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ABSTRACT 

This thesis is a description and analysis of various types of hegemonic changes 

that have occurred and are occuning in Otavalo, Ecuador. These changes are part of a 

process of change that extends back in time to 1483 and probably much earlier. 

Woven mto the tapestry of this work is the history of the Inca and Spani^ 

conquests m the area of Otavalo/Imbabura. I exen^lify that cultural and ideological 

changes due to earlier conquests were brought about primarily through the use of 

extreme force. There was great resistance to Ihca and Spanish hegemony. The glaring 

difference in the present day westem hegemonic conquest is that there is little resistance 

to this form of hegemony. The forces of westem hegemony are permeatiag Otavaleno 

culture not through armed force but through technology and westem ideology. 
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INTRODUCTION 

As I stood beneath the puiple, dusty shadow of the powerful volcano. Mount 

Imbabura, I could feel my umbilical cord reach out and intertwine with the moimtain. I 

could feel one heart beating within us, and I knew I had come home. As our blood 

quickened to a steady heartbeat, I could hear the misty wind gathering itself in a spiral 

from its resting place, the rocky peaks of Imbabura's forehead. Within the wind, Taita 

(&ther) Imbabura began to whisper his story. Listen daughter, he said, this is the story 

of our people. 

Long ago when Taita Imbabura was a yoimg volcano, he noticed another young 

volcano across the valley. Her name was Mama Cotacachi, and she had been watching 

Taita Imbabura's slopes for any sign of movement. The two volcanos passionately began 

a love affair spanning the centuries. It is said that the passion of both mountains is so 

strong that they are constantly obscured by clouds in order that they may create more 

Otavalenos in the privacy of their fog filled domain. Taita Imbabura watches over the 

valley of Imbabura. When his children are not behaving as they should, with proper 

respect for their mother and father, he is known to make the earth tremble as he has done 

smce there have been humans living beneath the purple shadows of Imbabura's feet. The 

most recent conq)Iete destruction of Otavalo and most of the valley of Imbabura, 

occurred in 1859. Taita Imbabura is beginning to show signs of dissatis&ction once 

again, although this time the forces of western hegemony are responsible for the slow. 
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gradual spiritual, and physical movement of Otavalenos away from their beloved Taita 

Imbabura. 

The story of Taita Imbabiura has become my story because I have become 

assimilated into Otavaleno culture; therefore that e;q)lains how I have come to see from 

the inside out (see Appendix A). This assimilation was significantly facilitated due to my 

fhiency in Quichua, singing skills and the welcoming attitude of the Otavalenos to enter 

and become part of their cultural domain. This work is my interpretation and my 

narrative, and is embedded within the cultural fabric of the peoples of Otavalo. This text 

is a personal narrative in v^iuch my observations and e>q)eriences are representative of an 

assimilated person who has always been much more of a participant within Otavaleno 

culture than an observer. This work draws on the writing styles and follows in the 

footsteps of various authors of ethnographical personal narratives. One of these authors 

was the well known anthropologist Elsie Clews Parsons, wiio lived among Otavalefios 

from the community of Peguchi, and writes of her personal experiences with peoples she 

cared very deeply about in the book, PeguchL Canton of Otavalo, Province of Imbabura 

Ecuador. Parsons was someone w^ose personal narrative writing style greatly 

nifluenced me. She was the outside authority on Otavalo in the 1940s and her work is 

considered seminal with regards to Otavaleno culture. Other exan^les of this kind of 

narrative work are Nisa. the Life and Words of a iKntig Woman by Maijorie Shostak, to 

the Reahn of the Diamond Queen by Anna Lowenhaupt Tsing, Writing Culture by James 
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Clifford and George E. Marcus, and T, Rigoberta Menchu by Rigoberta Menchu and 

Elisabeth Burgos-Debray. 

Preceding Chapter One is the Methods Section which discusses where I lived and 

observed and how observations were recorded. 

This thesis is an historical and contemporary description and analysis of the 

various types of hegemonic change that have occurred, and are occurring in Otavalo, 

Ecuador. These changes are part of a process of change that extends back in time to 

1483 and probably much earlier. 

Some of the main differences in the unique types of hegemonic conquest that are 

detailed begin with the Inca conquest of the Cara to 1483 and end with the present day 

conquest of westem technology and ideas. The Inca and Spanish conquests in the area 

of Otavalo/Imbabura were brought about primarily through the use of extreme force. 

There was great resistance to Inca and Spanish hegemony. The Inca and the Spanish 

both brought new ideas and changed the ruling and material culture, but the forces of 

westem hegemony are permeating Otavaleno culture not through armed force but 

through technology and westem ideology. Many Otavalenos are mtemalizing various 

westem values, thus attaining to be (m certain aspects) the most westem they can. In 

particular circumstances some Otavalenos see these westem values as superior values 

and feel that their own traditions are inferior. To be American or European is often seen 

as the best, therefore many yoimg Otavalenos want wliat is the "best." This process of 
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western hegemony and neocolonialism is creating glaring class differences as westem 

power and wealth is being allotted to a few and denied to the many. 

Hegemony is defined as occurring when: "A social group dominates antagonistic 

groups \^Mch it tends to liquidate', or subjugate perhaps even by armed force; it leads 

kindred and allied groups" (Gramsci 57). This definition of hegemony by the creator of 

the word himself, does justice to the historical hegemonic occurrences in the area of 

Otavalo. The Cara probably exercised their hegemonic mfluences over the peoples that 

were there prior to their coming. Even though I was unable to find any evidence of the 

hegemonic conquest that predated the Inca conquest of Otavalo through oral or written 

information, we can safely assume there were other inhabitants of the area of Otavalo 

before the Cara. 

Chapter One is concerned with the little known historical mformation on the 

lifestyles of the Cara before 1483. Discussed are various aspects of food, housing, 

clothing, family life, politics, language and religion. The defeat of the Cara by the Inca is 

also detailed. 

Chapter Two exen:q)lifies the types of hegemonic changes that occurred imder 

Inca rule. The Inca changed Cara ruling culture and parts of Cara material culture 

mostly through force. There was great resistance to the Inca conquest, thus, as a resuh 

of this mtensive resistance, the Cara were never fiilly assimilated into Inca society. This 

hegemonic change was slow and gradual Hie combination of the two cultures became 

the Otavalenos. 



13 

Chapter Three briefly discusses various changes in Otavaleno culture due to 

Spanish hegemonic influences. The Spanish conquest was infused with violence. Due to 

Spanish feudalism in regard to ideas of assimilation, Otavalenos were mostly culturally 

left alone while being used by the Spanish for slave labor. Some of the greatest changes 

that Spanish hegemony created in Otavaleno culture had to do with gender relations and 

religion. One can see these influences today. The Spanish were not interested in 

assimilating Otavalenos into Spanish colonial society, therefore Otavalenos up until this 

present date have been able to maintain their own culture and language with little change 

since the days of the Spanish conquest. The changes due to western hegemony have 

been creating the most rapid cultural and ideological changes since the Inca conquest. 

The followmg quote most clearly fits into the fi'amework of Chapter Foiu*. 

