraterritorial newcomers enter
Quechua communities in the Peruvian high Andes?
I operationalized this main question through the following sub-questions:
•

What are main extraterritorial newcomers?

14
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•

How is the entering of extraterritorial newcomers in Quechua communities
negotiated?

•

What do these extra-territorial elements bring with them (association), and what do
they substitute?

With this study I address the need of recognition of other modes of being, living and
relating to your community (non-humans included), other than the nature-culture divided mode of
living dominant in Eurocentric societies, and how these alternative modes of worlding are unmade
through reassembling. With this study I further hope to contribute to the ongoing explorations and
debates in social sciences about forms of science and education which appreciate the epistemic and
ontological multiplicity we enact. Inspired by postcolonial, posthumanist and feminist writings. I
hope to be part of a new generation of scientist who intend to be less fixed on complying to the
established rules of the scientific community. To no longer deny the (bio)politics of science, and
rather to be brave enough to ask fundamental questions about the worlds we wish to enact, and to
be conscious of what is required to attend to the plurality of our world and to explore how we
might create methods that are able to attend to and enact ontological multiplicity.
This research objective developed with my own developments in the communities.
Therefore it is important to understand what informed my choice. When I arrived in Peru I was
certain to be there to study and write about how a local NGO named ANDES had created a
pluriversity through participatory action-research with Quechua communities in the potato park. As
a first step of my research I decided to visit the communities with which the NGO had relations.
During this initial stay I came to realize that the story the NGO carried out was a very different story
from that of the people I met in the communities. I felt like there were two options, I could return
feeling like I had been lured into a deception, or I could engage with the pluralistic nature of life in
these communities and let the presence of the NGO be for what it was, meaning; as it was
presented to me by some of the members of some of these communities who shared their stories
with me. The individuals and communities I came to know, shed a (for me) new light on the
meaning of plurality, therefore I want to make it clear upfront, that this is an effort to describe the
dynamic existence of these communities (of humans, nonhumans and materials), these
assemblages, that create and negotiate their plurality, and has very little to do with the work of
ANDES. However, ANDES can be seen as one of the channels through which (members of) these
communities interact with (members of) other communities.
The pluralistic nature of life in these communities is inspired by their recognition of
complementarity and duality (Yanantin , more explanation on key principles in section 4 of chapter
2). The fact that every element, being and energy has an opposite, the one exists only through the
balance with the other, the duality in this sense seems not about competition but about coexistence. Duality as described to me was not ‘life at the cost of’, but rather ‘life in balance with’.

15
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Visible in how each of the three families negotiated and tailored their existence within their
community to fit with the existence of other members. As they made their decisions, their choices,
they experienced how in the last 20-30 years they were exposed rapidly to an increasing number of
decisions with high stakes. These decisions often affected the entire assemblage of members,
choices therefore backfiring consequences which are difficult to comprehend and pin-point to
single decisions of individual members. In this circus of leaps, deceptions, chances, amazement and
tricks no single presence should be seen as mere ‘audience’, all are actors, even I myself brought my
presence into the assemblage affecting behaviour, relations and the functioning of the community. I
hope to shed light on the complex matter of these fluid assemblages, which are neither exclusive,
nor inclusive, which are not bound, thus not limited, and therefore are, I would argue, purely
subjective, nevertheless intriguing and insightful when describing other forms of living ‘together’
and the ways through which these forms exercise their dynamicity.
The life of the members of the families I stayed with all three have severely been affected by
the extra-territorial newcomers: education, money, electricity and elements of ‘modernity’. I present
my research findings by zooming into these newcomers illustrating how they reassembled and
continue to reassemble in negotiation with Quechua communities. The order in which I do this is:
how electricity entered the community of Chawaytire, showing elements that are associated with
and substituted by education, then defining a group of elements that all were referred to as
‘improved’, and lastly, I describe how money replaced interdependencies. But first it is important to
introduce the background of my study in terms of methods, my position in the research
assemblage, and the research context.

1.4 Entering the field
I entered the field expecting to be confronted by difference, however I would rather say I was
confronted first by dreams of similarity, then coming to discover the edges of similarity and
otherness and the multi-layered-ness of meanings of difference and sameness. A key question to
me was what it meant to be equals. As my own position in this research assemblage, never would
allow me to truly be (treated as) equal. I refer to research assemblage as described by Fox and
Alldred (2014). An assemblage in which my extra-territorial history and worlding and the
community’s territoriality history and worlding determined our capacities and contextual
perspectives. Thus, my position in the research assemblage is informed by pre-established relations
of research assemblage components, for example relation of the researcher to the field of study,
theories, instruments (Fox & Alldred, 2014). To perceive my presence in this assemblage I found
guidance in descriptions of Blaser (2014, p. 4) on how to avoid ‘othering’ without almost blindly
jumping into ‘saming’. As well as of De la Cadena (2015, p. 4) ‘my world was included in the world
that my friends inhabited and vice versa, but their world could not be reduced to mine, or mine to
theirs. We shared our time, our experiences, we questioned each other’s meaning making, and
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therewith also came closer to something that a priori was ‘uncommon to each of us’ (De la Cadena,
2015, p.4).
Indigeneity to me always connoted a status of belonging, of understanding and being with
a certain territory, a state of being that deeply connected to terrain and a tradition that somehow, I
assumed to be more independent, let me say indigeneity to me meant something like self-sufficient
in a holistic sense. Indigenous people know their territory and their place within it and therefore, do
not need to depend on extra-territorial materials, knowledge, people etc. However, I soon realized
this was a very strange conceptualisation of indigeneity, as it assumes a sort of fundamental
difference. A classification of indigenous ‘self-sufficiency’ vs. non-indigenous ‘colonizers’ quest for
more, whereas all these in-between forms exist. Most problematic about this distinction is, that
indigenous people would rather rapidly lose their indigeneity in this definition. As I had to face
rapidly, that relations to extraterritorial materials, knowledge and people were crucial to the
contemporary life of Quechua people in the villages of Chawaytire, Amaru and Paru Paru, and that
especially desires of sameness were expressed through these ‘modern’ material and knowledge
needs. Which came to reconstruct not just material elements of the Quechuas lifeworlds, but more
so the conceptualised, experienced and desired lifeworlds. It shaped what people envisioned their
futures to be like: ‘I want my children to have education so they do not have to be peasants’ (doña
Maria, Amaru), ‘I want to have clothes like the youth in the city’ (daughter of 14, Chawaytire), ‘my
children will become professionals’ (doña Irma, Chawaytire), ‘we will make a big house with windows
and floors’ (Isaias, Amaru), ‘my parents sat on the floor, now we use chairs, soon we will need even
more comfort’ (doña Igidia, Amaru), ‘we want a modern wedding’ (son of 20, living in Pisac), ‘I could
not live in this cold’ (son of 22, living in Cusco).
To me it seemed essential to know these future visions, as this would help me to understand
how people tried to organise their lives in order to accomplish their dreamt futures. To understand
what had informed their desires, and what informed their actions? For this I needed to dive more
into their understanding of interaction and causation, how do they see their role, their agency and
how do they tend to organise themselves. Further, as I will show, multiple stories co-existed, each of
them with their own function. Because, what you tell to the politician, to your neighbour, to a
researching student, to an investigator of CIP, to people of the NGO, all stories differed. Not just the
emphasis or details of the story, sometimes even the key points they brought across was, to me,
appeared essentially different. I tried to engage with this ‘shapeshifting’ they practiced in their
storytelling to hope to find some cohesive goal that created the shapeshifting. It is easy understand
a certain behaviour from what you recognise about it based on your own behaviour, and it is
complex to intentionally stop this unintentional process. Again, it has to do with expecting to find
difference, but wanting to understand difference from focussing on similarity. As described by Blaser
(2014, p. 4), how ‘we surrender any effort to hear about ‘things’ that our categories cannot grasp’.
For this we have the tendency to define what we cannot grasp by elements of it that we familiarise
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with. Which then, in representation through ethnography, done by a scholar of Eurocentric
categorisation, expressing him or herself in English language seems not to justify the realness of
other ontologies. I here myself struggle, as Quechua worldviews mainly reached me non -verbally
and through Spanish phrasing, which now I try to represent in an English written text. While during
my time in the villages it became apparent to me that Quechua language is complex to translate
into Spanish categories.
However, I will do so, especially for I have been given the message by multiple Quechua
people whom shared their walks with me, that I shall return to my country, with this new story. That I
should be open and learn everything the humans and nonhumans (including the mountains) were
trying to teach me, to carry out these stories to the other world. Stories of alternative ways of living
together, that are possible, real and important. This message is a similar one to Hunt’s description of
indigeneity, being ‘lived, practiced, and relational’. That we live in a world with other beings that live,
think and believe in plural ways, and that the realness of this plurality is not to be denied. Or, as
Theriault (2017, p. 115) describes ‘continued prevalence of Indigenous world-making practices’ are
often overlooked with the risk of ‘naturalizing on-going processes of colonization’. To me it was
striking that these people I met asked me not to overlook the realness of their worlds, and to share
their stories of existence.

1.5 Methods
This study followed the extended case method, a reflexive methodology which assisted me
to ‘navigate a terrain that moves and shifts even as we attempt to traverse it’ (Burawoy, 1988, p. 4).
By this moving and shifting Burawoy refers to the reactivity of our presence and the interactive
nature of processes of intervention, structuration, and reconstruction. Thus, methods need to be
reflexive of these dynamics, which can only occur through dialogue with the field. Essential to this
dialogue, is to dwell in theory ‘to extract the general from the unique’ (Burawoy, 1988).
The method is a reflexive model meaning it has the starting point of context and
dialogue, to generate ‘reflective understanding’, and becomes reflexive with the use of ‘alternative
explanatory and interpretative practices’ and consideration of the ‘power-effects’ (Burawoy, 1988,
p.6-7). Reflexive science ‘enjoins what positive science separates: participant and observer,
knowledge and social situation, situation and its field of location, folk theory and academic theory.’
It ‘commands the observer to unpack those situational experiences by moving with the participants
through their space and time’ (Burawoy, 2009, p. 40). To achieve this the method requires multiple
readings of single events to aggregate ‘situational knowledge into social process’, to then ‘delineate
the social forces that impress themselves on the ethnographic locale’ (Burawoy, 2009, p. 42). As a
final step of the method Burawoy (2009, p. 53) describes the effort of extending theory: ‘We need
first the courage of our convictions, then the courage to challenge our convictions, and finally the
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imagination to sustain our courage with theoretical reconstructions’, for which he stresses the need
to ‘abandon our theory altogether and start afresh’.

1.5.1 The fieldwork
My fieldwork was inspired by the extended case method, complemented with other concepts and
methods. The main data of this study was retrieved through participant observation during a twomonth period of living with three different families in the three communities of Chawaytire, Paru
Paru and Amaru. For that period, I engaged with the family members in mundane activities of
peeling potatoes, harvesting pasture, constructing a house, weaving, harvesting and sowing. There
were times of silence, times of animated story-telling and times of critical dialogue. Generally, I
found that the environment and activity we engaged in together influenced the type of
conversation we would engage in. Part of being a participant was participating in eight focus -group
discussions. These focus group discussions were organised by the communities of the Potato Park
and served a study of the FAO on indigenous food systems. Participating in these sessions allowed
me to relate the experiences and stories I was exposed to in the families, with that of other families.
Participants of the discussions came from the four communities that are currently part of the Potato
Park: Chawaytire, Paru Paru, Amaru and Pampallaqta.
The reason to choose participant observation was mainly to allow for a deep and lively
understanding of what it means to be a part of Quechua communities in the high zone of the
Peruvian Andes. Allowing myself and the people I engaged with to get used to my presence and to
have a tour through different aspects of their lives. For this purpose I took inspiration from
Zapatistas’ concept of ‘walking with’, also used by Sundberg (2013) in her analysis and being
conceptualised as an act of ‘reciprocal respect for the multiplicity of life worlds’. ‘Walking with entails
serious engagement with Indigenous epistemologies, ontologies, and methodologies.’ (p. 40).
Sundberg (2013, p. 41) describes ‘walking with as a form of solidarity built on reciprocity and
mutuality, walking and listening, talking and doing. Walking with entails engagement with
Indigenous communities and individuals as intellectual and political subjects, colleagues in the
practices of producing worlds’. ‘Walking’ with further fits well in a postcolonial research context, as
an act of positioning oneself at the side of the other, not in front of, or ahead of, but being one’s
company in a lively journey. Where, as a researcher, you are invited into a territory, to walk with
others through their accounts of histories, futures and presents.
This form of doing research as an act of walking with communities and individuals requires
a method that allows for the study to flow with the spontaneity and naturalness of the occurrence of
events. A practice which is very well possible in participant observation, therefore I would argue
participant observation is one of the least colonial methods, as it requires you to impose and
suppose as little as possible, rather, to sacrifice your own comfort at the benefit of the others
comfort and therewith the validity of your observations. As Hunt (2013, p. 31) suggests that to know
19

MSC THESIS – Walking with ‘Quechua’: an ethnography of worlding in the Peruvian Andes.

another ontology we need to step ‘beyond the position of ‘expert’’ as to become a ‘witness’. Not
just to listen to stories, but to attempt to live the stories as well as their ancestral origins, to
experience the stories in their environments. Walking with also allowed me to enter into
conversations with nonhuman beings and elements of our environment with which we do not
engage in spoken dialogue. Using a posthumanist approach helped me to attend to and analyse
affective flows that took place amongst the multiplicity of participants, human and non-human
beings and non-beings, and the capacities that they produce. Or in Sundberg’s (2013, p. 33) words,
to attend to the constitution of ‘socio-political collectives’.
However, I here do not study my attempts of entering into conversation with nonhumans
myself, I rather tried to be attentive to the realness and affect of nonhumans and nonhuman
conversations in the lives of the people I lived with. I was at times summoned to join in the
conversing with nonhumans, for instance by asking for permission to the mountains to enter, to the
lake to take water, to the soil to plant, or with the potatoes that we planted to do well. Through
these attempts to communicate with these elements and beings I bettered my recognition of their
realness as well as our relationality.
Being a non-indigenous person in these territories, engaging with indigeneity has been a
process that Hunt (2013, p. 31) so rightfully describes as ‘rarely clear, neat, linear or straight-forward,
but […] instead productively confusing’. During this engaging process I might have only scratched
the surface of the width and depth of what could have been explored, and thus would like to stress
the need for taking time to know, to nearer oneself to one’s study.
Theriault (2017) argues for a form of ethnographic participatory observation that can ‘unsettle the
ontological assumptions’ we have prior to our research, as to engage in a manner that allows us to
be affected up till the level of our ontological assumptions, so-called ‘radical participation’ (2017,
p.118). An approach that can allow for radical participation is shapeshifting. Shapeshifting is not
something we just practice when we change our environment so radically as to go to live in
agricultural communities of the high Andes, it is something we continuously practice to more or
lesser extend when we try to relate to our surroundings. I like to think we continuously negotiate
our identity by being attentive to our surroundings, we express our identity differently depending
on our relationality in a given time and space.
Being a shapeshifter however does not mean that we are at core amorphous. Though I
intended to open my ontological purview to allow at the minimum reflection on my assumptions, I
did not expect myself to be able to absorb all ontological assumptions of the other. Nor did I
assume there to be a single shape corresponding to ‘the Quechuan world’, as ontological
assumptions amongst Quechuas vary. To explore these worlds and how they compare with mine, I
therefore may have had to essentialise differences. I do not assume my experience to capture all
nuances, therefore I choose different writing styles and analysis informed by autoethnography
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(Adams, Ellis, & Jones, 2017; Ellis, Adams, & Bochner, 2011), to show the process and meaning of
being affected by, and to allow you to fill-in some elements of interpretation as well as to allow you
to reflect on your own ontological assumptions.

1.5.2 Use of field data and representation
The results consisted mainly of descriptions of the observations, quotations and summaries of the
conversation, followed by interpretations and reflections. I chose to represent these data through a
combination of realist, impressionist and the self-adsorbed confessional reporting styles as
characterized by van Maanen (1988). With this combined approach I hope to take you with me on
this journey, to allow you to walk with me, as I walked with them. To do justice to the manner in
which I was welcomed into the intimacy of the homes, bedrooms and kitchens, into the affective
labour, how I was entrusted to sow the crops and to select this year’s seeds upon my own
judgement.
For the ‘tales’ written in the impressionist style (van Maanen, 1988), I provide a series a clues
which help to unfold my experience and make it lively to the audience, to give a taste of what the
walking with the emerging of the living landscape of Quechuas was like. A style of writing as well as
analysis that helped me use post-structural theory of power, by studying the emergent effect of the
mundane micro-level practices, and thus to take you along in how the structural emerged from by
daily presence.
When needed I will provide background and context information which is mostly written in
the realist style. This is at times complemented by observations or accounts of conversations that
illustrate the presence of these elements in the field. My main writing style used in the findings is the
confessional style, which enables the intended transfer of affect between me and you. With this I try
to reveal and take you allow in my mode of immersion with Quechua families and their territories.
To large extend I want to keep close to the phrasing of the people I walked with used,
though I want to stress the reader to envision themselves in a spacious environment, as the chacras
and Apus that we crossed were, to imagine themselves in the intimacy of mostly one-on-one
conversation, being stretched over a couple of hours of time. I represent some of the long silences
by […] this. As most of the conversations were an interplay of actively conversing, and of thinking, at
times we had spoken about a matter a few hours prior, or even a different day, and the
conversation was continued the next day, after the matter had been given more thought, or after
another circumstance had revealed itself and had inspired new thoughts on the matter.
To take you along in these walking conversations I have asked the people if I could share
their names and pictures, they have given me Free Prior Informed Consent. The sharing of their
names and images serves the purpose of transfer of affect. Most of the names you read here are the
common names of the people, others I give alternative names because they did not explicitly
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authorise me prior to our conversations to use their names. I further limited my quotations and
accounts of observations as to respect the level of confidentiality the people desired.
In the next chapters I will take you through my walking conversation. I first introduce the
‘research context’, followed by four cases describing the trajectories and effects of extraterritorial
newcomers. Situating my thesis in the midst of sharing a journey: conversando caminamos, we
converse while walking. It is a mode of sharing which is triggered by the landscape of memories and
associations we walk through. An embodied conversation taking us into a mode of reflection on all
those times before that we touched these places, or places so similar yet so different. As described as
well by the people I walked with: ‘It is easy to speak about everything while walking; you feel free’ 2.
‘When I am around my house I feel captured and uncomfortable. I think, feel and speak about things
differently. […] While, when I am only surrounded by the Apus, everything feels liberated’3. The paths
we followed often crossed borders. While walking, we crossed spaces and times, family members,
childhood experiences. Critical events were brought back to the surface of memory, and from time to
time, I was taken along on the paths through these memories. The crossing of time was essential to
provide me of the entry trajectory of extra-territorial newcomers - to explore accounts of the
trajectories the communities (had) made in the face of substitution and association. Besides describing
the reassembling I illustrate how de- and reterritorialization triggers a change in modes of worlding
favouring certain matters of a fact and matters of concern, while unmaking their alternatives.

2
3

Stated by Daniel
Stated by doña Francisca
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CHAPTER 2: Research context
To understand the four cases of extra-territorial newcomers (described in chapters 3-6) it is important
to have a basic understanding of the research context, which we can attain by walking with narratives
commonly encountered in these territories.

2.1 Narratives of the region
This is my account of some of the region’s histories and the
presence of these histories today. In the socionatural
relations presented here I highlight those elements that I
found to be characteristic to Quechua territoriality in the
communities of Paru Paru, Amaru, and Chawaytire (Map 1 &
Fieldwork area

2). I switch back and forth between the past and the present
to illustrate how much of the past is reflected in the present
and to show how most of my understanding of the past
came through walking through a landscape of memories
with people in the present. Different representations of the
past exist in books, in memories, or in traces in the landscape,
many of which I have not accessed. I will try to give my

Map 1 – In purple the location of

account of the land’s history by combining the sources I did

the fieldwork. Map altered from:

access.

SciDev, 2014.

Map 2 - An approximate demarcation of the land that is part of the communities
Chawaytire, Paru Paru, and Amaru. Map altered from: Google Maps.
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The Quechua people I spoke with shared with me their accounts of the history, as told by their
grandparents or parents. They spoke of the way they used to cultivate, trade, eat and herd, the way
in which they would interact with their surroundings through agricultural and spiritual practices, the
way in which the community co-created life. Central to the life of Quechuas was belonging to a
‘socionatural territory composed by relations among the people and earth-beings, and demarcated
by a modern regional state government. Within it, practices that can be called indigenous and
nonindigenous infiltrate and emerge in each other, shaping lives in ways that, it should be clear, do
not correspond to the division between nonmodern and modern.’ (De la Cadena, 2015, p. 4). These
territories are never part of just one world, nor many ‘but a composition (perhaps a constant
translation) in which the languages and practices of its worlds constantly overlap and exceed each
other’ (De la Cadena, 2015, p. 5).

2.2 Being a community
I would like to start this description from the point of cultivation, as I have come to understand
cultivation as the expression of the relations that exist between the territory’s inhabitants and its
elements. Cultivation of crops and herding of animals have always been a central part of Quechuas’
life in the higher zones of the Andes. The families I stayed with cultivate terrains, or chacras, between
3,600 and 4,600 m above sea-level, an altitude at which it is only possible to grow a limited selection
of crops, and at which cropping activities take place during specific moments of the year. All the
cultivars and breeds of animals kept here need to resist the periods of frost and drought. Typically,
the members of the community have mixed activities of working on the land and keeping animals.
Many tasks are considered gender specific: women mainly tend to the animals and the culinary tasks
(along with the handling and storing of harvested produce), while men mainly fulfill tasks such as
construction work or work on the land with their chaquitaclla, a traditional foot plough dominantly
used by men. However, both men and women cooperate in a number of tasks such as sowing,
harvesting, weaving, and preparing chuño and moraya.
As I was told by doña Francisca, ‘We all have our tasks in the house, but we always try to assist
others in their tasks, even if it is just a little’. Just a little seemed to refer to our activity earlier that day.
Doña Francisca and I assisted her husband by carrying the pebbles and sand for the construction of
cement floors for their trout ponds. We filled our llicllas (a traditional fabric which a woman always
brings with her wherever she goes that is often used to carry things, children or young animals) about
ten times each to carry part of the heaps that had been dropped at the roadside. With our filled llicllas,
we walked steeply up and down, from the roadside to the riverside, at a fast pace. We continued to
work although doña Francisca was asked multiple times by women why she let this foreign girl work
like that, warning her that I would get sick if I worked like that. On the contrary a young man said to
us: ‘come with me, I can use your help too’. While we followed doña Francisca’s belief that a person
should always join his or her partner in an activity, people of the community walked by and shared
their beliefs and ideas, about what we did in what seemed to be a conversational way. This illustr ates
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the multiple encounters I had in which people spontaneously and openly conversed about their beliefs
and reasonings, without necessarily expecting the other to agree, a manner of communication I was
new to.
Throughout the year, the families manage their food provisions by (freeze)drying their harvest and
trading dried products, especially during the coldest season. Besides cultivation, the wild harvest of
fruits, mushrooms and leafy vegetable also contribute to the alimentation of the Quechua
communities. To complement the trade in food, people trade for clothes and other fabrics which they
wove from their animals’ wool. Families employed various strategies to supply themselves for their
year-round needs, and activities were organised to suit the seasons and utilise products and
circumstances most efficiently. For instance, all construction took place in the cold and dry months.
At that time of year, families harvest the straw to repair their rooftops, they collect the clay and let it
dry in the sun, they prepare the moraya and chuño. This is a time during which little activity is possible
in the chacras as they lay to rest in the cold, waiting to be prepared for the new season. Although
activities now have changed, I was struck by the opportunistic nature of the people’s task-time
handling. It seemed like the families I stayed with knew very well how to respond to different urgent
matters in a way that utilised time and effort rather effectively. At the end of the day, week, or month,
everything got done, even though plans had been altered continuously and many new activities had
slipped in. Spontaneously conversing was one of the things that entered every day. Based on these
conversations, plans were often altered because more urgent matters had come up during the
exchange. I use the word “conversing” not just to refer to human-human communication per se. On
numerous occasions I was part of spontaneous conversations with the animals, the seeds, the crops,
the soil, and the climate. The outcome of these conversation often was that something had to be
done, but it was not the right thing to do at that moment; or something that we did now know was
needed was shown to be essential when attentively engaging with other Tirakuna (earth-being). In
this way, the human position and the position of an individual’s tasks seemed to be part of a
polyphony, constantly in movement to align with other rhythms that presented themselves. The art
of attentiveness to others’ rhythms and to re-align one’s own rhythm so dynamically is one of the
many things I found the people I walked with to be experts at. Their notion of urgency and time is
radically different from the notion I was schooled in. The ability to act based on attending to a
community of humans and non-humans are part of living in-ayllu, co-constituting a socio-natural
territory and characterises a mode of living that has remained despite interference by authorities with
radically different belief systems such as the Peruvian modern state and the Spanish colonialist.
Since the epoch of Spanish Conquest, with which arrived the concept of territorial claims, Quechuan
communities have not been not granted their territorial rights. It took until the 90's for most ayllus
(Quechua territories) in Cusco to be recognized as autonomous peasant communities with the right
to the usufruct of communal lands (di Salvia, 2011). These lands were usually kept in the tradition of
communal rotation in a system called muyuy, with sectors of the land being parcelled between the
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community members and some parts, especially in the higher zones, being shared. One element of
the muyuy was a lengthy period (5-10 years) during which the land rested. During this period, animals
were allowed on the chacras to graze. This extensive rotation led to a landscape in which traces of
cultivation could be seen everywhere, but it was also visible how ‘wild’ vegetation returned after the
year(s) of crop cultivation. After the period of resting, the land would be taken into use again by
communally ploughing it, an activity that was typically part of the ayni tradition. Ayni can be
conceptualised as reciprocity, and in the case of ploughing of reciprocal action, it is one of the key
principles of Quechua communities. Cultivation activities as part of the rotation system muyuy,
construction work, and cooking for ceremonies and festivals were all organised through ayni. Actions
were performed by some individuals to serve all, without question or comment.

2.3 Interdependence as a form of independence
Through conversation and exploration of the landscape, I was becoming aware of the former absence
of the state in these territories. Walking with Daniel, a proud member of Paru Paru’s community in his
early 30’s, told me that he was the first of his community to have attended secondary education. I had
previously been struck by the fact that all schools and health centres were shiningly new, while public
transport had not yet arrived in many places and roads did not reach most houses directly. My
experience of walking through this landscape and its stories was in a striking resonance with De la
Cadena’s (2015, p. iv) notion that ‘this idyllic scenery is not the result of conservationist policies, but
rather of a state politics of abandonment’.
This abandonment above all seemed to result in a way of living through being ‘experts in
poverty’, as Uzeda (2005, p. 225) named it, not because they chose to be poor, but above all because
they continue to make their living, trying ‘to ‘subsist’ with few resources’. This subsistence requires a
complex network of interrelational dependencies within their territory and an awareness of the
limitations the territory has and how all elements of the territory will be affected by the actions of its
kin. In this form of co-existence people have managed to survive, whereas without this skill and
expertise, they would have perished.
There is abandonment also in terms of provisioning. Before, the provisioning of food was
mainly organised by a traditional form of trade, yanki. Yanki was direct trade through which people
used to trade goods for goods. This type of trade would happen in people’s homes but also took
place in central market in the valleys to which people would transport their goods on their backs and,
later on, by llama or donkey. Yanki was used mostly for food trade, but also was used for pottery,
plant medicine, fabrics, and construction materials.

Yanki trade relations with other regions provided essential products for culinary, medicinal
and ritual purposes. Many traditional dishes contain products, such as dried sea weed, peanuts, and
spices, that were obtained through trade. In the families I stayed with, people used tropical roots,
shoots, and leaves to cure illnesses. And mostly important of all was the presence of coca leaves,
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which also came from the tropics. Each ceremony was accompanied by the chewing of coca. Often,
hard labour was also accompanied by the chewing of coca. When making a long journey or herding
one’s animals, coca was offered to Tirakuna (earth-beings) including Apukuna (mountain-beings) to
ask for protection and welcoming.
The way in which knowledge was cultivated was essential for the subsistence of these
communities. Children would not attend to what in current life is perceived as school, but instead
attained their knowledge and experience from their community members, including the crops,

chacras, animals, and Apus. Stories about the community they were part of were shared while working
on the chacras. Stories about the plants and their purposes were shared while walking. Children were
taken out in the night to be taught about the constellations and how to read the night sky to know
about the climate and cultivation. Storytelling, walking, and labour were how knowledge was passed
to new members of the communities, how it was passed to me. When I entered the first community,
the family who was to take care of me was told, ‘You are like a young daughter who still needs to
learn everything’4. ‘Take her with you in the way you would do with your daughter. Answer her
questions; explain everything. She is your daughter who needs to understand life’ 5.

2.4 Reciprocity, duality and harmony
Life in Quechua communities can be seen as guided by three main principles: Ayninakuy
(reciprocity), Yanantin (duality or complementarity) and Rakinakuy (harmony). These three principles
have different meanings whilst being interconnected in their expression: the complementary
elements and energies need to find their balance or harmony, this need for harmony also refers to
the balance between contribution and receiving, which is guided by the principle of reciprocity.
Reciprocity refers to all elements of a community that have to contribute, meaning to give
and receive in equal measure. The ayni labour system m’inka is the mechanism by which the
principle of reciprocity finds expression; labour being the mutual assistance of people and the
elements of nature. This principle can be seen in seed exchanges between communities and in the
distribution of agricultural work, but is also sometimes referred to when speaking of giving thanks to
i.e. Pacha Mama, Apus or llamas. ‘They work for us and we work for them, they give to us and we
give to them’6.
Duality, also sometimes presented as complementarity, is the principle which highlights the
need of opposite powers or strengths to remain in harmony: night and day, male and female, work
and the rest. Animals, soils, and people, all are expected to have time to work and time to rest.

4

Said by don Porfirio

5

Said by Ricardina to doña Fransisca

6

Said by doña Irma.
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Different tasks require different skills, but only the totality of the assemblage of skills and tasks
results in something.
The principle of harmony requires the negotiation of one’s presence in relation to other
elements of the assemblage. Conflict occurs when harmony is not assured. Conflict in this sense can
be disease, disaster, or conflicts among humans, but also conflicts between species. As Ricardina
remarked: ‘Some of our chacras are not suited anymore, it is too warm and the soil is no longer
black, so people continue to encroach on the Apus, in return the wild guinea pigs encroach on our
fields and houses, they eat our harvest because we took their land.’ She stated this in response to a
question asked to her by someone from Cusco, ‘Do you experience nuisances from wild animals?’
She was unsure about answering the question at first, then she tried to explain that it was not a
simple nuisance, but rather an unbalance, a situation in which both the wild guinea pigs and the
people find themselves negotiating their presence in relation to soils, plants and Apus.
These principles still guide much of the life in these communities. However, the way in
which they are expressed through practices and relations have changed over the last thirty years.

2.5 Accounts of the last 30 years
Life in the communities now is similar to life 30 years ago but has radically changed as well.
Communities have resettled, houses are larger and closer to one another, families have grown, money,
schools, cars and pharmaceuticals have entered communities, changing the appearance, the material
richness, and the practices of its inhabitants. As De la Cadena noted as well (2015, p. 38), now many
people choose to leave ‘to eke out a destitute life in a city (Cuzco, Arequipa, or Lima) where
improvement seems at least a possibility’.
One of the main drives of this city-pull is that money can be earned, but a more important
driver seems the need for becoming educated. Education was not common in the communities until
20-30 years ago. Now, every community has its primary school, and children can reach the secondary
school in valley communities by road (either by foot or bus). Attending school is not enforced by law,
but currently most children in the communities attend elementary and secondary education. They
usually spend their entire day at school until 3 o’clock in the afternoon when they come home, have
lunch and, if in secondary school, start their homework. It is a childhood that prepares them to sit and
listen, to practise reading, calculating, and reciting Lima’s account of history, but it tells them little
about their history and prepares even less them to attend to their community as their parents did.
Where children used to go out to herd their animals, now the majority of the families own very small
herds. Tourism, floriculture, and the sale of artisanal products are providing a contemporary livelihood,
a livelihood which now depends on money rather than inter-relationality. Besides these sources of
income, employment in large-scale agriculture, mining, and construction work provides money to
complement subsistence agriculture. This money is mainly perceived as essential to provide children
with education, books, clothes, mobile phones, and transport. Additionally, money is required for
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(re)construction and gas for cooking. Some people, mostly men between 20-35 years of age, own a
car with which they make a living as a chauffeur. Often this activity complements their agricultural
production.

Yanki trade relations are scarcely maintained. Just for the exchange of seeds is yanki still
dominant. Most other products are now obtained through money. After becoming part of a neoliberal
market, the monetary value of the crops the communities traditionally produce does not appreciate
their ‘real’ value, according to their producers. So, people stopped producing for trade and usually
dedicate themselves to the production of what is essential for auto-consumption. Especially in the
communities where ayni is no longer the main labour form, people choose to limit their production
or opt for a more intensive and less diverse form of agriculture.
When reflecting upon these changes, people often use words like ‘improved’ or ‘modern’, but
when describing the new breeds of animals that are bigger but can neither reach the higher mountain
slopes to graze wild grasses nor survive by eating just dry stubble, they point out that the animals
require a lot of attention and food in order to survive. So, though people refer to the present as being
an era of improvement, people simultaneously address the consequences of these ‘modern’ ways.
They address the waste and pollution, the changes they observe in the climate, the weakening of soils,
crops, animals, and humans. They speak about diseases and extreme weather which did not exist
before, or about the diseases and the weather which did not used to affect soils to humans. Don
Porfirio, while planting mashua (tuberous crop), shared his point of view on what drives this wave of
increased exposure and vulnerability: ‘Everything today goes faster than it did 30-40 years before; we
now cook faster; we cultivate faster; we have animals that grow faster; people age faster; the soil gets
tired faster; we travel faster. […] I have the feeling it is all related. […] If you choose a fast way of living,
you will easily become sick and die. If you live slowly like my parents used to do, you will resist more,
living a long life. A crop that grows fast, like the potatoes, now sometimes just stays six months in the
soil. They go bad quickly, and they do not have equal power to the potatoes that need 9-10 months
of growth. We even start to speak faster, we simplify our language by mixing it with Castilian words;
this way, we change the way we engage with each other. Traditionally, we would say ‘Sulpayki panay’
or ‘Sulpayki wawqi.’ Now we just say, ‘Gracias’.
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CHAPTER 3: Settling for electricity
The first village I stayed in was that of Chawaytire. I arrived by public transport; a small mini-van
dropped me in the central street where I waited to meet Don Porfirio whose family would host me.
By that time, I still thought this was the “normal way” to arrive to a Quechua community. Arriving by
road, by public transport, to be dropped in the midst of clustered streets and houses, organised in a
grid-like arrangement. A central village surrounded by farm fields. Later, through walking
conversations, I started to reflect on the ‘settled’ nature of this town in a completely different way. Its
settling was a form of compliance, a form of mingling, through which the community had reassembled,
unmaking intercommunity dynamics that were so typical to in-ayllu existence.

Pi cture 1 – The centralised settlement of Chawaytire (Dienke, July, 2018).