The concept refers to a coiq)lex set of ideas, meanings and associations, 

and a way of talking about or e?q)ressmg those meanings and associations, 

uUch present an order of inequality and domination as if it were an order 

of equality and reciprocity, >^iiich give a product of history the 

appearance of natural order. Hegemony appears to connect with the 

e7q)erience and understanding of those people wdio do not produce it, 

people \\iio lack access, or have sharply diminished access, to wealth and 

power. (Roseberry 45) 

What exactly is occurring today in Otavalo? Two ways western culture is 

coming into Otavalo are through television and through the influences of Otavalenos 
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vsdio travel and bring back western ideas. Many Otavalenos see western things (such as 

lifestyle or material wealth) and want them, often feeling that their own ways of living, or 

their own traditional objects are mferior. Money is becoming a sign of wealth instead of 

land and self sufiBciency. The reliance on outside goods to live has created a severe 

dependency on others or on the market economy, creating many Otavalenos \\dio are in 

debt and cannot live without certain western conveniences. These modem westem 

hegemonic influences are creating very rapid cultural changes within and around 

Otavalo. 

Chapter Four deals specifically with the infhiences of the west on Otavaleno 

culture over a four-year period, starting in 1992-1996. The focus is on various aspects 

of culture change and briefly on coimter hegemonic movements. A significant portion of 

this chapter is dedicated to Quichua language changes observed over these four years. 

When I lived in Otavalo, Ecuador fi-om 1992-1995,1 was able to transcend liminality 

through my ability to communicate with my Otavaleno family members m my heart 

language of Quichua. I leamed Quichua in my first three months of living ia Otavalo. I 

had previously leamed Quechua wdiile I was a member of the U.S. Peace Corps m 

Bolivia. In my 2 Vi years of living m Otavalo I wimessed tremendous changes in various 

aspects of Otavaleno culture due to the whirlwind of westem hegemony which is moving 

into the furthest comers of Otavaleno society. 
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Chapter Five provides a discussion of the intense changes m the ceremony of Inti 

Raimi/San Juan observed from 1992-1995, as I partic^ated yearly in this unique 

celebration. 

Chapter Six consists of a discussion and conclusion section \\iiich touches on 

the three distinct periods of hegemonic conquest that this thesis details. An m-depth 

look at the possible future of the Quichua language is also addressed. 
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METHODS SECTION 

In junior year at the University of Arizona I met an Otavalena who was 

studying there. She invited me to visit her in Ecuador and years later after working in 

Mexico City and working with the U.S. Peace Corps in Bolivia, I decided I still needed 

to find a home of my own. When I stepped off the plane in Quito, Ecuador in February 

of 1992,1 knew I had come home. I lived for two months with my friend's family in 

Otavalo, then moved on to my own apartment. 

During the 2 V2 years that I lived in Otavalo, I taught English through various 

mdigenous human rights organizations, and participated in festivals, weddings and 

baptisms in many different comnnmities. I also performed and taught traditional dance 

and maintained a career as a singer with various indigenous folkloric groups within 

Imbabiu-a (my professional group Los Chaslds) and throughout other parts of Ecuador. 

As a resuh of these lived e?q)eriences with the peoples of Otavalo (I danced the dances, 

sang the songs, walked the walks, dreamed the dreams), I have been able to write down 

my memories and observations. I also kept an extensive journal of my daily 

observations, feelings and thoughts. I was able to go back through that material and 

incorporate that information into this worL 

From June of 1996 to November of 1996,1 conducted extensive library research 

through and at the University of Arizona. 
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From November 30th of 1996 to December 30th of 1996 I visited with my Active 

kin throughout Imbabura and Salasaca. While m Imbabura, I spent much of my time 

living with my godparents. I conducted interviews with my godmother Transito and 

god&ther Carlos. 

The summer of 1994,1 was invited to become the godmother for a baby from the 

family of Pedro Morales and his wife Soyla. This child was their first bom son and my 

first godchild. My godmother Transito and my god&ther Carlos are the parents of Pedro 

Morales. On the night of December 27, 1996, after a fine meal of various grains and 

soup, my two oldest godparents and I sat down to discuss my interview questions (see 

y^pendix B) wiiich I had written out on a piece of paper. Speaking in Quichua we 

expressed our feelings, thoughts, opinions and observations as we discussed various 

topics such as housing, clothing, and family life in the past and present throughout the 

night (see Appendix C). I recorded everything I heard on paper within my notebook. 

These interviews have metamorphosed into case studies that m effect compare to 

my own observations as a participant observer within Otavaleno culture (Spradley 53-

58). I utilize the narrative voices of various Otavalenos throughout this thesis to 

substantiate my data analysis. 



18 

CHAPTER ONE 

THE CARA BEFORE 1483 

Otavalo, Ecuador is a land fiill of magic and history. All of the indigenous 

peoples of the Ecuadorian Andes were conquered by the liica, yet in completely different 

ways. I will be focusing on the specific Inca conquest of the Cara w^o lived in present 

day Otavalo, Ecuador. Through Inca hegemonic faifhiences the two cultures syncretized 

to become one unique culture, the Otavalenos. It is important to discuss the history of 

the Cara with attention to the little known mformation about their lifeways before the 

Inca conquest. This section of my thesis will detail many of the changes that occurred 

v\iien the Inca empire controlled the Cara up imtil about 40 years after the Spanish 

conquest of the Ecuadorian Andes. These events took place between 1483 and the mid 

1500s. 

Geographies 

The town of Otavalo, Ectiador is located 2 Vz hours north of the city of Quito in 

the high valley region of the Andes (see Appendix D). It is situated at the head of a 

valley two miles long wliich is flanked on the southeast by the volcano of Imbabura 

(around 15,000 feet), and on the northeast by the volcano of Cotocatchi (around 16,000 

feet). Otavalo is at 8,000 feet and reflects the great fertility of the land and water 

resources as noted by rich green valleys, forests, and lakes that one sees wdiile entering 
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the valley of Imbabura. The weather is cool to warm dunng the day and cold at night 

remaining basically the same during the year with the rainy season m March through 

June. Some of the original vegetation has changed due to centuries of human 

occupation, such as the burning of trees and brush for charcoal and the clearing of fields 

for planting (Bennett 46). The Cara, wdio were also known as the Imbaya, occupied the 

province of Imbabura all the way east of Pimapiro. Their lands and villages extended to 

the northern part of Pinchincha Province all the way to Guaillabamba, about one hour 

fi'om Quito. The Cara kingdom included the towns of Calderon, Ponasqui, Tumbaco, 

and Pifo (Murra 792). 