3.1 De- and reterritorialization
Before Chawaytire was resettled in the early 90’s, it was spread out over an area with up to 2 hours
walking distance from one house to another. Now, all the houses are clustered. The village streets are
paved. Dogs, pigs and chickens walk around. People sit beside their houses, greet each other and
chat about the weather, the harvest, the constructions, the weddings and other celebrations. I
perceived it to be a normal rural village upon entering, normal in the sense that it felt like a settlement,
a village with terraced housing just as I am used to in The Netherlands. It was later that I became
aware of the queerness of this type of housing when I considered that this was a rural community
that used to live from their own agricultural production. Especially when I attended to the stories of
the families, in which they spoke of how before they had large herds of animals, whereas now there
were no signs of how these animals could fit in the settlement. I soon figured out that the current
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arrangement of Chawaytire was the consequence of an electrification scheme that was implemented
about 25 years ago, a government program that required the various families to cluster in the plains.
This material reconfiguration of the community also re-configured territorial relations. The concrete
impacts of this change become visible when you walk through the landscape and listen to its stories
of the past, so let me take you along with me and don Porfirio, the ex-president of the town.
‘This is where I grew up.’ We had walked 45 minutes uphill from the current village of
Chawaytire to look for medicinal plants for his new-born granddaughter. We came to a place where
he was certain to find the species he needed. He explained: ‘These trees provided us with wood for
fire, but we would also collect twigs when we were out with the animals or coming home from the
fields.’ He points to the remnants of a house: ‘This is the house my parents lived in, it does not have
a tile or metal roof, do you see? The roof is made from straw. Straw keeps the house much warmer
than tiles, but of course you have to add some straw every year to keep it resistant to rain.’ We walk
around the house; he collects some branches of the trees. ‘For an ointment’ he says. He points to th e
surrounding fields: ‘We would have our sheep, llamas and alpacas in those fields, and during the day
my mother or my wife would take them down to the plains to eat and drink. In the night they would
come back up with us and stay here, next to the house.’ We continue our walk to a stone separation
between two chacras. ‘We cultivated according to muyuy , meaning that for one year we would
cultivate potato in the chacras, for instance these (pointing to nearby fields), then we would leave
them for 10 years or cultivate another crop in them like mashua, fava or oats before letting the land
rest. (…) Muyuy meant that we circulated through the land collectively (…) the land was divided in
sectors; each sector had different zones; each family had lands in all zones, so each of us would have
all the different varieties of potatoes from the different zones (…) We would start by planting the
higher fields with frost resistant slow-growing potato varieties, then we would slowly work downhill,
planting. For labour we would use M’inka, or ayni (…) we worked for the produce, nothing else (…) so
whoever was free to work worked, so at times I would work every day in the field (…) The women
whose land it was would cook for all the people that worked (…) so in the ploughing, planting, and
harvesting seasons we would work and eat together every day (…) In other times we would maybe
not see a lot of people for some months, but if there was a community meeting we would gather all
together (…) Every weekend we would slaughter one or two animals. Those we would take to the
market in Pisac. The head and the bones and some of the intestines we would keep and eat ourselves.
We would trade the meat for maize and other products (…) But most of the products we ate we had
produced ourselves, or we made sure we traded with someone we trusted. (…) To cook we used the
manure of the animals together with the twigs that we gathered. (…) At that time there was no
electricity, but we used the fat of the sheep or the alpaca and later kerosene to light candles (…) We
would sit together in the night and weave or spin wool. (…) In the night, my father would sometimes
take me out and teach me about the constellations to learn about life. Based on the night sky you can
learn many things about what is to come (…) I also learned what things to look for in the landscape,
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what insects, birds, or frogs to listen to (…) That way I could know when to plant, or if it would be a
good year. (…) In the daytime the fathers mainly taught their sons about the land, th e crops, the wild
species, the animals, and the practices, which were all based on their tasks, while mothers taught their
daughters about their tasks.’ The division of labour, knowledge and experience was based upon
complementarity; one learns about certain things, the other about other things; after this there is
negotiation: some tasks are shared, others remain the specialty of the one or the other. It seemed to
depend to a large extent on the preferences of both. This world don Porfirio described was th e world
before electricity, before resettlement. ‘Now we live in these streets together; we do not live with our
previous freedom.’

3.2 A new settlement, a new lifeworld enacted;
The simple entering of electricity, as I will show, did not come alone. Electricity was associated with
the clustering of the community, which again was associated with so many other newcomers. This
journey towards power supply slowly transfigured relationality of the community. Redefining what is
and what is not part of the community anymore. People came to live together as humans, and thus
reduced the people’s relationality to plants, animals and the land. They suddenly were surrounded by
houses and people, rather than animals, shrubs and chacras. They rarely crossed landscapes and
collected wild species or raw materials such as twigs, branches and clay minerals. They abandoned
their distant fields and start to plant eucalypt forests in the village’s surroundings to have firewood.
We came to discuss these change on one morning, when don Porfirio, doña Irma and I walked
towards the two cows and the bull to move them from one of their chacras to another. I asked what
grew here last year, and the year before that. How many years more would this land be cultivated
before it could rest? Don Porfirio explained: ‘We work just a small part of the land at this moment,
only the plains and its direct surroundings. People do not want to walk that far anymore, just like the
young people do not want to work that much. (…) we stopped working through muyuy ; it does not
happen anymore. (…) People chose to cultivate the land close to their home, and we all live in the
plains, so we mainly cultivate the plains.’ This stop of the extensive rotation system of muyuy means
that the land use has intensified, with which disease pressure also intensified. ‘We used to touch one
part [of the landscape], all of us, and then we would leave it.’ People now are often ‘not letting their
lands rest’ and continue to cultivate until the harvest is not ‘worth the effort of’ cultivation anymore.
The next day, don Porfirio’s elder son joined us, arriving from Cusco. ‘You see that mountain
range there?’ he asked. ‘My father would cross those fields to reach his field. It would take two hours
to reach it. Imagine what you need to do to get your harvest. Of course we stopped doing it. If you
can just get what you need here in the plains and work with a tractor, why would you go there?
Nobody will do that anymore.’ The use of the tractor is another associated element. Chawaytire was
the only community in which tractor use was common and accepted, mainly because all the chacras
they cultivated were in the plains. The location of the settlement on the edge of the plains and, more
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recently, the entering of the tractor both created a rhythm that was perfectly accommodating to the
stopping of communal labour through ayni and muyuy .
Besides being restricted to the plains, the new housing arrangement has deprived people of
the possibility of having gardens and keeping cattle. ‘Now there is no space to continue with our
animals. They cannot stay with our houses, nor in the plains. Only two or three families still live with
their sheep, but it is hard work. The wool prices are low, the meat prices are low, and the plains are
not accessible anymore for grazing, so they go high up into the mountains to graze and only come
to the plains to bathe and drink.’ The main reason they chose to keep herding animals was that ‘they
do not have any productive land anymore, so in this way they can still trade some products for food’.
As the community’s main supply of meat was from the family’s own production, the stopping of
animal husbandry altered the local diet. As Porfirio explains: ‘We do not have animals anymore, so we
rarely eat meat. Some people chose to buy chicken or trout, other people buy tuna or pork. (…) I do
not like to eat this. I believe it is not of the same quality as what we produced. If you buy this you do
not know anything. Before, you would trade, so you knew the producer. Now, they might have done
and given anything to the animal that you buy.’
Also, working the land manually has become an expensive matter. Like the muyuy, the
communal labour system ayni has also disappeared. The rotation seems closely connected to
reciprocity and reciprocal labour as well as the harmony of opposites. The rotation provided the land
with rest, to balance out the years of activity whilst people balanced out their abilities and inabilities
by bundling their efforts. Both of these elements disappeared under the conditions of resettlement,
Porfirio: ‘People now just work for themselves, unless they can earn money.’ Since there was no longer
a communal rotation throughout the landscape and not everyone had extensive pieces of land in
production, most people chose to just work on their own chacras. For several years, the common way
was that if you wanted to produce more than you could cultivate yourself, you would pay others for
their days of labour. Another option was to give people food in return for labour. However, since 5 to
10 years ago, it has become increasingly common to rent a tractor from the municipality. ‘Now only
the small plots are still worked with bulls or by foot plough.’
On one of my walks with doña Irma, she noted how before, you would rarely meet anyone.
Days would go by in which you would not speak to people other than your family. Now, in this new
settlement, they are ‘continuously surrounded by people rather than animals’. Don Porfirio expressed
his view on the matter: ‘Children nowadays are more distracted (…) maybe because they are closer to
other people. [Now,] our children are not interested in looking at the stars, in sitting by the candle
and to listening to our stories anymore. I do not understand why, maybe they are too distracted. They
want to play with other children, or they want to sit in their own room.’ One should understand the
changing context. Previously, children were mainly with their parents and animals as they lived distant
from each other and there was no light besides that from the candles. Now, the boys go out in the
evening to play football in the illuminated field. Bright lights shine upon them whilst they play until
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they come home shivering, as in the evening night temperatures are around zero degrees. In the
evenings, the youngest daughter was mainly in her room, reading or doing her homework. I could
see her by sitting by the light. Doña Irma and don Porfirio sat by the remnants of the fire and called
one of their sons, brothers, or sisters who lived in other towns. Otherwise, they weaved. The phones
and the lightbulbs are the main users of electricity in these communities. The television has not (yet)
entered the households of most of these communities, nor is there a mobile internet signal. The
signal appears only sometimes, thus most people just use their phones for calls to connect them with
their family members that have left the community. Some people use smart phones despite there
being no internet. They use them to play music and to look at pictures, but a more common provider
of entertainment is the battery powered radio that fills each kitchen with local music, news and
debates that are mainly in Quechua.
Don Porfirio noted a change that went beyond just a shift in activities; there was also a shift
of interest. Whereas he remembers children, including himself, being interested in the stories of the
elders, the animals, and the land, now children are interested in the city, the machines, and books:
‘(…) Maybe it is because they hear stories in school that are different from our stories and they do not
want to listen to what we tell them. (…) Of course, I try to keep speaking with my sons, too, about the

Apus, Pachamama, Yakumama, but I find it hard to know that they do not listen to the things I tell
them. They do not recognise the importance of what I tell them. (…) Our children do not know how
to believe anymore. People forget to thank the water, the earth, so some springs, some soils have
already stopped giving.’
These conversations with don Porfirio, contemplating change, could go on for hours as we
walked through the landscape or worked in the chacra whereas when we sat in the kitchen, he was
quiet and it was mainly his wife doña Irma who spoke. When I walked through the community to his
two sons that lived in Cusco, they told me how their father knew so much about this land while they
knew so little. When I asked them why they felt like they knew so little, the oldest, who was 24, said:
‘I think I never really understood what he spoke of when he told me those things. To me, they do not
have the meaning that they have to him’. A reflection which don Porfirio would say was the
consequence of distraction.
When I asked the oldest son if he feels connected to the place, he told me yes, he feels
connected to the village, to the people and the calmness. He wants to live in the village later on if
the village has internet connection, television, and modern houses with heating. He would like to work
here in a company, not to work on the land. ‘We have passed that phase. Now it is time to be more
productive. That is the main problem here. Everything is done extensively; we need to intensify.’ What
I encountered in my walks with Porfirio’s sons stipulated a generational divide: a father who worked
all his life to provide his children with education so they would have a better future, who came to the
conclusion that he would have liked it better if the community had continued their communitarian
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(agricultural) activities as they were, and his sons, living in the valley, seeing and judging all the aspects
in which their hometown is not (yet) modern.

Pi cture 2 (top): A break upon our return from Pampallaqta, Chawaytire’s neighbouring village, accompanied
by a traditional ‘refreshment’ of various roots, tubers and fava beans. In the (distant) background we see the
plains of Chawaytire, with the eucalyptus plantations surrounding it, and the uncultivated slopes. It is hard to
recognise the settlement from this distance, hence the building icon. (By Dienke, June, 2018)
Pi cture 3 (bottom): Irma and Porfirio planting uqa or oca tubers ( Oxalis tuberosa) in one of their chacras. (By:
Dienke, July, 2018)
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3.3 A narrowing of territory
I observed a literal narrowing of territory in the process of resettlement, compared to the previous
dispersion of the community where people crossed landscape by foot and were in touch with every
part of their landscape, after resettlement they do not reach these lands anymore. It also made people
shift their land-use. Large ‘forests’ of eucalyptus were planted as an extensive land-use form. Some
pieces of land are ‘abandoned,’ while low flat parts are intensively used, and now problems of low
productivity, increased proneness to diseases, and erosion are starting to show.
Also, the members of the community seem more exclusively human. The village environment
provides for human life and does not attend to the needs of most animal inhabitants. Therefore,
animals were largely excluded from the settlement, and the people who chose to keep their animals
were not able to enter the new central community of Chawaytire.
There is a narrowing of alimentation. Houses used to be surrounded by plentiful lands where animals
could graze. Now only a few families have some animals left. The usual weekly slaughter, and thus
meat supply, no longer exists. Additionally, the new focus on money shifts activities from cooking to
choosing to eat ‘fast food’, pasta, rice, oatmeal, and canned milk, instead of peeling, washing, and
boiling potatoes and quinoa. Where before, families could sustain themselves in communitarian ways,
living from their harvest and trading their produce, now, family members divide themselves,
dedicating themselves to hired labour elsewhere, or weaving for the artisanal tourist market. The
shifting of economic activities as well as living closely together seems to have promoted a more
individualistic vocation (I elaborate on this in the chapters on money and education). Also, the
experienced increase in disease pressure and overall crop and climate uncertainty causes further

moving away from the land. People are moving away from trusting in the land, the water, the crops,
the soils etc., from dedicating time and effort to serve them, and from showing gratitude to them
through individual and communal rituals. This process can be seen in each of the communities I stayed
in, but the shifting of the community of Chawaytire was certainly accelerated due to the literal moving
away (for a summary of the altered elements see: Table 1).
Ta ble 1 - A summary of some of the practices, presences and relations affected by power supply.
Before 1990

Currently

Community is spread out over various terrains

Houses are concentrated alongside the large

and mountains

plains area

Daily activities spread out
Cultivation of land according to 8-10 year rotation

Daily activities in and around house
More or less permanent cultivation of the plains
area

Houses surrounded by various ‘functional’ shrubs,

Houses with a shed to store food or keep guinea

with gardens and space for the animals

pigs, but no space for cultivation or to keep cattle

Labour organised through m’inka

Labour for money
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Time spent with family members and animals
such as alpacas, llamas, and sheep

Time spent with human community members

Children live mostly with family members and

Children spend most of their time with other

animals and work on the land

children

Night time spent together by candle-light

Night-time spent on the street or in the bedroom

3.4 Negotiating change
In the last days of my stay Porfirio and Irma attended multiple town-meetings. I was explained that
attending these meetings was not an option for me because I was not part of the community. But the
content of the meetings was discussed in the kitchen afterwards. Doña Irma explained what type of
topics were spoken of ‘family affairs, personal difficulties, those things’ and she complained that,
besides the officials, only seven people had come. Briefly after we walked to the chacra and worked
while discussing factors of change and the possibility of accepting and rejecting extra-territorial
newcomers. I asked if the negotiation between welcoming or rejecting extra-territorial newcomers
was brought up at times in the town-meetings, the answer by don Porfirio was a definite ‘no’. ‘People
would leave if these were the topics we spoke of. They would exclaim ‘I am wasting my time here’,
they would get bored’. ‘And how do you feel about this?’ I asked. ‘I believe it is important to speak
about these things. We are losing everything’ is what don Porfirio answered. I had nothing to add.
There seemed to be no further suitable question or comment, so we continue ploughing the field and
planting the tubers in silence.
These walking conversations took place extensively. Porfirio finds it important to speak about
these things but also mentioned with a sense of relief that ‘at least, because of the potato park, the
history is conserved’. His statement interests me because yes, the story of the past is conserved and
narrated to tourists on a weekly basis in the visitors centre of the nearby community Pampallaqta; it
is even published in journals, but to what extent is it truly intact? To what extent is it enacted through
daily practices? What is the meaning of a story about a lifeworld, which in reality cannot be
experienced? Again, I am divided between believing his expression of hope and relief and my innate
scepticism toward the effort to conserve without the possibility of living and enacting .
Power supply showed to be a “powerful” newcomer in the sense that it had the agency to
stir livelihoods and modes of living together in new directions. The way through which it did so may
not have been the obvious way; it was rather indirect, as families had to resettle to connect to the
grid and therewith reconfigured their relation to their territories. Humans came to live side-by-side,
but therefore less attention was given to the animals and the chacras. Even human interaction
altered, for traditions of m’inka and muyuy could not be maintained in this new configuration. In this
way a more nuclear form of living developed where the distance to city-like modes of living and its
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‘individualistic’, ‘money-oriented’ and ‘materialistic’ elements) were more easily accessed and where
contrasts and edges became more fluid.
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CHAPTER 4: Education
Education for all! This is a statement not many of us literate readers would question. It is the title of
an ambitious government plan for Peru’s education system proposed by minister Javier Sota Nadal
(see text box below). The plan’s priority is described to be rural communities, where education shall
be provided in the residents’ native language(s) with the goal of strengthening their autonomy. But
what are the consequences of schools, teachers, and the associated knowledge, materials, and
activities entering communities?

4.1 Education: a life school for modernity
In my walks, education was often presented as something that required Quechuan families to become
part of a neoliberal society; engaging in the money economy to safeguard their children’s prospects.
What does this newcomer, national education, bring? What happens when there is a shift from ‘politics
of abandonment’ to politics of recognition (de la Cadena, 2015)? What intended and unintended
reassembling might occur in light of this new mode of governmentality?
In the national education plan, ‘education for all’ (Plan Nacional de Educación Para Todos 2005 -2015, Perú),
the Peruvian minister of education Javier Sota Nadal lists the goals and priorities for providing and improving
primary and secondary education to those who are currently left out of the system.
With regards to who requires the most attention, he remarks that ‘The priorities are especially with those who
find themselves in difficult situations because of handicaps, (extreme) poverty, or their level of rurality’ (p.17).
One major problem is perceived to be ‘the segmentation of the education system, which exhibits higher
quality circuits among higher income sectors and poor quality among the poorest sectors, a fact that requires
specific quality policies for public education centres that serve the poorest population.’
Two solutions he will implement are, ‘to offer education in rural areas in accordance with the linguistic
differences of the communities with native languages’ and to ‘ensure that the management of the education
system is [...] aimed at strengthening their autonomy.’

Recognition is a relationship in which the ‘modern state […] extends to its “others”’, therewith offering
an ‘inclusion that can transpire only in the terms of state cognition: it can be as long as it does not
impinge on those terms’ (de la Cadena, 2015, p. 277). De la Cadena refers to the lack of
complementarity in the state’s process of recognition. She probes the reader to think about what it
means for people to be recognised by a state which is not able to attend to their reality, a state which,
in order for them to receive this recognition, expects them to abandon elements that might
undermine state power. In terms of substitution and association; the state welcomes its “others” as
participants into “their” assemblage of education, thereby expecting the “others” to un -other by
letting go of ‘absurd and pantheistic ideologies’ (speech by former president Alan Garcia).
Alan García (president of Peru, 2006–11) said: “[What we need to do is to] defeat those absurd and pantheistic
ideologies who believe the mountains are gods and the wind is god. [These beliefs] mean a return to those
primitive forms of religiosity that say ‘do not touch that mountain because it is an Apu, because it is replete
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with millenarian spirit’ […] and what have you […]. Well, if that is where we are, then let’s do nothing. Not even
mining […] we return to primitive forms of animism. [To defeat that] we need more education.” (Cited in: De
la Cadena, 2015, p. 169).

4.2 The cost of education
The first step in accepting the state’s invitation is to pay the bill. In the communities of Chawaytire,
Amaru and Paru Paru, going to school to attend to education only recently became the norm. Primary
and secondary education has become a common element of childhood over the last 15 years. Parents
in these communities express that the main reason they engage in paid labour activities is to pay for
their children’s education. They work to cover not only the school fees, but also the books, utensils,
public transport, and school meals. Leading to a change in commitment. Parents work for money,
while children spend their days in the classrooms. Suddenly, dedication to communal activities comes

at the cost of their children’s education, and thus their future possibilities. I work out this rationale
further in the chapter on money.
An ambiguity associated to entering school and the monetary labour market is, if parents and
children are occupied by their new commitments, who will attend to the land, the crops, and the
animals? Education is often a symbol of state recognition of indigenous communities while
simultaneously, in the case of the Quechua communities, it illustrates the lack of recognition of the
lifeworlds enacted by the community members, a lack of recognition of the communitarian mode of
creating life. The invitation to be recognised by being welcomed to enter in schools has not been
designed to be a reciprocal engagement. It seems to be more of a demand for communities to
recognise the state, to participate, but not to become co-creators. For example, communities are
expected to acquire new abilities such as literacy and proficiency of the Spanish language along with
other, less tangible changes. These form part of the minimum conditions for admission to the state’s
domain of recognition. There are, of course, groups and individuals that through education find
and/or fight for their space to engage in and transform politics and institutions. Some of them have
even been successful in challenging and reshaping the conditions for inclusion.
Daniel, a member of the community of Paru Paru in his thirties, walked with me from the
valley of Sacaca to the top of the lake in Paru Paru. We spent our first kilometre walking in silence,
then he started to speak: ‘Did you know that I was the first of the community to follow secondary
education? Now, people go to Cusco and get higher educations and other professions. They and their
parents believe that there it will be better, that it is progress, as [in Cusco] it won’t be cold, they will
have money, their bodies won’t be challenged. […] But we belong here, our bodies, short and strong,
belong here. We are made for places like this, work like this. […] What will our bodies do in the city
when we earn our money by thinking?’ He further explained how this form of education is a main
driver of the changes he sees around him, the changes in peoples’ relation to the territory. It is the
main driver of the changed lives of the people that have moved away to live in the valleys (See chapter:
Defining ‘improved’), but also of those chose who stay.
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One of less tangible alterations with this modern type of education is that it teaches people
to listen to the city’s account of Peruvian history and future. Or as exlained by Kathia (the 19-year-old
daughter of doña Francisca), ‘our history is not the one which we learn in school’. I intentionally use

learning to listen to describe this process, as not all children just accept the history presented in school
as the one and only true history, but most children accept it as one of the histories. Kathia’s mother doña Francisca- said, ‘I try to teach my children the lessons they do not get in school, about the food,
Pacha Mama, the apus, about the way we used to live here.’ Though bilingual education is now
common in areas where a language other than Spanish is commonly used. López (2001, p. 7) explains
that ‘the curricular contents, […] remained the same, and the fact that indigenous learners came from
different histories and traditions was not recognized’.
What is further taught in school, through methods as well as content, is a concept of control
and time that seems to differ from the Quechuan communities’ ontological meaning of present and
future. Or, as Lopez (2010, p. 47) describes, the ontology of the content is not altered to incorporate
others’: ‘the general conservative nature of education and educators is undeniably anchored in
mainstream assimilation. Therefore, while ministries push for a language agenda, indigenous leaders
place more emphasis on intra- and inter-culturalism’ (Lopez, 2010, p. 47). This emphasis has not been
granted much importance. School in these communities requires planning and predictability based
on the calendar and measurable time, for instance: as a student you have 10 exercises and do not
stop until you have answered numbers 1 through 10, preferably in that order. You enter school at 8
a.m., you come with washed hair, washed feet, and your clean uniform. You have a test that morning
at 10 a.m., you knew about that a month in advance, so you could learn the chapters and exercises
you were given. Anything else is not part of the reality of education.
Education is a given rhythm, and all other rhythms that play part in the students’ lifeworld will
have to dance to its tune, or they will ‘fail’. Being successful in our society is often seen as the product
of being successful in education. Being successful in education is thinking linearly, performing linearly,
dancing in tune with the rhythm of society. This is true at least in primary and secondary education,
where there is a wrong way and a right way to spell a word; a calculation is either right or wrong. The
education of previous generations, on the other hand, took place step by step. Children embodied,
enacted, and co-created their realities. Their experienced wisdoms were as much a part of the truth
as the stories about others’ experiences. One could say that children before learned to attend to
rhythms as well, but these rhythms were not composed as a school monophony, but rather as an
emerging polyphony in which humans, other earth-beings, and spirits took part; where dancing in a
line was not as important as dancing along with others.
The concept of time and tasks in the mountains proved to be bound to other criteria than
just the clock. Things had to be done, but other things were welcomed if they came up and showed
themselves to be the priority. Farmers can ‘plan’ to harvest, but if it suddenly rains or worse, snows,
they will not insist, going out and getting wet and cold, or otherwise spending their time complaining
or worrying about the fact that they cannot collect their harvest. Instead, they will do another of the
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many tasks that now have more priority. If they usually plant in August, but this year all of the signs
(plants, animals, soil, colour of the sky, wind, etc.) tell them that they should not s ow yet, they follow
those signs. We might call this intuition, but it often comes down to a complex of explanations based
on experiences and stories. They might arrange to meet someone, to be somewhere, but if their cow
has escaped or their llama falls ill, they will attend to the animal first. The life of the families I stayed
with was full of activities but free of fixed plans. In school, though, in order to succeed, children need
to follow the pre-set curriculum, score high on predetermined tests, and give the anticipated answers.
Another element associated to school is the school meals. When I asked Mayumi what she
liked to eat most, the answer was ‘chicken with rice’. When I asked Rosemary what she liked best, the
answer was ‘rice with tuna’. Many evenings in the kitchen, when we were presented with a traditional
meal, the children said they were not hungry. Similarly, during the focus group discussions on
alimentation, parents and grandparents expressed their concerns because the new generation was
not eating well. ‘They want chemical food, spaghetti, chicken, rice, cake, and soda’. One of the
explanations was that in school they get meals of city food. As don Porfirio expressed: ‘In Lima they
decide what a complete meal is: rice, corn, tuna, those things.’ I asked if they do not eat traditional
ingredients anymore, and he said, ‘Some parents make sure to complement the meal with some

chuño, moraya and vegetables.’

4.3 Enacting knowledges
‘What do you want to become?’ is written on an A1. The children have pasted their post-it’s on it, four
stating that they wish to be producers 7 , more than twenty state other professions.
I am in the largest secondary school in the proximity of the communities of Chawaytire, Paru
Paru and Amaru. Every weekday the students arrive here by foot or bus. This afternoon, there is a
focus group discussion on the future of alimentation. The discussion is organised by members of all
the communities, facilitated by the local NGO ANDES, and funded by the FAO. Questions are asked
with regards to food preparation and preferences, continuity of practices, etc. All students are aged
between fourteen and sixteen. They are in secondary school and have the wish to leave their
communities, some to become professionals like lawyer or engineers, some to ‘drive big machines.’
Some want to start a business elsewhere while others are less pronounced in what they hope to
become.
The teacher is from the city. She travels here daily from Cusco. She grew up in the city, but
her parents were from Puno. She explains how she did not grow up with her parents’ Quechua
knowledge. She feels like a citizen. She does not know the land and the food as the people from
these communities know them. She feels like she lacks this knowledge, saying, ‘it was lost to me by
moving away from that place […] in a city you cannot learn those knowledges.’ Her voice starts to
tremble when she says, ‘please children, if ever in your life you feel like you do not know anything,
like you are not bright enough, remember this: you know so much more, you have so much more
7

From the Spanish productor (which in this case is equivalent to ‘grower’).
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experience. […] When I see what my children learn compared to what you already know and do, I
recognise my shortcomings. I will never be able to teach them the things you learn here’. The teacher
was clearly affected by this realisation. She expressed how she ‘lost the opportunity’ to continue living
in-ayllu as a Quechua, but she also saw how her pupils are often not proud but rather ashamed of
their Quechua identity. These feelings of shame are especially experienced when they move away
from their communities and enter the city.
This teacher touched upon the dilemma: whether it is possible to access ancestral knowledges
without enacting its original practices. These knowledges are attained through territorial relations and
its channels, situated in a place, as the teacher addressed, but they are also enacted through practices.
It is like the Quechua concept of territory, where life is a dynamic complex web of interactions in which
humans enact their realities in a living landscape, not merely a confined area on a map. Thus, ancestral
knowledges are situated, embodied, and enacted in ancestral living landscapes. Changing the
practices of the living and the configuration of the landscape might erase access to other k nowledges,
as the ontological lens through which they could be accessed is altered to fit other knowledges and
realms.
For example, don Porfirio explained how he perceived this to be the case in relation to Pacha
Mama and Mama Yaku: ‘We do not make offerings anymore; almost none of the water sources
especially receive offerings, so the sources dry up. For Pacha Mama it is the same. We lose the practice.
The young people especially, they do not even believe in these things anymore. Few are still showing
their gratitude to Pacha Mama for the produce we get, our crops. […] They do not know how to
believe anymore’. So whereas education brought knowledge of the Spanish language, literacy,
mathematics, etc., it may have taken away the knowledge of how to believe, something which,
according to don Porfirio, was practiced through labour and offerings.
Another example was Janet, the daughter of doña Igidia. She lives in Amaru with her sons
and daughters; her husband drives a mini-van, which is part of the region’s public transport. She
works on the fields in the valley from time to time. I had asked doña Igidia if her daughter still
cultivated the field, and she said, ‘yes, as normal’. Whereas when I asked Janet (the daughter), she
said ‘yes, but we do not give it much attention’. The week before, I walked with doña Francisca through
the chacras, and she said, ‘terrible, right?’ I asked what she was referring to, and she explained: ‘the
fields. Look at the soil […] people now just choose to plant other crops after the potato, especially
oats, but oats cause all this degradation and erosion’. We walked in fields that, three years prior, were
cultivated communally. Now, according to tradition, they should have been resting, but as doña
Francisca pointed out to me that these chacras were still cultivated. ‘It is the way people think now.
[…] They have learned some things about cultivation, but many things they have not learned. They
have learned other things, how to drive a car, how to sell artisanal products. They dedicate themselves
to making money […] they might not feel or know what they are doing to Pacha Mama […] or they
do, but they justify it because they think money is more important.’
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People had traditional ways of cultivation, but now new ways have been developed. Often,
they are the consequence of new priorities, priorities in activities, in knowing and in believing.
Believing in money rather than in Pacha Mama, knowing about money rather than about Pacha Mama,
activities dedicated to money rather than to Pacha Mama. It is a puzzle composed of many pieces,
many extra-territorial newcomers, and education is one of them, as it brings in new knowledge, new
ways of knowing, and it also teaches about other ways of dedicating and believing. It prepares
students for professions that are not centred around caring for Pacha Mama so that she will provide
for them. Which is what the life-school of the generation that did not learn from books in schools,
seated behind a desk, seemed to be.

4.4 Sowing future perspectives
As stated above, most children are in school with the dream of leaving their parents’ profession. This
is a dream that education has probably fortified. As Kudó (2004, p. 108) argues, Peruvian primary and
secondary education is often not relevant in content nor methods for indigenous children, and
therefore does not contribute to their present or future well-being. Her study shows how although
education rates may have gone up, the real impacts of education being brought to indigenous
communities are not considered as opportunities outside of the communities are severely limited
mainly due to discrimination (Winkler, 2004), and neither the content nor methods of the education
suit local realities. So, while education does not allow children to continue the path of their parents,
neither does it allow them access to jobs which urban citizens have. Discrimination against indigenous
people continues to be the main limitation to income and employment status (Winkler, 2004). Most
children arrive to the city and end up working as construction workers, cooks, street vendors,
chauffeurs, cleaners, miners, etc. Education in rural areas seems to simply provide the cities with low income labour.

4.5 Negotiating life in the light of education
Of course, there are exceptions to the rule, mainly made known to me by the presence of people in
the communities that chose to remain. It was, for instance, the nineteen-year-old Kathia who brought
to my mind the question of whether reciprocity exists in the system of education, and if so, what does
it demand, and what does it provide? We had walked two hours a with herd of alpacas, donkeys, cows,
and sheep to arrive in the valley surrounded by Apus, where the stream felt frozen and the wind blew
straight through. We settled down, and the dog explored the surroundings while we looked for a
space to make our Huatia, or Watya, an oven made from lumps of dried clay, twigs, and manure,
covered by stones. When the fire was started, the organic matter in the manure and clay continued
to smoulder so that we could roast fresh (unpeeled) potatoes. The preparation takes some time, 2-3
hours, but requires relatively little effort and uses what is abundant in any valley where people come
with their animals (clay, rocks, manure and some straw) so they do not need to carry wood and pots.
We sat there watching the animals, sheltering ourselves from the wind, speaking about what she
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usually experiences when sitting there. She said: ‘I do not usually like anyone to come with me when
I go here. It is my place. I want to be alone here with the Apus, the animals and my thoughts. When
I sit here, it seems like nothing else exists but this moment.’ ‘Unlike at home, where my mind occupies
me with thoughts, worries and obligations, here I can just be, taking in fresh air8 .

Pi cture 4 – Kathia preparing the Watya in the midst of the Apus, Paru Paru (By: Dienke, September, 2018).

Kathia is the second youngest daughter of doña Francisca. She lived in Cusco for 3 months
but decided to return to Paru Paru.‘I dream to one day have more animals again, to live my life being
in the mountains with my animals’ […] ‘at these moments I am most happy; at these moments I do
not need anything but what I already have’. She explained: ‘My mother wants me to engage in other
activities to earn more money, like weaving, but when I can herd my animals, I have what I need’.
When she was a child, she already insisted on going into the mountains with the animals. What she
was taught in school did not appeal to her. She would have wanted to learn about the activities on
the chacras, but because her father was not present in her childhood, her mother, alone, was unable
to teach her much about working on the land. Kathia worked in a kitchen the months that she stayed
in Cusco. She worked hard but was unable to earn enough to afford a reasonable life, in particular
good food. That is one of the reasons she came back here, ‘here there is always an abundance of
8

Literally: ‘tomando aire libre’, which can be translated to fresh air but as well co-noted ‘free’ air.
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food. You needn’t have money if you can live from your land’. She decided to continue her life in Paru
Paru, and she wishes it to be similar to the way her ancestors lived. She decided the dream of the
valley life is not for her; she prefers a simpler life.
Like Daniel, who said his body belongs to Paru Paru (‘We are made for places like this, work
like this. […] What will our bodies do in the city when we earn our money by thinking?’). He made the
decision to stay and raise his children here, to keep them close to what is important in his perception,
saying, ‘you cannot live from money […] people think that if they have money they have everything,
but actually, if one day nobody is able to produce anything, what is money? We here have everything,
and some people think we have nothing’. He tries to explain to his children the importance of all the
elements in their lives, and that the promise of a better life ‘in the service of money’ actually implicates
poverty.
These individual stories of people illustrated the negotiation that occurs between new realities
- like those enabled by education - and alternative realities - those lived in their communities and
territories. Kathia and Daniel were especially informed by their relation to their territory, their in-ayllu
mode of existence, and thus resisted abandonment of their territories and their territoriality. It was
mainly in Paru Paru that I encountered people who shared their desire to resist, or rather the desire
to continue existing with their territories with their human and non-human allies. It was the only
community in which people explicitly questioned the importance and “improvements” that might be
achieved through education. In parallel Paru Paru was also the only community where the majority of
the families continued herding animals despite of the low economic efficiency (also read chapter 6:
money), the discomforts of staying out (in the cold) and the long journeys. I draw a parallel because
the act of herding to me reflects contemplation and attentiveness. Being attentive is the prime trait
you need to guide and protect yourself and your animals when out in the mountains herding, and
the people who spoke about herding all explained that contemplation is triggered by being

surrounded by the Apus . So, whilst children have attended to education in the community of Paru
Paru, many have also herded their animals and through this might have had time for contemplation
and learning to be attentive to their territories. Following this line of thought on practiced territoriality
might show ways in which education, even though it is formalised by a central government, can coexist with other modes of learning and becoming in indigenous territories.
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CHAPTER 5: Defining ‘improved’
Numerous times during our conversations, when we spoke about extra-territorial elements such as
the roads, crop varieties or animal breeds, the term ‘improved’ 9 turned up. I asked multiple people
of different generations what they were referring to when they used this term. This chapter is an
effort to contextualise improvement, to show how an improvement is never an absolute bringer of
good, but is rather a reassembling whose consequences are dual, as with all change. Improvement
is not a one-sided direction or process that is initiated: extra-territorial entries may be referred to as
improvements because that is what they are named by extra-territorial humans who are familiar
with them in other territories. The term ‘improved’ thus sticks to the newcomer, while the newcomer
has not its actual improved value (yet).