How the Cara Came to Otavalo 

The following information was recorded by Juan De Velasco, an 18th century 

Jesuit priest, and is the only written information that exists pertaimng to the origins of 

how the Cara came to Otavalo. The intergenerational oral knowledge of the Cara 

beginnings seems to have been forgotten. This information is based on 16th century 

documents, and was transmitted to one of Velasco's acquaintances, a Cara elite chief 

(curaca). The Cara came from a land beyond the sea and ended their sea adventure at 

the Pacific port of Bahia De Caraquez. They were led by a chief named Schyri (in the 

Cara language). The Cara battled giants, and followed the Esmeraldas River to the 

highlands where they encountered a number of distinct cultures. First, they conquered 

the Quitu (the original inhabitants of Quito), and wdien the army of the Cara leader 
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Schyri met resistance from the kingdom of Puniha, at the border of the Province of 

Giimborazo, a d^lomatic amiable alliance was forged. A marriage was arranged 

between the daughter of Schyri, Toa, to the Puruha crown prince, Ehichicela. This 

alliance formed a powerfiil kingdom throughout most of the Andes of northern and 

central Ecuador (Murra 793). 

Cara Material Culture 

Before Inca contact, the Cara cultivated potatoes, beans, com, squash, and 

quinoa (a high protein grain). The lowlands peoples traded with the peoples of the 

northem and central Andes. From the lowlands came aji (a type of hot pepper), achiote 

(a red powder used to color food), various kmds of tropical fruits and vegetables, 

monkeys, and parrots. These items, as well as small children, were traded for dogs, 

blankets, and salt from the highlands. E>i£rerent kinds of cotton were also traded. 

Women were primarify responsible for the trade of food items in the marketplace. Dogs 

and guinea pigs were part of the culture and diet, and llamas existed in the area of 

Otavalo before Inca contact. Himting was unportant and the weapons that were used 

were wooden chibs, spear throwers, spears, and sling shots (Bennett 48). 

The Cara lived in large villages. They constructed round adobe houses with 

thatch roofs and created highly compUcated pottery. They were expert weavers long 

before the Inca came. The Cara also were known to have produced beautiiiil objects out 

of gold, silver, copper, and gilded copper (Murra 794). 
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Cara men wore large cotton tunics, belted ia the middle with a woven bek. The 

women wore large cloths wrapped around their bodies (known as the anaco), and pinned 

this cloth shut at both shoulders with copper or silver tupos (pins). Aroimd their waists 

they wrapped large multicolored cotton belts. Shoes and imderclothing were not worn. 

Lower class couples probably were monogamous, \^Me the elite chiefs (curacas), 

had multiple wives (Murra 794). Land was inherited through the male line. 

Non Material Culture 

Cara ciiracas, from different villages, formed alliances with other Cara curacas, as 

well as with curacas from other highland cultures. Curacas raised armies and were 

rewarded with rich jewelry and many wives. The Cara highland tribes had the sharp 

class distinctions of a state society. Oral tradition tells us that the Cara were known for 

bringing together many of the highland peoples of Ecuador mto a single empire. The 

large nation state of the Cara was able to exert its hegemonic influence over smaller 17 

nation states ta order to maintain control 

The Cara language may have been afBliated with the Barbacoa group of the 

Chibchan family. If this is true, then the Cara language may have been similar to 

language of the Pasto and the Cayapa v^iio inhabit the western jungle of Ecuador (Murra 

792). 

In the Otavalo area the volcanoes, Imbabura and Cotacachi, hold great 

significance. Imbabura and Cotacachi are believed to be lovers, and when clouds 



22 

obscure both of them (ahnost a daily occurrence), they are procreating. The Cara 

believed they were descended from the mountains. Cara healers left ritual items on the 

higher slopes of these volcanoes. Evil was believed to be mherent m snakes and 

rainbows (this belief is widespread today m Otavalo). Often people died after seeing 

snakes or rainbows. Rainbows were known to in^regnate women and loll men wiio 

looked at them Death was a highly ini^ortant, sacred, and ritualized event. There have 

been many deep shaft tombs, coffins, and mounds that have been foimd in Imbabura 

Province, and m other parts of Pichincha. Death was an occasion to weep and rejoice, 

with neighbors and family members bringing gifts of food and chicha (aswa, a fermented 

com Uquor). The body was taken to the burial ground along a road m \^^ch many piles 

of straw and grasses were burning to scare off the soul of the deceased. The moiuners 

could not use this same road to return home. Back at the house of the deceased, an 

opening was created in the rear of the house, the belongmgs were taken out and burned, 

and the house was dismantled (Murra 794). 

Defeat of the Cara by the Inca 

Ehiring the late 15th century the Inca began their expansion northward from what 

is now modem day Peru. The Inca were met with fierce resistance from many of the 

Ecuadorian highland groups. The conquest of Ecuador began around 1463 under the 

leadership of the great war leader, Pachacuti Inca Yupanqiii, and his son, Topa (Hanratty 

5). Topa took command of the army and swept northward through the Andes. The 
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strongest resistance occurred in the province of Imbabura \\^ch was the most highly 

populated Cara region. The two main groups of this area, those wiio lived in Otavalo 

(later to be known as Otavalenos) and those who lived in Caranqui, united despite old 

animosities, and successfiiUy opposed the Inca for aroimd 20 years. Of all the highland 

groups, the Cara held out the longest against the Inca. The last battle of the Inca against 

the Cara was a battle that was led by the legendary Inca warrior, Huayna Capac. This 

battle occurred around 1483 in the area of Caranque at the lake ofYawarcocha. 

.. ."Yahualcocha," que in la lengua del Inga quiere decir "Laguna de 

Sangre" porque cuando el Inga conquisto esta tierra y vencio a los Indios 

de Caranque, degollo tantos en esta Laguna, que dicen los Indios viejos 

que la tino en sangre. fRelaciones Geopraficas de Indias 113) 

According to this ancient document, as well as Susanne Austin Alchon, and the 

oral tradition of the peoples of Otavalo, more than 20,000 Cara men over the age of 12 

were killed and thrown mto the lake which reflected a red tint for a number of years. 

The name Yawarcocha means Blood Lake in Quichua. With this final conquering of the 

Cara, and with the death of the great Cara leader, Cacha, the entire Cara kingdom and all 

its alliances were broken and scattered. Cacha's daughter, Paccha, was wed to the 

conqueror Huayna Capac. Their son Atahualpa was the "last Inca" emperor. 

Due to the very few materials that exist in regard to the history of Cara 

lifeways, some of the information I have presented is very minimal. My objective in 

presenting this information for the reader is that a conq)arison can be made to the 
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following chapters in regard to hegemonic change. Thus said, we are led mto learning 

about some of the changes that occurred within Cara culture under Inca hegemonic rule. 
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CHAPTER TWO 

CARA LIFE UNDER INCA LAW 

Forced Relocation 

The Inca leaders adapted the policy of forced relocation m order to minimize the 

possibility of future rebellions (Alchon 9). This is one of the more effective forms of 

hegemony. Total immersion by force within the confines of the conquering/dominant 

culture. Many of the surviving rebels of the Cara resistance, and their &miUes, were 

transported by force to Peru, Bolivia, and Chile. These relocated populations were 

referred to as mitimae, and in their place came subjects of the Inca entire from Peru, 

Bolivia, and Chile. Those Cara persons wlio remained in Peru, Bolivia, and Chile were 

completely assimilated into bica society. The Cara w^o remained in Otavalo under Inca 

rule consciously resisted the Inca as much as they were able. Today, there are parts of 

Otavaleno culture that are still Cara in origin. 

This policy of forced relocation and the bringmg in of Peruvian, Bolivian, and 

Chilean Incas, caused a great amount of distress within and between traditional Cara 

communities (these ancient hostilities can be seen between various communities today). 

Cara leaders of communities wiio accepted Inca divine law and paid tribute without 

protest were allowed to remain in power. When Inca officials suspected rebellious 

tendencies, they disposed of the suspect leader and replaced him with someone more 
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willing to cooperate with Inca rules and regulations (Alchon 10). The leaders of these 

communities were called caciques and their sons were often taken to Cuzco, Peru to be 

indoctrmated in the in:q)erial Inca lifeways (Murra 809). In communities vs^ere the 

traditional elite remained, but control was maintained by outsiders (often foreign Incas 

loyal to Huanya Capac and Atahualpa), hostilities developed and the repercussions of 

these feuds occurred well mto the 17th century when descendants of the pre-Inca class 

tried to reclaim their ancestral privileges. Alchon provides us with an exan^le of the 

lingering tensions and hostilities between Cara and Inca elites. A legal suit was filed in 

1S65 by a main leader (cacique principal), of the province of Chimbo (in the area of 

Imbabura). Lorenzo Guamarico had been the ruler of Chimbo since the death of his 

&ther. In 1S6S he ordered Santiago, cacique of San Ra&el Cuiobibamba, to subordinate 

himself to the rule of Guamarico. Santiago refiised to obey and stated that even though 

Lorenzo and his father, Rodrigo, had ruled Chimbo for a long time, Santiago's own 

&ther, Longomate, had ruled for years before they did. Around 1525 Atahualpa had 

replaced Longomate with his kinsman^ Rodrigo fi'om Cajamarca, Peru. Santiago stated 

that hundreds of mitimae came with Rodrigo and confiscated land Grom the original Cara 

mhabitants of Chimbo. Two years later the ruling Spanish Audiencia (Spanish judges 

and the Spanish Court of Justice m Quito) denied Guamarico's request and upheld the 

right of Santiago to have independent control over San Rafael Guamarico feh that the 

courts ruling undermined his power and authority on the regional level This ruling only 

served to fiirther the tensions between Inca elites and the conquered Cara elites (10). 
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Changes In Material Culture 

The Inca mtroduced some foodstuffs to the Cara. The use of coca was 

encouraged and large fields were devoted to its cultivation. Coca was added to sah and 

aji for certain rituals as well as being chewed daily. (At this present date the use of coca 

has completely disappeared fi'om the valley of Imbabura). New crops, such as sweet 

potatoes, peanuts, and sweet manioc, were cultivated. More llamas were brought in as a 

food source and for their wool (Murra 810). 

Cara housing mostly remained the same, although the bica introduced stone 

dwellings in certain areas of the old deposed Cara kingdom 

The Cara basically retained their unique style of clothing, yet adopted a few Inca 

clothing styles such as the use of cloth wraps for men and women over their basic 

clothing. Women would pm this cloth shut with a tupo. 

Cara &mily Ufe continued much as it had before the Inca conquest. To some 

extent it was influenced by various a^ects of Inca familial cultural values, such as the 

bride going to live with the husband's &mily and lands being inherited by both the male 

and the female lines. 

Non Material Changes 

The Cara maintained many of their own political ideologies as well as obeying 

Inca law. Some political syncretization was achieved. 



28 

Loyal Inca subjects he^ed to spread Quechua and Inca culture throughout the 

northern and central Andes of Ecuador. Some Aymara colonists were also sent to 

Ecuador, which explains the Aymara tinged Quichua m Salasaca, five hours south of 

Otavalo. The Cara held out the longest against the Inca, (con^ared to other indigenous 

groups that surrendered much more quickly to the military might of the Inca) and were 

conquered by the Inca for no more than 60 years. At the end of this 60-year period the 

Spanish came into the historical picture of the peoples of Otavalo. The Cara were 

superficially influenced by Inca culture, and the distinct language spoken today in 

Otavalo is a mixture of the origmal language of the Cara, and the Inca language 

Quechua. The Inca encouraged bilingualism. This also helped to maintain distinct 

linguistic differences in various communities throughout the Andes in the form of 

Quichua that was, and is spoken. 

The Cara maintained much of their own reUgion while incorporating aspects of 

the Inca religion, such as the worship of the sun and the celebration of the festival of Inti 

Raimi, festival of the sun. Temples of the sun were also built all over Ecuador (Murra 

811). 

The Policy of Tributes 

The Inca demanded tributes fi'om the Cara. In the Otavalo area com was 

cultivated for the local people, Inca granaries and local ofiScials. Inca elites and the local 

officials also required food and firewood. The Inca State demanded that a number of 
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individuals from each community work as servants or laborers in the household of the 

cacique of each particular community. Under Inca rule the Cara wove cloth specifically 

for the Inca, supplied goods for state warehouses, and served as construction workers 

for the building of storehouses, stone temples, way stations, and highways. Males were 

required to serve time in the standing am^ of the empire and often spent many years 

away from home (Alchon 11). 

The Collapse of the Inca Empire 

Huayna Capac died m 1527 in Quito from smallpox or measles, tfis death 

precipitated a bitter feud between Huascar, Huayna Capac's son by his sister and the 

legitimate heir to the Inca kingdom, and Atahua^a, Capac's son by his lesser wife, the 

Cara princess, Paccha. This power struggle went on for five years before the arrival of 

the Spanish conquistador Francisco Pizarro in 1532. The last battle of this civil war 

between half brothers was fought in Ecuador near Riobamba, about eight hours south of 

Otavalo, where Atahualpa's troops met and defeated Huascar's troops. This occurred 

just days before the Spanish conquistadores arrived. 

In 1532, after defeating and imprisoning his brother in Cuzco, Peru, Atahualpa 

traveled to Cajamarca, Peru. On November 16, 1532, Pizarro arrived in Cajamarca and 

requested Atahualpa's presence m Cajamarca's central plaza. Atahualpa, with many 

thousands of his troops, was met by Pizarro's chaplain, Frey Vicente De Valverde, wdio 

demanded that Atahualpa submit to Spanish rule and Catholicism. Atahualpa threw the 
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Chnsdan prayer book he was given on the ground in disgust and was immediately taken 

captive. All around him his loyal supporters were slaughtered. Thousands of bica died 

on that day and the beginning of the end of Inca imperial culture and leadership was 

ordained. 

Atahua^a believed that Pizarro meant to depose him m favor of his rival brother. 

From captivity he ordered his remaining loyal solders to bring Huascar to Cajamarca to 

be executed with over 100 of Huascar's closest relatives. Pizarro allowed Atahualpa this 

last remaining freedom and then garrotted him on August 29, 1S33 (Hanratty 9). 

Pizarro sent his lieutenant, Sebastian de Benalcazar, to fight his way into the 

highlands of northem Ecuador. Benalcazar, with 200 Spaniards and Canari indigenous 

alUes (who years before were almost completely exterminated by the Inca), defeated the 

mdigenous armies of the Riobamba area sometime between 1533-1534, and marched 

onward to destroy and claim Quito and Otavalo (Alchon 33). 