5.1 The improved animal
The most commonly referred to ‘improved’ element of their territories was the improved animal:
cows, bulls, and sheep. These animals had been bought at nearby agricultural festivals. Common
descriptions of them were: ‘they are improved because they are bigger’; ‘they are calm and slow’;
‘they don’t like walking’; ‘they need special food’; ‘they need more food’; ‘they don’t eat wild
grasses’; ‘they are more vulnerable’, and, ‘they look strong but they are tired easily’.
Usually, families had between one and four improved animals along with animals of local
breeds. They went walking with the local breeds and left them in the fields to graze, while the
improved animals stayed on irrigated pastures or in stables and ate the leftover corn and fava.
Women especially, who are traditionally the main care-takers of the animals, doubted the animals
were truly an improvement because of their inability to function in the territory as their traditional
breeds would while the few men I spoke to about these animals mainly commented on their larger
size and higher monetary value.
During the time I stayed in Amaru, numerous candidates for the election that was taking
place in October 2018 came to the community. The family I stayed with tried to be present at each
of the meetings even though this meant they had to make a long walk in the middle of the night
with temperatures around zero degrees Celsius. In one of the speeches, a young male politician
announced he ‘cared for the farmers’, so he promised to ‘improve roads,’ to ‘improve the health
centres’, and to provide all of Amaru’s inhabitants with ’improved pastures and improved cattle’
along with ‘improved irrigation channels’. The young man Isaias expressed his enthusiasm about this
candidate and his speech; this was a candidate who might ‘truly improve Amaru’s future’. For me,
though, this discourse of improvement sketched out very clearly the frame of reference this
candidate had, the improved world he referred to, because the environment in which these animals

9

It should be considered that the ‘improved’ element was always described using the Spanish term mejorado/mejorada.
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and pastures had come to be called ‘improved’ was one of large corporations specialised in
breeding. The improvement that was made was that these animals were meant to survive in an
environment of abundance, an environment which depended on improved pastures sowed with
improved hybrid seeds, that has to be provided with year-round irrigation by the improved
irrigation system. So where does improvement start, and what does it strive for? An element is never
improved if it is de-contextualised. Improvement thus describes an element that relates to and
functions in an improved context. Therefore it should be asked, in relation to Quechua territoriality,
whether improved elements can become in-ayllu? For the element to become in-ayllu, to become
co-constitutive with the territory’s community, the new territory and/or the element would have to
adjust to each other’s rhythms in order to harmonise their existences. While in the case of improved
animals, they showed to be unable to adapt. Their needs could not adapt to what was provided by
their (new) territories, and the Quechua territories (in their current form) only sustain a small
population of these improved animals.
Isaias enthusiasm about the politician’s speech resonated once again with something
described by De la Cadena (2015, p. 65-66). She explains a corporation-led transformation from

muyuy to permanent pasture: ‘The corporation’s process of eviction included fencing off what it
considered to be the most productive area, which was to be transformed into pastures for the
improved sheep that then would be raised on the hacienda. Runakuna had used these areas to
grow their food (potatoes and some corn in the lowest zones) for as long as they could remember,
which was back to the days of the Incas. Disregarding these memories (of course), the enclosure
process affected everything the corporation could conceive that Runakuna had.’ In the case that De
la Cadena describes, the Runakuna, best understood as human Quechua community members that
had made and were made by these territories, were cut off from access to the land. This case shows
the politics of improvement: if the productivity or monetary value of produce comes before
contextual understanding of meaning or value, it is easy to justify the harm associated with
newcomers as inferior to the improvements they bring. Of course, the case of Amaru is different in
the sense that the improved sheep, pastures, and channels the politician spoke of are not directly
evicting community members off their lands, as this community has tools to avoid this. But
somehow, this politician’s speech promotes practices that are similar to what De la Cadena
illustrates. Though people will not be deprived of their physical ownership of their territories, they
will be deprived of their informal ownership by depriving them of ownership of the irrigation
channels and methods for producing seeds and animals. This extra-territorial mode of production
will require extra-territorial elements, knowledge, and skills. Thus, representing the newcomers as an
improvement when the community members do not understand the context in which these
elements might be improvements does not allow the community to understand what the entering
of these newcomers might entail. On a community scale, shifting from cultivation of chacras with
maize, potato, fava, quinoa, oat, barley, and peas, and with herbs and vegetables with various but
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few animals, to a new model of production focused on meeting the city’s meat demand to make an
income shifts dependencies from land and community members to global meat suppliers,
veterinarians, and engineers. New animal breeds require special care, and new irrigation chan nels
require new technologies based on the designs and calculations of city-born engineers.
Furthermore, I heard no one question where the water for the ‘irrigation for all’ would come from.
These new politics of recognition showed to be a more simmering form of biopolitics than
the previous violent one that De la Cadena described, which deprived Quechua people of their
territories and sold the land to large agrobusinesses. This new mode of biopolitics, with its narrative
of improving life, seems focused on altering Quechua territoriality, the mode in which Quechua
people world and relate to their territories.

5.2 The analogy of the chair
I continued this inquiry about what constitutes and is associated with newcomers that are
“improved.” A conversation with doña Igidia while preparing our dinner for that night intrigued me.
She answered: ‘Why do I say “improved” when I refer to the animals or the “improved” life-style?
Maybe we can see it like this; my children are improved, that is; they do not walk far, they eat special
food. My son lives in the valley so he is always cold when he is here. Even I might be improved. My
mother used to sit on the floor without any problems, but I sit on this wooden stool because I am
not comfortable on the floor. […] People in the valley need a chair to be comfortable.’ I asked
whether she saw more parallels between improved elements and improved people, and she
answered: ‘I can use plants and I will get well. Other people need to buy medicines to be well, my
son, for instance. If his child gets sick, he goes to the pharmacy and buys tablets.’ Improved houses
were those built with extraterritorial materials; improved animals had extraterritorial genes;
improved humans needed extraterritorial materials to survive or be comfortable. But of course it
meant that the humans had to extend their territoriality in order to be part of this ‘improved world’.
Opening-up to improved goods more or less entailed letting go of customs and materials that used
to be territorial and opening up the assemblage to let newcomers enter.
My inquiry about improvement brought us to the common factors or characteristics that
elements that are referred to as being ‘improved’ have. It seemed to come down to a mix of being
surrounded by material wealth as well as being in need of these materials. This parallel continues
when referring to the improved plant varieties such as new improved potatoes.

5.3 Saying no to improved potatoes and maize
The families I lived with had 120-360 varieties of potatoes. The women especially knew every one of
them. They called them by name and knew what made them special, which was most commonly
their culinary characteristics. Improved potato varieties were often alluded to as a joke. Improved
varieties were described as larger, better in price and yield, but waterier and tasteless, less nutritious
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and needing a lot of extra care and input. The point of these jokes was that people from the valley
might take a liking to these potatoes, but they, the Quechuas, would never eat them. They had they
own fields, and as long as that was the case, they wanted to be nourished and satisfied by their own
potatoes. People from their community would never cultivate these potatoes for their own
consumption. However, if it would enable them to sell, they might decide to grow these varieties.
Also, the corn variety that was commonly produced in the plains and valley, where
production could be mechanised, were referred to as inferior in terms of taste and nutrition. The
farmers preferred their own multicolour corn with cobs often no bigger than 10 cm. The large cobs
were ‘purely chemical’. But of course, they understood that if they wanted to produce to make
money, they would chose this variety because it was possible to have higher and more predictable
yields.

5.4.1 Valley life
After being “improved” by education, children mostly retreated from hard labour in the field, from
having their hands in the soil, in order to become the proud owners of cars or televisions. In an
“improved” life, men work as taxi-drivers, on the construction of roads and buildings, or in mines,
and women work in construction, as street vendors or cleaners, or in canteens. This life-style was
referred to when talking about people from the valley; in conversation, people were often divided
into two groups: those who live in the mountain and those who live in the valley. Those in the valley
have access to (and may themselves be) the products of modernity, whereas those up the hill live
traditionally.
Tourism, an element mainly originating from and present in the nearby Sacred Valley, had a
strong narrative of being an improving presence for both those in the valley and the communities
uphill. It was this presence of tourism that transformed life and livelihoods uphill. It may be an
‘improving’ presence for the conditions of the mountain communities, but again, this is often a
different notion of improvement than the one anticipated by the communities themselves. Tourism
seems to have fortified the influence the city has on the communities. Travel agencies have
contacts with community members and send groups of tourists up from time to time. Community
members perform their past while tourists pay with the products of modernity, giving money,
clothes, shoes, backpacks, and food. All kinds of mixing take place in these encounters: traditional
hand-made weavings incorporate modern patterns, people dress up in both traditional Quechua
and tourist clothing. These interactions are like the ones de la Cadena (2015, p. 177) describes: a
‘multicultural market’ that may ‘offer appreciation […] of their “cultural diversity” and their
“customs.”’ But they do not necessarily allow for (freedom of) enactment of Quechua ontologies as
such. The state has delegated the task (of recognising difference) to the market, promoting the
exchange of money for cultural objects and practices. (de la Cadena, 2015, p. 164).
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5.4.2 Indigeneity – in the light of improvement
On a morning the youngest son of doña Igidia passed by for breakfast. We spoke, he asked me how
I felt in Amaru and I asked him how he lived in Pisac. After a while he asked: “Am I still indigenous
[…] when the values of my mother, and the relation that I have to my land are no longer part of my
daily reality, nor of what I like in life? (…) What I truly like are the things of the city, the television, my
house, my son, my car.” At that moment, we were just two people, in their early twenties, sitting at
doña Igidia’s breakfast table, asking ourselves what we should do and are doing in an improving
world? Who were we? How could and should we position ourselves in respect to all these diverse
elements that we related to? And what had we, maybe unconsciously, chosen to become?
The son told me he felt that he had no option to go back anymore. He had gotten ‘used to
this improved life’; life in the valley had become his new identity. Was he still Amaru? ‘No, some part
of me will always be Amaru, but I have chosen to be something else.’ He did not speak about
something better, something more, nor less. It was as if he recognised the difference between his
beliefs and those of his mother, but he had declared himself ‘unable’ to live her reality because he
was entangled with modern goods. He spoke of how now he had a house with walls, a locked door,
and a gate. How now, if someone came to visit, he could choose to let them enter or not, and how
this brought distance and distrust. ‘People in the city cannot live with the others as a community.
There is distance, you do not relate to each other as the people relate to each other here’ (referring
to Amaru).
What he said reminded me of don Porfirio, who stated that ‘Today it is easy to go to the
valley and work there, because we can take the car (…) Our bodies forget to work. We forget to
carry; we forget to walk because everything is easy now.’ He referred to how it becomes (physically)
easier to live in the mountain communities because they are closer to the valleys. This division
people of the mountain make between themselves and those below may slowly shift and become
less absolute.

5.5 Associates of ‘improvement’
As Salas Carreño (2012, p. 76) explains: ‘together with migration to the cities and growing involvement
in capitalist exchange, formalized education has been recognized as the main mechanism for
conversion […] formal education is a crucial element in the construction of hierarchies that ar e seen
as legitimate.’ Education in its current form and relation with capitalist exchange constitutes a mutually
confirming mechanism. One needs to work for money to enter formal education, and after having
attained education, one is adapted to work for money and involve in capitalist exchange in the city.
To Salas Carreño, “conversion” is the designed conversion of peasants into modern citizens. It means
getting rid of pre-modern ideas, morals, appearances and customs and replacing them with new truth,
attuned to the need for capital accumulation and social hierarchies (Salas Carreño, 2012).
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‘Improved’- as the term associated to extra-territorial elements - showed to be part of a narrative
enforcing modernity. As Salas Carreño (2012, p. 60) states, ‘narratives of modernity do not even need
to use the word modern or modernity but can be used also when mentioning related concepts such
as progress, development, or advancement.’ To this I would like to add the use of the Spanish verb
that implies improvement, mejorar. The narrative of improvement is rooted in the same power
differential as that between ‘developed’ and ‘underdeveloped’. It is a narrative that suits a neoliberal
ontology but defies Quechua values of reciprocity, duality and harmony.
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CHAPTER 6: Money
Uncertainty was a topic of interest during many of our walks, especially with regards to the climate,
the soils, and the crops. Due to a more erratic climate the rate of ailments is perceived (and
predicted) to increase, while crops, people and animals weaken. The uncertainty of the territory’s
(future) wellbeing seems to be one of the drivers that motivates parents to ensure that their children
can make a living independent of their native territory. The first step on this journey toward
independence is a degree, as this will provide their children with better job opportunities in the city.
In most cases, taking that step requires people to shift their attention away from the land, their
territory and community, to focus instead on money to safeguard their children’s futures.

6.1 Values and money
It is important to consider that food is not a main source of income for the families. Their produce is
mostly for direct consumption, and the rest is used for exchange through yanki. By which for
instance, chuño and moraya from the higher zones are traded for corn from the lower zones.
Animals or cheese can be sold, but these are rarely providers of income, thus people commonly get
their income from other sources. As don Porfirio explained: ‘In the past we worked much more land.
We lived only from our production through yanki. Now almost everyone produces just to have
enough to eat. For money, they do other things: they weave or work in construction or on Inca
trails.’ This change in mode of exchanging, from bartering to monetary exchange, changed the
relations amongst members of indigenous communities completely. As don Porfirio said: ‘I do not
like it when my wife buys things at the market because we do not know where it comes from.
Before, there was trade. We would come early and make sure to trade with those we trusted, and
people trusted our products because they knew we live in these pure environments’. This closeness
to and exchange with other producers is another type of territoriality that almost disappeared; it was
not just his community of Chawaytire that he related to; he related to the land elsewhere by trading
with people from the rainforest or the valleys. In this exchange with people, there was more than an
exchange of goods. There was also an exchange of rapport, of stories, and of knowledge. These
elements were associated with the products. Now, these relations are reduced to the exchange of
money. Shops are held not by producers but by women of commerce, and associated to that is
anonymity of production and distrust by those who used to know the origin of all they used. The
families’ decision to work less on the land is not due to limited availability of land, but is rather the
consequence of the disappearance of this type of exchange through yanki, and, in the case of
Chawaytire, the resettlement two to three decades ago (Electricity Chapter).
The time spent on making money often leads to long-term absence from home and hearth.
As Porfirio explained, ‘money has to be sought elsewhere’. Employment in mining, construction, or
on Inca trails is generally reserved for men, while women seek employment on large-scale
plantations in the valleys or as street vendors. These are temporary jobs that families try to combine
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with agricultural activity in their communities, but their city-based occupations make it so that they
do not contribute to the ayni labour. As doña Francisca explained: ‘people become distracted from
their communal values in the presence of money […] they tend to forget […] they may even forget
to listen to their land or their animals […] this is the danger of being too much with money.’ The
people I walked with noted the absence of those people who now are concerned with making
money. When we crossed the chacras, they could tell from the soil who was and was not attending
to their land. Or, as doña Francisca said, who was ‘too much with money.’ They presented money as
something that can distract people from being with other elements of value.

6.2 Contaminated by money
When speaking about the consequences of money entering the community with doña Irma, she
remarked that it causes ‘contamination’. When I asked what she meant, she explained that the
unforeseen consequence of newcomers such as machines, a change of diet, agricultural practices
(i.e. rotation or ploughing) or plastic waste, can be understood as contamination. In common
language, contamination refers to the mixing of one substance with another, changing the
properties of both elements. Neither element is pure anymore, because they are contaminated. It
has the connotation of an undesirable element or effect. Contamination due to the entering of
extra-territorial elements might be easily understood by assessing the use of packaging materials
made of plastics, which replace previous bags of straw or wool. Such packaging now ends up as
waste and damages other elements of the territory. According to doña Irma, contamination also
refers to the side-effects of money: ‘Money reduces the power of things that had power before, like

ayni, like chuño, like alpacas. […] Money has enabled us to pay for electricity, for transportation, for
school, but it has also made us weaker’. This use of the term ‘power’ refers to both physical power,
when relating to the transport and the ability to walk, and communal power, expressed through the
systems of ayni and muyuy . The power of food relates to the nourishment it provides and also the
value that traditional products like chuño or the alpaca wool and meat had when there was no
money. She continued to explain that ‘it has taken away the possibility to trade and to live
independent of money’.
This reference to money as a disturbing presence might be seen from the perspective of the
Quechua principle rakinakuy (harmony), a system that used to function in the absence of money but
which is presently being reassembled. In the new arrangement, some elements are contaminated or
substituted, whereas other possibilities arise: a life in the city, for example, independent from a
community.

6.3 Individualism and accumulation
A drive towards individualism and accumulation seems to be associated with money. While wool
and chuño used to be valuable products that could be conserved for a number of years, they did
not allow for the type of accumulation that money allows for. At some point, a person will have too
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much of these products to store and be unable to maintain their quality. Consequently, he or she
will only accumulate them until finding a balance between storing for security and losing by storing.
The drive towards individualism, on the other hand, seems to be driven mainly by the relation
between money and time. While before people had different activities to provide them with a
balanced composition of nutritional and practical needs, now all time can be expressed in one unit:
money, which represents a very linear notion of both value and time. This relation between time and
value was brought into question on my last morning in Paru Paru.

Pi cture 5 – Surrounded by the Apus while herding in Paru Paru (By: Dienke, October, 2018).

That morning, I was to descend with Ricardina. She came early, but doña Francisca was late,
so she had to wait for me while I waited for doña Francisca and don Felix to say my goodbyes. I
apologised for being late, and this brought us to speak about the concept of time, especially the
idea of losing time and the value of time. We almost ran downhill with Ricardina’s donkeys leading
our way. The fact that we ran had nothing in particular to do with making up for lost time. In Paru
Paru it was the ordinary way to descend. While I was focusing on not falling, Ricardina started to
speak about something which had upset her: a man from her community had asked her why she
still herded animals because he had calculated that it was a very unprofitable activity. She remarked:
‘It seems like people here are changing […] now people start to ask themselves ‘What do I earn
when I go with my animals up into the mountain?’, and of course you will spend many hours with
them just so they can eat some grass, […] so you might tell yourself: ‘it is not worth my effort
because I only earn a few cents per hour’. I believe that if you choose to reduce the value of your
days to money, it is better to just leave this type of community.’ With this, she had phrased all at
once an understanding I had been building towards: if labour, animals, and products all are reduced
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to a price, then suddenly communal activity is very inefficient for personal gain. Money is an
impersonal good. By transferring the meaning of all these territorial elements and activities into
monetary value, you alienate them from their territorial meaning and their processes of enactment.
The coming into being and existing of these elements is not seen as a territorial expression but
rather is simplified to an isolated and insignificant fact. The presence of money and its associated
concepts of value and time create an interaction in which people become competitors for goods
and labour markets rather than co-producers of territoriality.