Two of the most famous leaders of resistance against the Spaniards were 

Atahua^a's loyal military commanders, Ruminawi and Quizquiz. These men and their 

followers were finally pushed into the mountains and forests on the eastern side of the 

Andes where they fought against the Spanish for several years until they were defeated 

(Alchon 33). 

The peoples of Otavalo (who became the Otavalenos after the Inca conquest) 

were situated in an area of conquest and hegemonic turmoil from 1483 to the mid 1500s. 

In the next chapter, culture change due to Spanish mfhience is reviewed. I am not 
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examming cultural change in Otavalo after the Colonial Period (1534-1634) because 

those changes are minimal in comparison to the three great periods of change I am 

focusing on. 
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CHAPTER THREE 

UNDER SPANISH CONTROL 

Changes In Material Culture 

On December 6, IS 34, the Spaniards, having gained control of Quito and 

Otavalo a few days earlier, decreed that all mdigenous persons of the highlands were to 

be considered naturales (natives) of the communities they were origmally livmg in when 

the Spaniards conquered Riobamba. Those v^^o had relocated to other commimities 

since then were ordered to retum to their villages of origin. All indigenous persons were 

e^qpected to remain permanently m their villages of origin in order that the Spaniards 

could have total control over highland indigenous peoples for slave labor. Two years 

after conquering the area of Quito, the Spanish town council of Quito (abildo) ordered 

that no mdigenous persons be taken out of the area as the indigenous populations of 

Imbabura had significantly decreased since the arrival of the Spanish due to Spanish 

massacres, infighting between those mdigenous groups loyal to the Spaniards and those 

indigenous groups loyal to the Inca, starvation, disease, and the deportation of mass 

quantities of Indians to other regions of Ecuador as slaves (Alchon 34). 

Spanish hegemonic mfluence was mostly played out by the usurping of 

mdigenous land masses, by the mfhience of Christianity, and by certain internal changes 

in Otavaleno culture due to gender relations. The Spanish creation of mdigenous 
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peoples as subhuman creatures was bom, and Otavalenos were subordinated, enslaved 

and exploited for the Spanish crown and Spanish god. 

It is no easy task to exhibit a true picture of the customs and inclinations 

of the Indians, and precisely display their genius and real turn of mind; for 

if considered as part of the human species, the narrow limits of their 

understanding seem to clash with the dignity of the soul; and such is their 

stupidity, that in certain particulars one can scarce forbear entertaining an 

idea that they are really beasts and even destitute of that mstinct we 

observe in the brute creation. (Juan and UUoa 155) 

A feudal world mentality was establi^ed w^ch is still in fiill existence today. 

The conquerors wanted to live in a medieval enviromnent with themselves as kings and 

noblemen, and the Otavalenos as inq)overished ser&. Learning Spanish was not enforced 

as indigenous peoples were believed to be less than human. Christianity was seen as the 

one true religion and every effort was made (missionization) to force Otavalenos to bow 

before the Spanish god in submission. 

The Spaniards introduced new European crops into the Andes. Wheat and barley 

were absorbed into the Otavaleno diet. Eitfopean domestic animals, such as cattle, pigs, 

mules, and sheep, were also incorporated into the indigenous culture of Otavalo. 

The conquerors lived by their idea of order and created Spanish towns. In June 

of 1535, Benalcazar assigned indigenous lands to Spanish settlers all over Ecuador. 

Many Spanish came to the area of Imbabura and demanded lands. In order to avoid 
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more bloodshed by the Spaniards, the majority of the indigenous population of the 

Otavalo area withdrew into the mountains. Many of these villages outside Otavalo exist 

today. 

There were three systems that the Spaniards created in order to enslave the 

peoples of Otavalo. The Encomienda, Mha, and the system of mining. The first two 

systems lasted legally until the early 1970s with little change, even though agrarian 

reform occurred in the mid 1960s. 

The Encomienda was created in order that the Spanish settlers of Otavalo could 

gain ownersh^ of indigenous lands as well as own the indigenous persons who were the 

origmal inhabitants of these lands. The Spanish settlers were supposed to defend the 

territory, indoctrinate Catholicism into the minds and souls of Otavalenos, and force&Uy 

extract tribute for the crown. Tribute was payable half in local products and half in gold. 

The Spaniards had complete power over the women and children they "owned," 

contributing to much rape and torture that occurred. 

Family life greatly changed for those Otavalenos who lived imder the 

Encomienda or Mita system. Even those Otavalenos who lived m fi'ee isolated 

inaccessible villages were affected by Spani^ hegemonic ideas about gender relations. 

As Otavalenos had less and less control over their own destinies the idea of rape and 

spouse beating of Otavalena women began to permeate Otavaleno &mily life and 

mdigenous society as a whole. The more control the men lost over their own lives the 

more abusive they became toward their women. The hegemonic mfhiences of the 
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Spanish ideology of gender relations had taken control of indigenous gender relations. 

In 1546 an epidemic of pneumonia blew through Otavalo, Quito, and many other areas 

of the Andes. Pedro De Cieza De Leon, a Spanish explorer w^o traveled through 

Ecuador during the 1540s: 

.. . interviewed survivors of the epidemic \\iio told him this apocalyptic 

tale. Shortly before the epidemic broke out, a large group of Indian 

women were engaged in salt production at a local spring; a tall man 

appeared to them, his entrails hanging from his tom abdomen and two 

children in his arms. He told the women, "I promise you that I am going 

to kill all the Indian women of the Christians and the rest of you as well." 

... A few days later, the epidemic began, claimiag, "the greater part of 

the people of the province." Because so many women died, Spaniards 

were left without their concubines and servants and they were shocked 

and frightened by the e}q)erience. 

. .. This story is significant for more than just its descriptions of 

demographic decline it also reveals how the indigenous population 

explained the disaster. The eviscerated stranger stated that the immoral 

behavior of the Indian women was responsible for the impending 

epidemic. Less than twenty years after the conquest, distrust and hostility 

characterized relations between Andean males and females, and native 
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society had placed the blame for one of its most serious problems on 

women. 

This passage is significant because it may be one of the earliest to 

reflect native assimilation of the European belief that "women were the 

vehicle through >^ch the devil operated on earth." As time passed, this 

notion would become increasmgly prevalent and Indians and Spaniards 

alike would hold women re^onsible for many conflicts and crises. 

(Alchon 38-39) 

Those Otavalenos A\iio were hicky enough to escape the encomiendas remained 

m their traditional communities or in newly formed conummities in the hills aroimd 

Otavalo. The Spaniards resettled as many of those Otavalenos that they could find in 

isolated indigenous towns called reducciones. hidigenous persons from these towns 

worked under the Mita system. The reducciones contributed to the Mita system by 

making it very easy for the Spaniards to control the Otavalenos who were not part of the 

Encomienda system, &cilitating the exploitation of their labor, conversion to 

Catholicism, and tribute collection. The Mita decreed all male and female Otavalenos 

had to devote one year of work to some public or private Spanish labor project such as 

working m a Spaniard's home as a house slave, working on the construction of a road, 

church, pubUc building, textile mill, or m obrajes. Obrajes were sweat shops designed to 

enforce the production of high qiiality textiles from the hands of Otavalenos chained to 

their looms from dawn to dusk. Those working imder the system of Mita acquired 
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payment for their labor, but it was so little it often did not cover the debts that would 

occur from purchases that were made from their en:q)loyers. Another name for Mita is 

debt peonage. This debt peonage kept many Otavalenos working mdefinitely after their 

assigned period of service. Debts became an mtergenerational burden (Murra 812-814). 

The system of forced slave labor in various mines in Ecuador had minor 

repercussions on the peoples of Otavalo. Not many Otavalenos were deported to mining 

can^s. Those who were forcefiiUy sent to southern Ecuador were isolated from other 

indigenous groups and worked under priests who were brought m to oversee the labor 

force (Murra 815-817). 

Non-Material Changes 

The political structure within the reducciones was a syncretisim of Spanish rules 

and regulations and indigenous political hierarchies. The Spaniards wanted to preserve 

the formal aspects of the political organization of the Inca. Former curacas, w^o had 

been deposed during the conquest and resettlement period, were reinstated. This he^ed 

to fiirther divide and conquer the Otavalenos because many of these reinstated caciques 

received privileges from the Spaniards by enforcing Spanish poUcies and rules. 

The curacas had under them a hierarchy of lesser ofBcials, mayors, and tribute 

collectors. These men were all Christians and supposed^ had been elected by the heads 

of households. At the head of this indigenous hierarchy was a vice regal appointee \\iio 

was always a Spaniard. He was known as the Corrector of Indians, Corregidor de 



38 

Indios. He was the only Spaniard living m a reduccione. The duties of the Corregidor 

de Indios were to preside at the meetings of Otavaleno councils, maintain peace and 

justice (through a Spanish world view), collect taxes, prevent non indigenous persons 

from settling in the reducciones, and make sure that the Otavalenos worked steadily and 

never left the reducciones. 

The history of Otavalo, Ecuador and the poweriiil Cara peoples is ^scinating. It 

is unfortunate that there is so little written and oral information on the complex culture 

of the Cara before and after Inca contact. I gained information from the blood memory 

of various Otavaleno peoples, yet most oral tradition speaks of life m the last 200 years, 

wliich seems to have greatly resembled life during the Colonial Period. Due to the 

relatively short amount of time the Inca spent exercising their rule over the Cara, 

remnants of this ancient Cara culture exist today. The synergism of the Cara and the 

Inca peoples, with some influences due to Spanish culture, lives on within the language 

and culture of modem day Otavalenos. 

The following chapter addresses the effects of western hegemony on Otavaleno 

life and examines how this type of hegemony is being more rapidly and eagerly embraced 

(many young Otavalenos actually want to achieve becoming completely western) than 

previous forms of hegemony that have influenced the peoples of Otavalo. 
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CHAPTER FOUR 

FROM FEUDALISM TO MICROCHIPS 

There have been great cultural upheavals due to the influences of the west within 

Otavalo in the last 20 years, the most rapid and ideological welcomed changes smce the 

Spanish mvasion of 1532. I would like to document the changes I witnessed in certain 

aspects of Otavaleno life over the last four years, begnining m 1992. I will weave mto 

the tapestry of this chapter my own e?q)eriences as a member of Taita Imbabura's 

Otavaleno family and the narrative voices of various Otavaleno friends and fictive kin 

members. 

Housing 

As I have discussed earlier, there are two types of traditional homes. There is the 

choza, a small adobe round hut with a thatched roo^ and the red tiled house with a 

triangular roof and walls of stones and adobe bricks set in clay and mud. This type of 

house is still very prevalent today m Otavalo (see Appendix E). There are also two types 

of modem houses that Otavalenos seem to be building quite rapidly. These consist of 

the cement brick/block house and the complete concrete office building type house (see 

Appendix F). Various Otavalenos have modem style housing, but often have an outside 

water &ucet that is used to fill up buckets for washing clothing on a washboard. Even if 

there is some type of indoor bathroom, the fields are still often used for bathroom 
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purposes. In Pinsaqui and Peguchi, the river is widely used for washing clothes and 

bathing. 

A growing number of Otavalenos have modem housmg, and all the western 

modem living conveniences that go with it. These modem houses either take the place 

of the more traditional style adobe brick houses, or are added on to the original adobe 

brick house, such as in the case of my godparents' house m Pmsaqui, Imbabura. 

My godparents' house is a combination of cement bricks added on to the original 

adobe brick house. Added on to the final eastern wall, is another set of cement brick 

rooms. I noticed aspects of westem hegemony all over my godparents' house. There are 

a niunber of diiferent rooms within each section of the house that are used for weaving, 

grain storage, sleeping, and cooking. The room that serves as a small store for the 

community of Pmsaqui has a refiigerator, and both of the rooms used for sleeping and 

com storage (hanging from the rafters) have televisions. Two of the rooms have gas 

stoves with gas tanks for cooking. The original adobe room has the fire pit and a 

corrugated iron grill for cooking. The smoke is able to escape through holes in the 

walls. There is another loom for weaving and a spinning wheel for spinning thread in the 

patio. A large adobe beehive oven also makes up part of the patio. 

Clothing 

There has been a dramatic change in clothing styles m the last 10 years. In the 

2 Vi year period (1992-1995), that I lived in Otavalo, I noticed tremendous changes. 
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When I returned to Otavalo to complete fieldwork in November and December of 1996, 

traditional clothing styles had changed even more. 

1) Otavaleno men's traditional clothing 1992-1996: A wiiite cotton or synthetic 

long sleeved shirt. White cotton or synthetic pants ending above the ankle. A blue wool 

poncho either hand woven or machine made. Hand woven white cotton and straw, or 

hand woven white cotton and rubber sandals (a^argates). A brown wool or a black, 

gray, or cream colored fek hat is worn ofif of the forehead with each man's hair being 

braided (by one's mother, sister or wife), into one long black braid. 

Throughout the year of 1992 I had a small number of male Mends who 

voluntarily wore traditional clothing daily. From 1993-1995,1 noticed almost an 100% 

decrease in the daily wearmg of traditional clothing, as well as a 70% decrease in the 

long black braid. My friends were starting to wear their hair in a ponytail or loose. At 

first the yoimg men began to wear alpargates with bhie jeans and ponchos. By 1995 I 

rarely saw the appearance of a poncho. When I went back to Otavalo in November of 

1996,1 noticed that the male use of a^argates had ahnost entirely disappeared. Doc 

Martins, Berkenstocks, big tennis shoes, and beautiful leather shoes from Europe were 

all the rage. I even saw friends a^o had just come back from New York with their hair 

braided in com rows. 