6.4 Attending to the monetary economy
In Chawaytire, the presence of money was mainly presented to me as an enabling factor, something
which allows children to follow education - which is associated with progress. It allows people to
move away from poverty in the most literal sense, by buying a house in the valley. Though the idea
of contamination associated to money was addressed by doña Irma, the common perception of
money was towards the positive enabling role it had for individuals and families. It allowed families
to earn money from weaving and their children to have a warm and educated existence in the
valley. Money was a thing you could depend on now that communal interdependencies were
distorted. As many traditions had been lost, and thus could not be depended upon, participation in
the monetary economy brought new alternatives. Additionally, money had literally saved doña
Irma’s life when she had to have a surgery just over a year ago. Her husband don Porfirio had
worked in construction to cover the medical expenses.
This life-giving notion of the presence of money had to be reconsidered when I entered the
second community. Walking up from the valley to Paru Paru, I was accompanied by Daniel, a
representative of Paru Paru in the technical team of Parque de la Papa. Daniel and I spoke for one
and a half hours about many topics including education (see chapter on education), but the for last
quarter of the walk, as we entered the more built-up areas, he spoke of the new presence of money:
‘many things already have changed; people now earn money and follow the flow of money. People
used to believe in God, the creator of water, Apus, air, soil, plants, animals, the source of life. In this
belief we were united; we thanked God for all that was 10 […] Always […] We shared all, because it was
a gift from God. […] They cared for it, together, so all people were warm and welcoming. Now, more
people believe in money, […] but nobody will ever be nurtured by money. […] I believe one day, a
change will come when people will realize this, and I will prepare my children with this thought in
mind because we had a beautiful, complete life with food, music, clothes, and dances, […] but no
education nor money. […] So we pursued an education, for which we needed money, now we want
more money, and we did not foresee that the consequence is losing everything we had before.’ On
this note, we continued in silence until we arrived to the houses at the highest part of Paru Paru and
entered the patio of doña Francisca and don Felix. Daniel said: ‘Look, now we are arriving. Thanks to

10

Literally: ‘por todo lo que era’. Which can also be understood for all that was present or all that existed.
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our conversation, time has passed quickly.’ Daniel’s story, drawing parallels between believing in
Money and in God, stayed with me. It is important to see God, as Daniel represents it, as ‘the creator
of’ as well as part of the living presence of all, ‘all that God was’. I believe ‘God’ came in as a modern
term to refer to all gods, because many times, the role and presence of God was described to me
very similarly as Pacha Mama, the Apus, or Mama Yaku; as the ‘source of life’, ‘present in all’, having
the power to create and to destroy. The parallel between God and Money that Daniel notes goes
beyond belief, it also refers to practices of dedication, practices that previously intended to serve all
life through reciprocal acts including muyuy, ayni and giving thanks , and which now are often
substituted by practices of dedication to money. In Daniel’s vision, there is a direct relation between
not honouring life, which has been given to a community of beings and elements, and choosing to
attend to monetary benefits. This shift may be conceptualised as becoming rich at the cost of
others, rather than celebrating and serving communal wellbeing. Money seems to cause a type of
blindness, or distraction, in the sense that the presence of money blurs the sight of and attendance
to the lively world of Quechua territories. It is a self-reinforcing mechanism of perceived uncertainty,
increasing independence by creating distance, and thereby decreasing one’s ability to understand,
predict, and attend to the rhythms of in-ayllu territoriality rather than the rhythm of the monetary
economy.

6.5 Relative importance
After visiting a community in the valley, Ricardina and I returned to the house of doña Francisca. She
was tired, she exclaimed. She had not slept last night for various reasons, but she had decided to
come this morning despite the fact that her body had not rested. While ascending through the

chacras, greeting the farmers who were preparing their soils for planting, Ricardina asked me if I had
ever been too tired to do something but still had gone to work. I replied that I had, to which she
responded by questioning: why is it that sometimes you just have to do something, and other times,
you don’t? She had the feeling that some things can wait, and others cannot. She remarked that this
choice appears to highlight a sense of priority, and she asked, ‘Does it illustrate importance? Are the
things you chose to do more valuable to you than those you chose not to do?’. She explained that
she had been in a community gathering all night, discussing important topics. When she arrived
home, her cousin had already arrived from the city. She wanted to be a good hostess or family
member, so they spoke all night until five in the morning. At 5a.m., she tried to sleep, but she was
too cold and thus she had not slept all night. But she had to attend today’s focus group discussion
in the valley. ‘I could not skip any of these things as they were too important, but I also need to
rest’. These questions brought us back to the idea of value or relative importance. ‘There are many
factors which influence your choices […] you prioritize taking care of the animals, if you have
children you prioritize them […] but some people’s priority now is just money’. At this point, the
climb took its toll. I felt unwell, and Ricardina said: ‘we should take to rest and shelter ourselves from
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the bad wind.’ So, we sat and chewed coca. Then Ricardina exclaimed: ‘this is what is truly important
[…] being in the community […] to just have time in the field sharing, chewing coca together’.

6.6 Old values new forms
I do not want to pretend that most people in these communities indeed consider time to equal
money because, as Ricardina stated, the logical consequence of that would be to leave and seek
monetary fortune elsewhere. I would instead like to present a story that illustrates how in Amaru, a
community found a way to merge ayni with the presence of money. For 15 years, the women of
Amaru have organised themselves into an informal community bank. All the ladies come together
on the 17th of each month to ‘make a bank.’ Some borrow money for a few months; others lend it,
and they will get it back on the negotiated terms. Interest is paid and received monthly. Associated
to this bank is a board of three ladies who manage the administration. One lady, who lives more or
less halfway up the hill, hosts the pop-up bank on her patio. Another lady manages the
administration. She takes notes of all the transactions as she is the only one who can read and write.
The notebook is kept by doña Igidia, who cannot read nor write. However, she has a coordinating
role in the bank and in the tourist activities that occur in Amaru (section 6.8).
We stand in the garden beside the house and bring some food to the cow and her calf. The
steep path beside the house seems popular this morning; numerous ladies pass by on their way up.
Doña Igidia says, ‘we have to go to the bank!’ She takes a small notebook and some food, and we
leave to go to a house where a few ladies sit on the floor of the patio surrounded by chickens. All
the ladies are spinning wool while they speak and laugh entertainingly. Apart from being an
exchange of financial goods, it is also an exchange of stories about the weather, the crops, the
children, weddings, and some gossip. Some women take the chance to advertise products that they
have for sale. One lady is selling about fifty home-grown lettuces. ‘Of these we can be sure. They
are without chemicals,’ doña Igidia says as she shows me the three she bought. One after the other,
the ladies arrive. When we are with around fifteen women, they decide that their group is complete:
‘those who did not come yet are unlucky and will not get their interest this month’ says the lady that
administers the meeting with a big smile. From her little notebook, she calls out names and notes
down who is present. Then the interest is distributed and/or debts are paid. Doña Igidia states that
she prefers the common bank because it is easier. The banks in town charge such high interest
rates, and this way the money stays within the community.
When the financial matters are settled, the ladies continue their cooking activities. Some
have brought firewood, others potatoes or some wild fishes; others brought fava, maize, cheese or

aji (a spicy sauce that is often served with potatoes). Some ladies continue spinning wool while
others take care of the fire, peel potatoes, and clean fish.
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Pi cture 6 – Capturing some of the diversity in fava beans we planted (By: Dienke, July, 2018).

6.7 The value of agrobiodiversity
The communities I stayed with still use yanki to trade seed. This is related to the fact that people
prefer to know where their food comes from and how it is produced. The foods of large-scale
production are usually referred to as ‘pure chemical,’ a term that is closely associated to the term
‘improved’. Both are used to refer to extraterritorial elements, describing similar modes of living and
production. So, a person from the communities would not trust seeds obtained through anonymous
monetary transactions with seed traders because ‘they do not know about our soils or how we
produce’ (don Felix). The seeds that can be obtained with money are mistrusted because they are
not ayllu, not part of the community, for if they were, they would be traded through the ayllu
system of trade, yanki.
Collecting and preserving seeds is thus essential to safeguard next year’s production
because they used to plant the next year and the seeds are the only chance to obtain other (trusted)
seeds through yanki. In total, between 1,200-1,400 potato varieties are cultivated in the chacras of
these communities. This agrobiodiversity is often said (e.g. by plant genetics scientists) to be
essential for safeguarding potato production worldwide in view of climate change. In line with these
statements, I initially thought this was a strategy to safeguard next year’s production, but over time I
realised it was much more than that. This large agrobiodiversity was primarily maintained because
of the culinary appreciation of each of the varieties. Each of these varieties is known, often named,
and safeguarded with much attentiveness. You have to attend to the identity of the variety you
cultivate, to understand what it means, its relationship to the climate, and what it enacts in the soil,
in the pan, and in your belly or the belly of the animals you live with. How is the variety appreciated
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by the different territorial members? It is this familiarity with the sometimes hundreds of varieties
which allow farmers to maintain their diversity. When they reflect on the future of the diversity, they
say they will not change a thing, they will keep the varieties they have and just hope the climate and
soil will allow for them to continue with their varieties. However, ‘if I were to produce for the
market, I would just grow 3 or 4 varieties,’ remarked doña Igidia. She reasoned: ‘People in the valley
do not appreciate our varieties, they do not know them like we do’. So to her, maintaining hundreds
of potato varieties is not about securing her harvest for the future, but about allowing herself to
have what she likes. It requires a connection with each variety that goes beyond knowing its name; it
is about knowing ‘who’ that being is, what it creates, how she can create with it. It is something
rather complex and delicate which is, as she explains, likely to be lost when the potatoes’ value is
expressed in monetary terms.
The inability to appreciate the value of diversity in native potatoes by people from the valley
can already be seen in the city of Cusco. Here, it is already hard to find more than 5 varieties on the
common market, and the regular canteens provide fries made of non-native potatoes because Peru
is actually a large importer of ‘prepared potatoes’, importing over 33 million kilos per year 11. Besides
this, the agricultural production systems that are promoted focus on monoculture production of
high-yielding varieties. Paradoxically, the very same producers of high-yielding hybrid potatoes
argue for the importance of conserving these hot-spots of genetic variation (such as the
communities of Amaru, Chawaytire and Paru Paru). The tensions between the agroecological need
to conserve diversity and the economic need to intensify using hybrid seeds illustrate the stark
contrast that exists between the Quechuan ayllus as forms of co-constitutive existence and the
global monetary economy which they have entered and that is based on competition.

6.8 Recognition defined through the tourist economy
Over the last five to ten years, the communities have been trying to establish a reliable tourist
business. Tourism is one of the few providers of income that does not in all cases require Quechua
people to leave their communities. Contemporary forms of tourism, such as ‘turismo vivencial’ or
‘turismo inmersión’, are advertised to be forms of tourism that allow tourists to ‘live the local culture’
and to ‘become the protagonist of [their] trip’12. These forms of tourism in particular are becoming
more popular. Travel agents respond to this trend by seeking out local communities, and local
communities prepare themselves by building infrastructures to facilitate tourists’ visits with the hope
of earning some money. Through this type of tourism, Quechua men and women perform their
traditions in front of a tourist audience. I was part of three of these encounters: the people perform
their traditional dances, prepare traditional dishes, weave, cultivate the land, and dress themselves
in their traditional ponchos and skirts with llicllas and hats. After having spent the day together, they

11

Retrieved 10th February 2019, from: https://agrodataperu.com

12

Retrieved 4th February 2019, from: https://turismovivencial.com/en/
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divide all of the leftovers and money. Then people change their traditional/ceremonial clothes for
their daily clothes and walk home.
It is a form of cultural appreciation that De la Cadena (2015) describes as ‘neoliberal
multiculturalism’. It provides Quechua communities with a new role, namely to perform eccentric
and popular elements that are authentic to their culture (Carreño, 2012). However, this form of
appreciation of cultural expression does not seem to be an opportunity for ontological pluralism, as
‘the cultural recognition that the tourist market grants is only a transaction, an ephemeral economic
relationship’ (De la Cadena, 2015, p. 168). Of course, De la Cadena refers to the general business of
tourism, which also includes the form in which Quechua people are employed as guides or carriers
on Inca trails, or they work as street vendors of artisanal products or as street performers, walking
around city centres of Cusco and other towns in traditional dress.
The tourism inside of the community is usually much appreciated - especially because it is
one of the only ways to make money inside of the territory. While the other forms of tourism are
often considered to be negative, as don Porfirio expressed: ‘Especially those walking Inca trails […]
their families stay behind while the men sleep outdoors and often have little and bad quality food
while they have hard work carrying, walking.’ These forms of tourism are probably much more
important in terms of the amount of money community members can make from them. But, with
regard to the tourism that welcomes visitors into communities, most community members actually
said that they really appreciated the time they could spend and that they could earn money in such
circumstances. They could welcome tourists in a way that honoured their traditions. ‘These people
come and see us […] they see our traditions […] they might feel the power of our land […] they
might learn something.’ (doña Igidia). ‘We will show them the way we used to do things here, to
take them with us on an ordinary day, […] what is normal to us is special to them.’ (doña Francis ca).
When I asked after a day of walking with tourists if doña Igidia had liked it, she said yes. She
explained how to her it felt like a celebration together with the people of her community. These
events are still rare. Amaru receives three groups of tourists every year, so I was lucky to have been
part of one. While I was there, the tourists spoke to me or to their guide. The guide mainly spoke to
the tourists in German to explain about the people that were performing their roles. He presented
himself to the tourists as being from this community. However, when I asked some people from
Amaru, they said to me that he did not come from there. They just knew him as the guide who had
come up a few times.
Though the people performed their ways of living, the guide explained them from a rather
modern perspective, which may have made it easy to understand for the tourist, but which to me
appeared to reduce their stories to those of poor peasants. In the guide’s story, their status was
reduced to those who live like the Incas, which on one hand is often presented as a status of
honour, but simultaneously denies their present presence, the fact that still these people, to a large
extent, try to maintain their mode of living as a community, worlding their socio-natural territories.
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These forms of tourism invite tourist to visit “others” (in this case Quechua communities) whom
perform their pre-modern otherness, but thereby it does not provide the communities with
authority, rights, or respect as modern Peruvians. Or as Salas Carreño (2012, p. 79) explains: ‘The
celebrations of the Inka past or of other expressions of indigenous culture, particularly as practiced
in Cuzco, do not contradict the contempt for contemporary indigenous peoples. To the contrary,
the ways these celebrations are framed constitute fundamental elements in legitimating and
naturalizing the dominant racial/cultural hierarchies’. These forms of celebrations of the pre-modern
indigeneity deny modern indigenous existence as well as its dynamic nature by aiming to preserve
the traditional for fear of losing authenticity, as the premodern culture is ‘the source of pride and
central piece of regionalist nationalist sentiments,’ especially in the region of Cusco. It is this
combination of protection and exhibition that makes the Quechuas’ lifeworlds, and so-called
premodern culture ‘something that always has to be, but never can be, erased, while, at the same
time, it is something that is quickly vanishing but that crucially has to be preserved, kept, regis tered,
and protected.’ (Salas Carreño, 2012, p. 129).
This quote by Salas Carreño describes the way traditions and enacted culture are perceived
as well as for how the material remnants of Quechua are treated. The Pisac ruins, or terraces, for
example, which were made by humans for cultivation and cultivated for centuries, are protected as
they have to be preserved. Though communities have farmed there and cultivated their crops, now
all that is allowed to grow is well-maintained pasture to cover what used to be chacras. That land
has been taken away from Quechua territoriality by the central government. It was taken from the
people who are framed to be Inca decedents although they are now deprived from their right to
continue cultivating these Inca lands as this might damage the status of their very own heritage.
This contradiction illustrates two things: how the government that promotes such forms of
preservation is unable to recognise the relation these communities have had to their land, that the
communities are part of and composed by the existence of these territories, and how,
simultaneously, the Quechuan presence is glorified, but only as a premodern fact, a remnant of
what once was but has long since perished. Now, the land is a spectacle for visitors who wish to pay
money to roam around on Inca ruins while speaking to guides, whilst at the gates of these sites
people offer to read coca leaves and sell souvenirs that represent ancient as well as modern
Quechua territorial elements.
In this way, the material and cultural practices only have value when they have (potential)
monetary value. It is a form of recognition that depends on marketability, something which, in the
case of neoliberal conservation of agrobiodiversity as well as for neoliberal multiculturalism, shows
to separate the elements that are of interest from their territories of enactment. The life-giving
circumstances or modes of worlding of the materials, ideas, beliefs, and practices that are perceived
to be lucrative are isolated from their ontological and territorial origins. Monetarising in this way
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does not show to be a possibility for providing protection, but rather a(nother) factor that deprives
the elements it tries to conserve from their realness and their possibility to be lively.

Pi cture 7 – Souvenirs for sale at the tourist market in the
nearby valley-town Pisac (By: Dienke, October, 2018).
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CHAPTER 7: Finalising
Let us return from our findings to take the last steps of this ethnographic walk. Firstly, to conclude
and discuss the findings in the perspective of theories and current developments. To then reflect upon
the journey. Finally, to present conclude with recommendations related to the lessons learnt during
this study.

7.1 Concluding discussion
To answer the main research question: How is territoriality re-assembled as extraterritorial newcomers
enter Quechua communities in the Peruvian high Andes? I engaged in walking conversations that
allowed for reflection on the presence of extraterritorial newcomers. Recurring themes during these
walks were education, money, resettlement due to electricity supply and elements that were
accompanied by the term ‘improved’. These themes were usually not touched upon in isolation for
the entanglement between the presence of one newcomer and the presences of others were
recognised and addressed.

7.1.1 Extraterritoriality
In my thesis I tried to unify and elaborate on the meanings of the main new assemblage elements to
distinguish between them as well as to stipulate their connectivity. Assemblage thinking was key to
understanding the newcomer’s affective flow. To understand that none of the elements exists, nor has
agency on its own, and that neither the relationality of the elements will in any composition or
moment be stable, or worse: pure. It was the process of coming into existence that I described, in
which both ‘coming to’ and ‘existence’ are continuous processes of substitution and association of
assemblage elements. Affecting inter- and extra-assemblage relations. The inclusion of extraterritorial
newcomers was and is always negotiated, and not just by the human members of Quechua
communities but by all elements, beings and spirits that constituted the in-ayllu mode of Quechua
worlding.
As we have seen in Chapter 4, formalised education was associated to a change in
childhood learning practices; where children used to learn in company of adults, animals, plants and
spirits, now children practice learning in a classroom, in the company of other children, being seated,
taught by a professor from the valley. Being taught not about their direct surroundings but about (the
rest of) the world, about mathematics and Spanish, about history and economy. This new form of
education has its origin in the city and thus is associated to elements of the city, to dreams and desires
that are situated in the city; the desire to become materially rich, to excel as a student and to privately
own things . These associations unmake, or substitute, alternatives like co-existence, communal wealth
and dedication to a territory of Runakuna and Tirakuna.
The knowledge and practices of the school were part of one rhythm, that substituted preexisting rhythms that children learned to attend to. The previous learning can be seen as affective
practices, of enacting indigenous knowledges in the respective territories, of enacting territorial
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relationships. Affective practices here may remind us of Singh’s (2013) account of affective labour. In
this sense being an encounter of actors in living landscapes through which actors (i.e. children) attain
their knowledge about their territory and about the role their practices have in shaping it. A practiced
relationship that is crucial to the existence of these territories. As the high-school teacher of these
communities remarked: ‘it [her knowledge of and relation to her ancestral territory] was lost to me by
moving away from that place. […] When I see what my children [in Cusco] learn compared to what
you already know and do, I recognise my shortcomings. I will never be able to teach them the things
you learn here’. What the teacher explained also illustrates the fact that education in these territories
does not per se exclude the possibility to continue affective practices of learning with the territory. It
is especially the not being in the territory that made that this teacher felt like she could not continue
to know and be (with) the territory.
The joined process of substitution and association can also be seen as the process of
“conversion”, as I described in Chapter 5 (Salas Carreño, 2012), where I argue that improvement of
the individual connotes getting writ of pre-modern ideas, morals, appearances and customs and
replacing them with new truths, such as the need for capital accumulation and social hierarchies, and
where territorial truths are bound to territorial assemblages that become governed by extraterritorial
truths as soon as ‘improved’ elements take the upper hand in negotiating processes of de- and
reterritorialization. The tensions that arise in this reassembling can be seen as threats to the previously
irrefutable importance of Quechua values of reciprocity, duality and harmony.
A last account of substitution and association was then one brought about by money
(Chapter 6). As Daniel described: ‘many things already have changed; people now earn money and
follow the flow of money. People used to believe in God, the creator of water, Apus, air, soil, plants,
animals, the source of life. In this belief we were united; we thanked God for all […] Now, more people
believe in money, […] but nobody will ever be nurtured by money. […] we pursued an education, for
which we needed money, now we want more money, and we did not foresee that the consequence
is losing everything we had before.’ Here Daniel sees a shift brought about by the entering of money
and education, whereby co-constitutive living and gratitude was substituted by money’s associates;
an individualistic pursuit of education and desire for monetary wealth.