It is almost impossible to see a man under the age of 40 wearing traditional 

clothing today. Occasionally musical groups will wear traditional clothing. However, 

this is for selling tapes and pulling in the crowds of tourists. Traditional clothing is not 
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worn with the pride and ease that clothing worn daily emits. That aspect of Otavaleno 

culture is vanishing Western hegemonic clothing styles have captured the minds of 

yoimg Otavaleno males, creating an internal devahiement of traditional dress forms. 

Whenever I would try to convince my fiiends that they were so much more handsome 

wearing at least a combination of western clothing and Otavaleno traditional clothing, 

they would tell me how imcomfortable they were wearing traditional clothing, how the 

alpargates hiut, etc. They e?q)ressed being embarrassed wearing traditional clothing. I 

was told the latest ^shions in New York were sumac, sumacta (great, Le., the best). 

Here is a more specific example of one of my many experiences with new Angled ideas 

about the wearing/not wearing of mdigenous clothes. 

For a good year and a half of my 2 14 years of living m Otavalo, I developed a 

career as a singer with three indigenous groups throughout Ecuador. My main 

professional group was Los Chaslds (with whom I produced a demonstration tape). 

Whenever we had concerts, the group insisted that I wear traditional Otavalena clothing. 

I would respond by suggesting that the group also wear traditional Otavaleno clothing. 

The majority of the time they refused, preferring to wear blue jeans and tee-shirts. Often 

I would wear my Otavalena clothing, as well as mixing my westem clothing with 

indigenous clothing from other parts of Ecuador. 

This example shows how westem hegemonic clothing styles have greatly 

influenced young males m Otavalo. Women have been much less influenced by these 

styles. 
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2) Women's traditional clothing 1992-1996: A cotton or synthetic \^diite blouse 

(camisa) with embroidery on the neckline and upper arms. A wdiite cotton cloth is 

attached to this blouse at the waistline and usually reaches from the knees to the ankles 

(urachaki, lower feet). Attached to this blouse at the neckline and upper arms are pieces 

of lace (encajes). A wool or synthetic black, v^^e, or bhie cloth is wrapped around the 

upper body and knotted in the front (fachalina). The bottom half of the body is adorned 

with one N^iiite wool, synthetic, or cotton undercloth embroidered on the lower edge. 

Over this jloth is placed a black or blue wool, synthetic or cotton cloth also embroidered 

on the lower edge. Both of these cloths (anaco) are wrapped around the lower body 

with part of the wiiite cloth showing m a sht on the side. These two cloths are held m 

place with a red, green, or black cotton and straw hand woven, or machine made cotton 

and synthetic fiber belt (chumbi). Another beh is wrapped aroimd the chiunbL This beh 

consists of colors and diverse designs. It is called a faha and is made of hand woven 

cotton or some type of synthetic fabric. Women's shoes are the same as men's shoes, 

except that they are bhie or black. The hair is either pulled back and wrapped with a 

cotton or synthetic colored cloth (cinta), or is wom m a braid or ponytail. Long black 

hair is most highly admired. Traditionally, a blue and vdiite hand woven cotton head 

cloth (lima watarina, head wrap), was always wom covering the hair, with a brown feh 

hat placed on top of the headcloth. Occasionally, a headcloth is wom by older married 

women or women from the countryside. That custom is fast disappearing and the heavy 

brown felt hat is not wom anymore. Jewelry is wom around the neck in the form of 



44 

many small glittery gold beads (walka), and a coral necklace or two. Wrists are wrapped 

with about two inches of coral, plastic, or glass beads that vary in color from pale orange 

pink, to deep burgandy red (makiwatana, hand wrap). Gold earrings with small colored 

stones and pearls are the most highly valued (sarsillos). 

There have been considerable changes in women's clothing styles; although these 

changes are not as drastic as the changes that have occurred with the men's traditional 

clothing styles. 

From 1992-1995,1 noticed extensive use of the headwrap by women of all ages 

and I seldom saw women without their hair wrapped with a cinta. Everybody wore 

a^argates and although I noticed that imported ^thetic anacos and inqjorted &has 

from Europe were starting to gain higher status than wool anacos and hand woven fahas, 

the majority of Otavalenas were still wearing wool anacos and Mas from Otavalo. In 

December of 1996 I observed that synthetic inq)orted anacos and fiihas were the most 

highly valued and that a^argates were being replaced with black and blue velvet and 

cotton simpers inqiorted from Asia and the U.S.A. The &chalina is being replaced by 

in^orted or locally made cotton, synthetic, and wool sweaters, as well as locally made or 

imported vests. Many of the young women wear only a few strings of walka around 

their necks, and a few strands of makiwatana around one or both wrists. A few of my 

friends also have pierced their noses after declaring that they wanted noserings like a 

certain Gabriela, who first appeared in Otavalo with a small silver nosering. 
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It seems as though those young women who are responsible for these clothing changes 

are influenced by their own e7q)eriences traveling outside of Ecuador or by their brothers' 

traveling adventures. Many of these young women are wealthy (in the western sense), 

and their opinions about clothing and jewelry styles are much more highly valued than 

Otavalenos ^a^o do not live m Otavalo and are not trying to assimilate. This is another 

example of the relatively new class differences amongst Otavalenos that are exacerbated 

by the continuing onslaught of western hegemony. Those \^1io have big cars and 

concrete block houses and wear imported anacos set the standards for poverty and 

wealth (in the western sense). 

Prior to the 1970s, there was much more equality among Otavalenos in regards 

to class. They were all peasants and weavers. Everyone suffered fi'om mestizo 

(non-indigenous), racist abuses in the same way. Because of the western emphasis on 

money as a reflection of wealth, those v\4io are now considered rich m Otavalo are the 

Otavalenos wlio have big cars and big concrete block houses. Many of the Otavalenos 

vviio are reaching toward a western lifestyle live off money mstead of the land and look 

down upon Otavalenos wdio still live a basic flirming and weaving lifestyle. They are 

oflen made fim of and insulted by these "rich" Otavalenos. When I am in the countryside 

with friends from the country and we are disheveled from working m the fields and are 

carrying potatoes on our backs, no one cares. When I am in the town of Otavalo with 

friends from the country and am somewhat unclean or my wiiite anaco has faUen down a 

little from such strenuous work in the fields, I will be reprimanded by my city fiiends for 
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appealing in public and not looking perfect, or even worse appearing with peasants 

whose anacos are not perfectly aligned. Therefore, when I am in the town of Otavalo, I 

make sure I always look perfect ^\dien I am in the public eye. When I am m peasant 

villages, I do not have to be concemed about my appearance. 

There are many Otavalenos wdio have forgotten how to be self sufiScient and ^^^o 

have become dependent on western goods. I have friends who get quite upset when the 

electricity goes out because they cannot iron their synthetic or inqjorted wool anacos. 

Those Otavalenas, who still make their own anacos or use the locally made thick wool 

anacos, do not need to worry about ironing. 

Family Life 1992-1996 

Family life has pretty much remained the same over time to the extent that male 

and female roles are very well defined. There have been some major changes, mostly in 

relation to those Otavalenos wiio travel extensively and leave their wives alone at home. 