7.1.2 Negotiating improved being(s)
At times elements, beings and spirits negotiated directly, meaning they affected peoples’ choices,
behaviours and beliefs. This was most visible in daily practices. As I explained in Chapters 2 and 3
(based on doña Francisca’s and don Porfirio’s descriptions of how Quechua peoples entered in
conversation with their territories), on numerous occasions I became part of spontaneous
conversations with the animals, the seeds, the crops, the soil, and the climate. Which Don Porfirio
explained as follows: ‘Based on the night sky you can learn many things about what is to come (…) I
learned what things to look for in the landscape, what insects, birds, or frogs to listen to (…) That way
I could know when to plant, or if it would be a good year.’ He described ‘looking at’ and ‘listening to’
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as forms of learning and becoming acquainted. Practices that I cluster under ‘attending to’ and that
are, per definition, reciprocal because based on these practices of attending decisions were made on
what had to be done (or what was not the right thing to do at that moment). In this way, the human
position and the position of an individual’s tasks seemed to be part of a polyphony, constantly in
movement to align with other rhythms that presented themselves and in which people became
experts in the art of attentiveness to others’ rhythms – thus dynamically re-aligning their rhythms.
I further showed how negotiation was visible in the practices of accommodating the
entering of a newcomer. Associated to the newcomer electricity was a different mode of living and
cultivating. In Chawaytire the m’inka and muyuy were substituted by an intensified cultivation of the
lower plains. This was the consequence of the governments demand to re-settle and the materiality
of the territory, for the flat valley accommodated the human community members to re-settle and
tolerated the intensified cultivation. This previous period of accommodation is now coming to an end,
for soil and crop disease and erosion now stress the need for reconsideration of current ‘improved’
farming practices. Another newcomer to this assemblage was the eucalyptus trees, that was able to
grow well and provided firewood which substituted the deficiency in animal manure and the need to
gather dead wood that previously served to cook with. Also, indirect and spontaneous
accommodating newcomers arose, like education. Education altered the communities’ mode of
existence by becoming more nuclear-family and monetary capital-oriented. Substituting general

Runakuna’s practices of attending to the soil and the water to consider what they are telling; that they
cannot sustain the same abundance, health and reliability as before, due to the presence of some of
the newcomers. In Paru Paru these tensions of renegotiating relationality between Runakuna and

Tirakuna wellbeing led to meetings amongst Runakuna to discuss the approval to certain practices,
materials, varieties and breeds.
Decisions on whether to change practices to accommodate or resist the entering of
extraterritorial newcomers were thus a negotiation between the territories’ members as well as
between the members and the newcomer. Additionally, third parties, mainly extraterritorial humans
and governments, placed a claim on Quechua territories by introducing elements of their territories
such as: schools, electricity, roads, health care, improved breeds and varieties. But also dams and
sanitary amenities which I do not address in this thesis.
In this thesis I argue that processes of association and substitution cannot be merely
regarded as material alterations (i.e. an electricity grid is provided which thus calls for the presence of
a lightbulb). We need to appreciate the tensions association and substitution bring about - and their
effects on modes of worlding. Newcomers as well as communities and territories thus have socionatural histories. Therefore they are not neutral, independent, nor predictable. They are contaminants,
in the sense that their entering goes hand in hand with processes of de- and re-territorialisation. They
are the product of encounter-based collaborations , or what Tsing (2015, p. 30) calls ‘contaminated
diversity’. A term that recalls the mentioning of ‘contaminating presences’ by doña Irma (in: Chapter
6) when she described how in-ayllu rakinakuy (by me understood as the co-constitutive practise of
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harmony) was affected by the presence of newcomers. In contaminated diversity one can find tensions
as well as alliances. The re-assembling amounts to a material, practiced and experienced mode of
being that is particular, relational and historical. It is a mix of multiple histories and provides an initial
step to imagine multiple possible futures. Or, how things could be (Holbraad, Pedersen, & de Castro,
2014). While newcomers may be seen to have brought diversity on the assemblage scale, meaning
they have complicated and affected previous modes of worlding, these mixing of histories of
materialities and practices seem to unmake diversity at a larger scale. Which has not to do with the
process of mixing itself, but rather with the governance of what elements have to and/or are allowed
to enter the mix. The newcomers that I addressed in relation to the Quechua territories, have effects
that are, though not entirely, specific to the communities or assemblages which they entered. For they
have entered and are expected to enter most (if not all) Quechua communities, and they bring with
them the similar histories, epistemologies and ontologies of their origins.
This brings us to the need to regard these gatherings that created contaminated diversity
as interplays of ontologies and (their) politics. Which required me as a researcher, after Holbraad et
al. (2014), to attend to ‘the many complex connections between power differences (politics) and the
powers of difference (ontology)’.

7.1.3 Ontological politics
I showed how politics of ontology, through explicit and implicit actions entered Quechuan territories.
The examples of the entering of education, electricity and connection to global monetary markets,
therewith achieving higher stages of development and so becoming ‘improved’ assemblages led to
tensions between indigenous modes of worlding and the worlds people can enact in their
transforming communities. The implementation of extraterritorial elements and models in these cases
created tensions with the Quechua communities’ ontological authority. The lifeworlds which are
enacted through Quechua territoriality seem not to be comprehended by extraterritorial institutions
and authorities. Simultaneously, through the increasing presence of extraterritorial elements (with
cohesive ontological origins), Quechua ontological presence is pushed to the margins, silencing
expression of alternative thought. Thus, there is a need to look beyond the innocence of
extraterritorial newcomers. With innocence I refer the etymological origins of the word that emphasise
the element’s purity or disinterest. Looking beyond an element’s innocence thus means to recognise
that every newcomer is associated to an ontological frame which it transmits in the processes of deand reterritorialization.

7.1.4 Governing ontological politics
Joronen & Häkli (2016, p. 562) consider ontological thinking as ‘the questioning of the ways in which
reality happens’ 13 . They refer to ontologies as ‘different ramifications of relational thought’, thus
13

Rather than the singular ‘reality’ Joronen & Häkli refer to, I would consider ‘the ways’ to be modes of

worlding with their respective ‘reality’.
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ontologies exist in ‘relation to associations that in all of their messiness are geographically open,
diversely connected’. Besides an ontology’s composition through relationality, it is composed through
‘autonomous functioning entities’ that have ‘inner capacity for plural relationality’ (p. 565). The
interplay between autonomous capacities and relational expressions is related to the process of
‘revealing’ which is a reciprocal act, one revealing the other, the other revealing oneself to its other(s).
Thus, besides the process of (re)-relating of ontological actants, realities happen through the modes
‘in which these relationalities are revealed and structured’ (Joronen & Häkli, 2016, p. 566). Questioning
ontological diversity is thus the questioning of process(es) of revealing and structuring. Or, what
Joronen & Häkli (2016, p. 566) refer to as, questioning of a ‘historical form of power. This power ‘has
the capacity to locate and constitute life through numerous, often unexpected assemblages, (cultural)
practices, subjectivities and techniques of government’.
In other words, our ontological being as relational subjects, takes place and is shaped by
structures that shape our modes of revealing ourselves and our attendance to the revealing of realities.
Jointly constituting our ontological situatedness. The historical forms of power seem to determine
what is revealed to assemblage elements and how the elements can reveal themselves. So, besides
the governing of which worlds a subject can enact, also the disclosure of this worlding process to
others is governed by power structures based on our ontological situatedness. Joronen & Häkli (2016)
account of governance of revealing describes a process that is similar to the politics of how things

could be mentioned earlier. The latter is described by Holbraad et al. (2014) as: ‘the multiplicity of
forms of existence enacted in concrete practices, where politics becomes the non-skeptical elicitation
of this manifold of potentials for how things could be’.
Politics should no longer be merely about goods and rights, but about the how of becoming
into being. In the case of the Quechua communities, their way of becoming into being is sheltered.
Politics reveal a world in which Quechua people can adjust their beliefs and follow Eurocentric
education model and neoliberal aims of capital accumulation, or they have to be ‘out of the picture’,
not revealed. As I introduced in Chapter 4 on the need to re-cognise in order to be recognised by the
government. As well as in Chapter 3, where community members of Chawaytire could chose to remain
in their remote houses, and live without electricity, or they could settle in a central ‘village’ with
electricity. The fact that hereby they would abandon their reciprocal labour, trade and rotational
system, that people would not be able to have large herds of animals and the children would attend
to education. These were all processes of substitution and association through which Quechuas’
enacting was stirred towards new modes of worlding. These processes were often going at a speed
that seemed beyond grasp of common practices of conversing amongst Runakuna and Tirakuna.
How could it be different? Maybe by making less assumptions on what is needed in terms of
rights and goods, and more on what process of revealing people can enact. Again , coming back to
the assumed ‘innocence’ of materiality and universal rights like education. To deny their disinterest
and purity. By questioning what world is revealed in the globalised model of education. Is the meaning
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of right to education referring to the obligation to sit in a class room, surrounded by those of your
age and specie, to absorb historical knowledge attained from your colonisers? Or can it mean being
on the land with your parents to learn about the constellations, the plant species, construction work
etc.? What are the meanings of and needs for education in different realities? What worlds may be
revealed to next generations? Again, the possibility of what could be.
This raises the question what possibilities there may be for ontological sensitivity in politics?
Politics -with the aim to attend to multiplicity- does not only need to allow subjects to have their own
world-making practices and subjectivities, but also their techniques of disclosure; how they want to

reveal their being to the realities out there. For this I argue that autonomy of self-representation in
government, education and science are key. To allow for ‘responsiveness to our existential relation to
whatever is (and becomes) revealed to us’ (Joronen & Häkli, 2016, p. 575). A responsiveness that can
see beyond the politics of disclosure to combat potential ignorance and violence entailed in
ontological fixity (Hunt, 2013). What complicates self-representation and responsiveness is often the
power difference and lack of recognition of ontological difference. Two elements discussed by Blaser
(2016); who, in the case of the caribou and atîku, describes how ontological difference in the process
of translation is often not given the appropriate value. Meaning, that alternative explanations are not
recognised, or listened to. And that, if difference is recognised at a micro-level, still a top-down politics
can silence the process of attending to dissonance. A process which reminded me once again of
Tsing’s (2015, p. 157) reference to the ‘unified harmonies’ we like to listen to. Tsing places these in
contrast with the (potential) polyphony of life, with ‘the separate melody lines and their coming
together in unexpected moments of harmony or dissonance’ (p. 158). The case of the meeting of
caribou with atîku, was a moment of dissonance, to which some people tried to listen, but a more
powerful rhythm -that of the provincial government- silenced the voice of the atîku’s representatives
in the process of policy making.
In the case of the Quechua communities to me it was not yet clear at the end of my stay,
if the new mode of territoriality was still a polyphony, or if the rhythm of improvement was compelling,
muting alternatives rhythms and tunes. What became clear was that in-ayllu existence and meaning
making practices of community members diverged. Some turned to newcomers; technologies,
knowledges, organisations and people; whereas others turned to their in-ayllu negotiations by
meeting with Runakuna to (re)establish ground rules and principles. This diverging of the community
can be seen as the scattering of a mode of worlding. Which contrasts the notion of a common world
as described by Latour (2017). A common world, following the trajectory from ‘being a matter of
concern, a poorly articulated multiplicity of actants on the brink of scattering’ to becoming ‘a matter
of fact’ (Holbraad et al., 2014), a gathering of actants that is ‘so well articulated that it becomes
stabilized as one singular thing’ (Blaser, 2016, p. 563). I would agree with Blaser (2016, p. 563) who
argues that ‘sometimes different worldings may coexist - enabling each other or without noticing
each other- but at other times they interrupt each other. Not being reducible to each other’s terms,
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when and where worldings interrupt each other, the multiplicity at stake might not be amenable to
the kind of singularization that Latour’s constitution of the common world seems to require.’
As a common world assumes that common facts can exist and be stabilized while multiple
modes of worlding are present. But the fact remains that these different modes of worlding require
different frames, and that they are not equally authorised to represent themselves as being part of a
‘matter of fact’. More concretely, as long as Quechua beliefs about Tirakuna are not part of the
world representation in education, the existence of Tirakuna is threatened (which might be exactly
as was intended by former president Alan Garcia, chapter 4). So that, ‘worlding a common world
does not always produce just an externality; sometimes it interrupts and destroys other worlding’
(Blaser, 2016, p. 564).

7.1.5 Survival as a non-linear, non-accumulative mode of being in the world
My argument for the importance of ontological multiplicity does not only originate from the
anthropological objective to attune to the ‘powers of the weak’ (Holbraad et al., 2014). It is rooted in
my agroecological background, and my previous education in which I continuously was confronted
with a narrative that spoke of ‘saving the planet’ and ‘feeding the world’. Statements that originate
from an ontological worlding of a nature-society dichotomy and of conquer and control. A mode of
worlding that seems to cause many of the processes that it now considers to be its’ main threats. In
the field of agroecology popular frames of these “global threats” are climate change and
(agro)biodiversity loss.
Ontological multiplicity in relation to so-called global threats may support the exploration
of the meaning of these threats as well as questioning of their origins. However, to do so science
needs to approach matters from a humbler starting point and with more open-ended objectives. To
study assemblages and territoriality formation, science needs to learn to attend to and represent a
voice of ontological diversity. A first step to this is to reflect upon and decolonise our position to
others of the research assemblage, to reflect upon the voices of our past, of our background, of our
position. This learning to speak, and to simultaneously heal the scars that have their origin in our
colonial past and present, we need to quieten the self in ‘ourselves’ and explore our art of
attentiveness.
If we see science as a learning exercise, then the elements of study should always be our
masters. We should seek to let the affective powers of our study subject enter us, fulfilling our body
and mind. For me as a white woman, being born in wealth, it meant to pierce my inflated ego, the
sensation of accomplishment and superiority achieved through education and to then question the
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ways in which taking on this new identity makes us feel, how is reacted upon this experiment by our
community?
A second step would be continuous decolonialisation of thought by, following Holbraad et al.
(2014), actualising ‘the possibilities immanent to others’ thought, but endeavour to sustain them as
possible indefinitely’, as to ‘always leave a way out for the people you are describing’.
To not feel accomplished by taking a superior position, nor by our thoughts of what we know.
Because, has any student ever learned from his or her teacher by taking a superior, accomplished
position? The sciences have ignored or been blind to matters of facts of other modes of worlding.
Whereas I would like to argue that exactly when you consider yourself and what you know nothing
more or even a little bit less than that known by the people around you, that you will be able to learn
from the ways in which they are your superiors. In respect to the Quechua families I lived with, I could
learn from their peace, their calmness, their dimension of time and space, their attention for the
present, their care, their knowledge of the plants, the climate, the animals, the mountains, and the
spiritual world they live in. I learned even more from them when I took the time to let the resonance
of these lessons enter my worlding. I believe that in this process of resonation other realities can start
to merge with yours. It is, like Bingham (2006) states, ‘to ask simply ‘what is (bio)technology?', and to
assume that we can extrapolate its effects from its properties alone’ (p.484). We cannot just expect to
find the meaning of something in isolation.
Ethnographic work, or rather any type of research engaging with others’ realities, becomes a
transformational exercise. To do this type of research we shall find methods that allow for the
transformational dynamics occurring along the journey, and to use more-than-representational
techniques (Lorimer, 2005), including writing styles and more-than-textual forms of expression, that
can reveal the process of disclosure of other realities. I contributed to this with my account of walking
with ‘Quechua’.
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7.2 Reflection on the journey
Through this thesis I explored how we can be affected by ontological differences and how social
scientists can position themselves in a process of affect transmission.

7.2.1 Transmission of affect
In my thesis this flow of affect occurred through the stories, the walking with, the labour, the food, as
well as the effort to understand this flow by theorisation. I positioned myself ‘in the midst of things’,
my research assemblage in the midst of unknown territories, my methodology in the midst of
mundane practices and my experiences in the midst of social theories. Therewith assembling my
account of cross-ontological exchanges.
Transmission of affect throughout this thesis has shown to be a mutual process. As my
relations to the new assemblages I entered and their relationships to me evolved mutually. The sharing
of time affected both me and the families, this was most apparent in the way we came to relate to
one another, knowing what the other does, likes or thinks, but maybe also in the long-term, as our
relations altered me. In our walking with, the Quechua people reflected on their agency, asking
themselves what they dreamt of and thought of as a desirable future. They further questioned my
background and history, to reflect upon what my territorial identity was and what part of my story
they would accept as their future and what not. What scenario of The Netherlands could be a possible
world for them, what assemblage element could play a role in theirs, children studying, travelling
alone, crossing the ocean, eating food of unknown origin and not knowing how to construct a house
from clay, wood and reed? I in turn questioned their lives and dreamt of what in it might transfer into
mine. Most of the elements that are present in my assemblages and not in theirs, are referred to as
‘improved’ elements. Improved varieties, improved races of animals, medicines, houses with tiled roofs
etc. When we spoke of the consequences of ‘improved’ elements to their communities it was scarcely
that I found outspoken resistance, but I did notice negotiation on a communitarian level. People in
conversation about the past and the future, people remarking to one-another how rapidly their
territories transform. My presence may have also stimulated these reflections, these conversations,
therewith affecting the way in which people go about the topics.
Our relations evolved, being primarily informed by an assumption of being different, getting
a blanket to sit on, a napkin to eat with. Starting our relation off by a certain otherness and distance,
physical distance, and verbal distance, over time. It was treatment that seemed to be informed by
experience with tourism. Visitors that came about two to four times a year for a morning or afternoon
to experience or know about the life of Inca descendants . Days in which some people from the
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community would enact their rituals, demonstrate practices, and explain the practices’ meanings.
While visitors are provided with all the comforts, a guide, a translator, a car, bottled water, a chair to
sit on, meat, forks and knifes. I may have arrived as a visitor, but I became over time less of a visitor
and more of a daughter, friend or sister. In this we slowly aligned our presences in similarity, joining
the family sitting pieces of wood next to the fire, walking far distances, peeling potatoes, collecting
fire-wood, selecting seed for planting and spinning wool. These labour activities allowed me to
engage with the territories’ elements as they did, I was there with myself becoming less extra-territorial,
by worlding in similar manners.
Transmission of affect reaches further than me and the territories I engaged with. With my
writing I have invited you to walk with me, by which you may yours elf be affected. It is a written
account, because I wish to get into a written, academic debate. But I know that the life in the
mountains, the daily physical experience, is not replaceable by a written account. As I experienced
upon return, that the bodily sensations of burning sun, limited oxygen and frost entering the house
from all cracks and corners, the continuous presence of a family of people and animals, eating,
speaking and walking together, as well as the need for my own attentive presence, being in the
mountains with animals, listening to where they are, predicting their movements, preventing harm,
safeguarding their existence and minimising your own effort, are all thing I learned to be with by
experiencing them. This learning was an activity which you cannot replace nor capture, it as well brings
a type of knowing that you cannot replace by written nor spoken accounts, it is a process of embodied
learning. There is no end to immersing yourself in dynamic assemblages and learning through
transmission of affect.
Or as Tamen (2001, p.1) states ‘some of the things we do to things’, and I would add: and what

things do to us , is shown in how ‘all over the world, different groups of people gather around various
bits and pieces of the same world, attributing to them intentions, dispositions, and even languages’.
To continue this thought of ‘bits and pieces of the same world’, organising us in groups, and us
organising ourselves in our assemblages with other bits and pieces of the world creating sameness.
Tamen refers to these gatherings as societies of friends. The conceptualisation of relations to things
and non-things (i.e. practices, humans, deities) as friendship connotes a certain innocence of the
practice of organising ourselves aiming for sameness. These societies of friends can also be
understood as assemblages, however, relations between elements of assemblages are, I believe,
dualistic of nature, neither solely being companions, nor being just competitors. Organising ourselves
to stimulate sameness is not just innocent, also from the point of view that it is a driving power for
the dominant same world, expanding its things and non-things to enter each and every assemblage,
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to create new version of that very same world. Then of course the entering of a dominant element
into a pre-existing assemblage does not just ‘same-out’ worlding practices that used to be ‘different’,
however it does, especially if there is a sudden and large presence of extra-territorial elements, create
a hybrid version. Then if this hybrid version is in the midst of things that are taking a similar type of
turn, it is easier to follow the waves of the new dominator. This is not to argue for the abandoning of
interaction with anything that appears ‘other’, it is rather to stress the importance of not assuming a
starting position of innocence.
This assumption of innocence of interaction amongst and within assemblage elements also
refers to the field of social sciences. Through my thesis illustrated and argued for the importance of
attentiveness to ontological differences that exists within research assemblages. Often social scientist,
through their research, become part of an assemblage of materials, places, beings, linguistics, that all
have ontological assumptions underlying their presences in an assemblage. Therefore, it is important
to recognise the assemblage’s diversity and to recognise how this plurality affects its’ elements.

7.2.2 Decolonising research: How to be reciprocal in a unified but polarised reality
What troubled me at the end of this journey is how engaging with other ontological reals can be
reciprocal. This journey of walking with; to open-up explorative and discursive practices of social
science and to welcome other ontologies, illustrated how to recognise indigeneity, implicates more
than a recognised right to territory. Territorial rights in the current legal sense implies a right to remain,
rather than a right to worlding, the latter would require governance to be attentive to the presence
of diverse modes of worlding and revealing.
The right to negotiate one’s own worlding, comes with the necessity and right to, as Bingham
(p.495) phrases it, ‘supplement in practice the ethical imperative of unconditional hospitality to the
strange(r) or the new arrival with the political responsibility of questioning, assessing, and ultimately
perhaps only admitting certain of those candidates (new people or new things) to join the collective
(or, at least, only admitting them under certain conditions)’. Herewith not expecting a symphony of

the good life, but rather expecting a polyphony of ‘probably competing and possibly conflicting,
versions of what it means to ‘flourish’’ (Bingham, 2006, p. 496). Resulting in a pluriverse of worlding
practices and stories, in which assemblage components negotiate and express their meaning of
flourishing.
A statement in which Bingham (2006, p. 496) draws attention to the fact that we are
‘collectively in the midst of things’. A pluriverse, thereby being understood as commitment to ‘the
partially connected unfolding of worlds’, contrasting the impoverishment implied in universalism.
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Through my study I gave communities of things the option to let me walk with them , or to reject me.
I am the re-presenter of their and my presence. I re-world their and my own worlding. I situated their
collectives into my perceived ‘midst of things’; I unified their lived realities into this story.
The outcome of my time in the mountain communities is directed towards a body of scientist,
to hopefully eventually reach ears of politicians, or maybe we as scientist can engage in politics more
explicitly. I am expected to write my story in English, writing nor English allow me to engage with
Quechua farmers in the Andes. When I spoke about what I was trying to do in my study, wondering
if this would actually interest the people of Amaru, Chawaytire and Paru Paru, what they would think
about the world of social science in which we place effort in creating a deepened understanding
through intended actions. In their response the people assured me that it is a good thing that I was
trying to do, that it seemed the right thing, but ‘most important is that you have experienced how it
is here, remember how it is here […] this exists for real […] and take that with you’ (Daniel). Something
which I since have been whole-heartedly trying.
The perceptions of the families about my work touched me, because it made me realise that
at least for my time living with these families I engaged in another worlding. Something which
inevitably is bound to my position as a white, female student of Dutch university education, but this
education and whiteness, simultaneously seemed incredibly unimportant in this, to me, new worlding.
To me all walking with, is of great importance, because I conceive the increasing domination by the
ontological frame I was born into as impoverishment. I further see it as a human right or rather, as an
earthly right, a right of the earth, to be lived and living through a diversity of ontological lenses.

7.3 Recommendations
This thesis is an attempt to write with, as I walked with, it is a slow research, following the pace of
walking conversations. “Unhurried face-to-face interactions” to decolonise space (Grandia, 2015, p.
313). I took much more time than essential according to the thesis description of my university. For
the walking, as well as the writing. Driven by the belief that we need more of this slow res earch,
especially to develop attentiveness to indigenous methodologies, and to adjust our dimensions of
time and space to those of whom or what we study. Walking -as a form of slow ethnography- enacted
a meeting of the other to acknowledge ontological multiplicity in an ‘unified but polarized reality’
(Atleo, 2011 in Theriault, 2017, p. 117). With this I followed Theriault’s conceptualisation of engaging
with ontological difference, I conclude that the studying and describing of ontological multiplicity is
not about defining delineated units of assemblages of things and people that somehow are in an
‘other’ reality. As this would assume an absence of interface between worldings. On the contrary, we
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derive our various ontological assumptions through interaction with one another and the
epistemological and material power of state institutions. However, we inhabit a world in which there
are multiple and radically variable modes of assembling (Theriault, 2017).
As researchers we engage with this multiplicity, meanwhile we try to make our own sense and
analyse the multiplicity around us. This thesis too has been an attempt to make sense of the plurality
of experiences I lived, by unifying them and representing this in a single story. In these last steps of
my thesis journey, engaging on a deeper level for consecutive months while writing, remembering
and dreaming about the experiences in the Quechua communities. This brought me an
understanding: the effort and time I spent with the aim to improve my understanding of the ways in
which I had worlded, and what other modes of worlding the humans and nonhumans around me had
revealed to me, clarified the flow of affect and ontological multiplicity, but it was a process that was
time consuming. From this I conclude, that the story I wrote here is creating a new connection
between societies of friends. Societies of friends that within me exist, but that I try to transmit to
become alive in the life of others.
This brought me to the next question: what does it mean to ask sciences’ others to participate?
Opening-up methods and matters of facts in science for participation by i.e. indigenous groups could
allow for engagement in what now are rather exclusive assemblages. But asking for participation
entails creating a space of dominant scientific methods in i.e. indigenous assemblages, does it not?
Again, to come back of the composition of a common world. A common world in science can only
allow for commonality if it allows for enacting of a world of difference, or as Blaser (2016, p. 565)
concludes ‘what needs to be kept in the foreground when translating two different terms is, precis ely,
their difference’.
Science, in the model it is today can never be neutral, it will always advocate a model of what
reality is truer than another, different disciplines seem to advocate different ontologies. Attempts to
cross disciplinary approaches advocate even different ontologies. From the logic of duality, something
being very inclusive, will also become very exclusive to its surroundings, thus maybe a way to truly
open-up science is to make it more engaging with what exists outside, to take on different ontological
purviews, experience them and then unify these polar experiences into an altered outlook on ‘what
differences are out there’. As such, especially research that is concerned with the (outcomes of)
mundane activities of plural lifeworlds, must try to explore ontological diversity, must live the worlding
process not just through stories, but through engaging in the mundane activity of enacting that
lifeworld.

76

MSC THESIS – Walking with ‘Quechua’: an ethnography of worlding in the Peruvian Andes.

Slow ethnographical work is a mode of studying that correspond to the view on the essence
of anthropology expressed by Viveiros de Castro (2003) that it is ‘guided by the one cardinal value:
working to create the conditions for the […] ontological self-determination of […] the world’s
peoples’. With this study I wished to contribute to this journey towards ontological selfdetermination, for which I synthesised Zapatistas’ arguments for a snail pace and a method of
walking with, that is because ‘social justice struggles are a marathon, not a sprint’ (Grandia, 2015, p.
312). For this same reason the anthropological journey -that aims to support ontological selfdetermination as an ultimate expression of social justice- is an intensive, exhaustive and especially
lengthy journey. One that requires stamina and cannot be walked alone.
Agronomical research, bio-cultural conservation and development projects all arrive to these
places, to (rural) indigenous communities worldwide, with their own presumptive objectives and aims.
I do not pretend that these presumptive objectives and aims should be excluded, as I myself arrived
with a whole set of ideas and objectives about what I was going to do. It is like Holbraad et al. (2014)
called for ‘always leave a way out for the people you are describing’. In this line of thought I call for

leaving a way out for your own preconceived ideas and objectives, to be attentive of how your
presence interacts with the assemblage of your field. To look beyond the innocence of assumptions
and to problematise the objectives we impose on the assemblage we enter. To recognise that the
(indigenous) context we encounter with is already complex and plural, as well as ambiguous. For the
sake of safeguarding both ontological pluriversity and to align a diverse set of matters of concern
with their associated matters of facts.
Ethnography following neomaterialism and posthumanist theories can provide fruitful insights
into this complex assemblage dynamics that so often in conservation, development and research
projects leads to miscommunication and undesired outcomes. By opening-up the frame of revealing
(Joronen & Häkli, 2016), or so what is allowed to be perceived, to draw out the elements and processes
that affect the elements of interest to ‘others’. I argue that to recognise the other on e needs to recognise oneself. Thus, recognition of indigenous agrobiodiversity in the case of the Potato Park, or of
the International Potato Centre (CIP), requires workers in this field to re-cognise their understanding
of importance of these elements, to open-up their objective to those indigenous communities that
have been nurturing their companions for millennia. For promoting extraterritorial elements (including
ourselves as researchers) in these lifeworlds which have been ‘marked’ as important and worth

protecting, is an act of disturbance, as well as mingling, it is an encounter which brings about newness
as well as unmaking of what once was. To attend to the complexity, and to be responsible on this line
of work we need to recognise not only elements of importance (such as genes, agroecological
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practices, or knowledge of plant medicine), but the modes of worlding which enabled their existence,
slow ethnography focussed on affective encounters and assemblage theory is crucial in this process.

78

MSC THESIS – Walking with ‘Quechua’: an ethnography of worlding in the Peruvian Andes.

GLOSSARY of Quechua words and concepts
A pu or Apu kuna – Mountain-being, Apus are (minor) deities, each with their own name. Their physical presence as a
mountain, especially the peak of the mountain, is considered to be sacred. It is good to note that not every mountain
is an Apu and that different Apus have different strengths. When going on a journey or herding your animals the

Apus are usually asked for protection by ceremonial offering of coca, also in other ceremonies their presence is
recognised.
A y llu – a community or collective of humans and other earth-beings that live together in kinship, inhabiting a
territory that they enact through inhabitancy. It thus is used to refer to a community as well as to the territory and
mode of territoriality which belong to the community and to which they belong. Ayllu thus refers the co-constitutive
mode of living as well as the community it comprises.
A yni or Ayninakuy (Reciprocity): what is received must be returned in equal measure. All elements of nature, including
human beings, give and receive, contributing to the common good and harmony of the world. Ayni is the
mechanism by which the principle of reciprocity finds expression; therefore, ayni, defined as mutual assistance, can
be applied to both people and the elements of nature. This principle can be seen in seed exchanges between
communities and in the distribution of agricultural work.
Ch acra: common word to refer to the land used for cultivation, lands used for cultivation were once given to the care
of humans, so not all lands are, or can become chacras.
Ch aquitaclla: the traditional Andean foot plough made out of wood and metal, commonly used for practically all
agricultural activities including: ploughing, planting, weeding and harvesting.
Ch uño: a type of traditional freeze-dried potato, the preparation of these potatoes takes a couple of weeks of
exposure to temperatures below zero at night and subsequently exposure to sunshine. This is a conservation
technique which allows the potatoes to be stored for up to 10 years, and which further gives them a brown-grey
colour, characteristic taste and culinary properties.
Coca: here referring to the leaves of the coca plant ( Erythroxylum coca), that are often consumed by chewing on the
dried leaves. The sharing of coca leaves is a social activity that accompanies work and meals. Coca is further an
important product to offer the gods, spirits and all earth -beings.
L l icllas: a traditional fabric which a woman always brings with her wherever she goes that is often used for carrying.
Mama Yaku (or: Yakumama): Mother Water, the protective spirit, maintains sources and springs of fresh water, as well
as controlling the rivers. It thus has the power to create and give life, as well as to destroy life by hunting or moving.
Mama Yaku is often represented as a large snake, that leaves its trails crossing landscape and feeds when it rains.
Mashua: a plant popular with the Quechua communities as it gives colourful sweet tubers which can be boiled or
roasted and often are accompanied by potatoes.
M’ inka: is a traditional form of organising labour collectively. The labour is reciprocal and strongly linked to the
principle of ayni .
Moraya: a type of traditional freeze-dried potato that, like chuño, can be conserved for upto 10 years. However, the
preparation of moraya is more complex, it includes soaking in a riverbed for approximately 10 consecutive days
(depending on i.e. the size of the potato). After the soaking the moraya is dried again. The preparation causes
moraya to turn completely white and the product has a unique taste and culinary properties.
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Mu yuy: the practice of cultivating chacras and crops in a sectorial rotation system. This is practiced through collective
participation on lands that are communal, the land comprises of different altitude zones. Each family owns a piece of
land in every zone. The first year of cultivation is potato, after this other tuber and root crops can be cultivated, after
cultivation the land rests for about seven years, though more recently rest periods have decreased down to 3 years,
due to the cultivation of additional crops.
P acha Mama (or Pachamama): which can be seen as Mother Earth, the mother of all who feeds and cares for her
children. However, Pacha Mama simultaneously is everything an d everything is Pacha Mama. Water, wind, soil,
plants, all are Pacha Mama, but you would not capture its meaning by stating this. When Pacha Mama is described
to be single elements this description entails a demarcation, a rock, or a plant are Pacha Mama b ut as well is the
water, the soil and the air that touch each of these elements surface. So, as I was told, using words to describe Pacha
Mama does not make sense, as it is limitless.
Rakinakuy (harmony): refers to the harmony with nature, the sacred world and between community members - for
example, respect for the gods of nature and mountains, and in conflict resolution to restore social harmony and
complementarity (including between ecological niches). Balance needs to be observed in the application of
customary laws. This principle is related to a fair and proportional distribution of profits in relation to the needs,
capacities, responsibilities, contributions and efforts of each.
Ti rakuna: are earth-beings, or other than human beings, they are often named in the manner that in European
ontology places are named (for instance the names of lakes, rivers and mountains), however, when referring to a
Tirakuna one refers not as much to its location but rather to its living being, which acts, interacts, sense s and is
dynamic.
Y anantin (Duality): the cosmos is divided into two opposite and complementary halves. This can be seen in the
division of labour between men and women (which, although differentiated, does not denote superiority or
submission, but mutual interdependence); or between rights and obligations, which must be fulfilled to achieve
harmony and maintain balance. This principle can also be found in all practices that have an element of taking and
giving, opposite acts that complement each other.
Y anki: the barter system that was essential to provide all people of different region of a diversity of products. Barter
markets are still held in other regions, but not in the communities stayed in.
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Picture 1 – The centralised settlement of Chawaytire (By: Dienke, July, 2018).

Picture 2 (top): A break upon our return from Pampallaqta, Chawaytire’s neighbouring

village,

accompanied by a traditional ‘refreshment’ of various roots, tubers and fava beans. In the (distant)
background we see the plains of Chawaytire, with the eucalyptus plantations surrounding it, and the
uncultivated slopes. It is hard to recognise the settlement from this distance, hence the building icon. (By:
Dienke, June, 2018)

Picture 3 (bottom): Irma and Porfirio planting uqa or oca tubers ( Oxalis tuberosa) in one of their chacras.
(By: Dienke, July, 2018)

Picture 4 – Kathia preparing the Watya in the midst of the Apus, Paru Paru (By: Dienke, September, 2018).

Picture 5 – Surrounded by the Apus while herding in Paru Paru (By: Dienke, October, 2018).

Picture 6 – Capturing some of the diversity in fava beans we planted (By: Dienke, July, 2018).

Picture 7 – Souvenirs for sale at the tourist market in the nearby valley-town Pisac (By: Dienke, October,
2018).
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