Traditional &mily Ufe revolves around the harvests and the health of the sheep 

and llamas. There are stiU many families who live ofif the land. Land is given to both the 

son and daughter wiien they marry, therefore, both spouses own land. If the spouse to 

be does not own land, then the land of the &mily she/he is marrying mto becomes in part 

her/his land. The wdfe usually goes to live with the husband's family, and the newly 

married couple live in the family home or build another dwelling of their own next door 

to the in-laws' house or on a piece of the &mily land nearby. 
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Women are responsible for carding and spiiming wool, taking care of the animals 

and children, working in one's own fields, as well as perhaps working in a wealthy former 

hacienda owner's fields. Some of the other female responsibilities are cooking, washing 

all the family clothing, cleaning the house, embroidering camisas, taking care of the 

husband and other male members of the &mily ^\4len they are drunk, as well as working 

outside the home selling weavmgs, food, or bracelets on market day. 

Men are responsible for spinning and dying wool, weaving, taking care of the 

animals, working in the fields, and selling weavings or alpargates at the Saturday market 

in Plaza Poncho. Men are also responsible for keeping their wives m line with the fist. 

Within most families it is a normal custom for wives to be beaten. I was told a number 

of times by many older Otavalenos that the husband's parents looked for a strong woman 

to marry their son knowing that she would have to be able to withstand his fist when he 

feh she needed a beating. I have also witnessed sisters being beaten by their brothers and 

daughters being beaten by their fathers. When I asked my fiiends how they feh about 

their brothers, and Others beating them, they always replied that to be beaten is part of 

the life of a woman and it must be endured. The men in the family have the basic right to 

beat the women in the family. 

Male and female roles are basically the same, as the above mentioned gender 

specific duties, vsdthin families that do not live ofif the land. Some of these families weave 

and own stores. Others have male members of the family that work as musicians in 

folkloric bars m Otavalo (a small minority) or overseas in Europe and the U.S.A There 
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are also Otavalenos who own hotels and restaurants. Many of the Otavalenos from the 

smaller villages work for more afiQuent Otavalenos. They weave on electric or manual 

looms and make bracelets and woven bags. 

A rather intensive change within the Otavaleno family structure has been caused 

by the depletion of young males from the town of Otavalo and many of the surrounding 

communities as welL This widespread disappearance of young males from Otavalo is 

due to the diaspora of many of the yoimg men, and some of the older men as traveling 

musicians and entrepreneurs overseas. There is a new generation of children that are 

growing up with little male mfluence. This is fiuther discussed in the section on 

language change. 

Politics 1992-1996 

There are a number of human rights organizations that have been gaining 

recognition and momentum for the last 10 years. Within the last five years some 

Otavalenos have gotten their feet into the govenunent door, and by doing so have been 

able to make small gradual changes. The most well known human rights organization 

internationally is CONAIE (The Confederation of Indigenous Nationalities of Ecuador). 

I worked with Wawa Wasi, a wonderfiil peasant organization that was shut down 

completely by the Ecuadorian government due to a number of disagreements they had 

with the organization. 
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Wawa Wasi (Quid's House) was a conmnmity organization that was trying to 

create programs for children in all the communities, such as bilingual schools and health 

education canq)aig;ns. 

Each community around Otavalo has its own set of indigenous representatives. 

The most political power is generated out of the town government of Otavalo. Even 

though about 40% of the population of Otavalo is indigenous, and many of the decisions 

made in Otavalo afifect the communities outside of Otavalo, few Otavalenos are ever 

elected to office. 

Another organization that is very active politically with human rights concerns is 

called FICI (The Indigenous Federation of the Communities of Imbabura). I briefly 

worked with two members of FICI m July of 1996 at the United Nations in Geneva, 

Switzerland, as a translator. Carmen Yamberla is the only indigenous woman to travel 

(often with Luis Maldonado, the ex vice president of CONIAE) to the United Nations 

every few years. Luis Maldonado is one of the growing numbers of Otavalenos who has 

a computer and &x machine in his home, representing the politics of microchips in 

Otavalo. 

Language Situation Within and Outside 

of Otavalo, Eciiador 1992-1996 

Until the 1960s Otavalo was a segregated town. Only mestizos (non indigenous 

Ecuadorians) were allowed to live there. The Otavaleno Indians lived outside of 



Otavalo, as many do today, in distinct Quichua-speaking commimities. They came into 

tovvn only on Saturday to buy and sell in the animal, food or clothing markets. In the 

2 V2 years I lived m Otavalo, 1 noticed more Otavalenos moving into Otavalo and more 

mestizos selling their homes to Otavalenos and "escaping" to Quito. Power relations are 

starting to shift in Otavalo due to the diaspora of many of the young Otavaleno men as 

traveling musicians and entrepreneurs. This is starting to bring m large amounts of 

money for many Otavaleno &milies. Class differences between Otavalenos are very 

noticeable. A large population of peasants and &rmers tend to live in the dominant 

Quichua-speaking communities outside of Otavalo wMe the more "assimilated" Indians 

tend to live within the town of Otavalo. In Otavalo, many of the young people are 

starting to mix Spanish with Quichua and the highest sign of afiQuence is speaking 

Spanish instead of Quichua. I spent a large amount of time outside of Otavalo visiting 

with friends and my godparents. Many of my closest friends and my godparents are 

peasants and farmers. The Quichua they speak contains very few Spanish words and is 

an older style Quichua. The Quichua 1 speak is a mixture of the dialects of Peguchi and 

Pinsaqui When I speak Quichua everybody knows I spend a lot of time around people 

from Pinsaqui and Peguchi Each community has its own distinct dialect. As I learned 

to speak Quichua, I tried to eliminate Spanish out of my vocabulary and speak as much 

"pure" Quichua as possible. I constantly used Quichua words that I had learned m 

Pinsaqui with friends in Otavalo vs^o were using certain Spanish substitutions for those 

words. I remember many an occasion of joyous laughter as my "city" Otavaleno friends 
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would comment that I was teaching them the correct way to speak Quichua. I always 

use numbers in Quichua and many of my "city" fiiends would use Spanish numbers. 

Once they heard me using the numbers in Quichua they began to use Quichua numbers. 

About 70% of Otavalenos ^eak Quichua more often than Spanish. I noticed 

when groups travel together overseas, many tend to speak exclusively in Quichua. When 

Otavalenos are traveling alone mtemationally, they usually speak Spanish to other 

Otavalenos as well as ^\dlatever language is spoken in the country they are in, French, 

German, Japanese, etc. 

There are many parts of Otavaleno culture (especially in more urbanized areas), 

that are submerged or appear to be getting lost m &vor of various western hegemonic 

mfluences such as television, discotheques with westem music, big cars with the highest 

quality stereo system, and blue jeans. Yet, the Quichua language is alive and well Some 

of the Mormons and Evangelicals preach m Quichua. Much of their reUgious material 

has been translated into Quichua. Outside of Otavalo there is one &mily where the 

husband is French. Within this family Quichua, Spanish, and the language of the foreign 

spouse is spoken. Many young Otavaleno men \^o have settled m Europe have married 

European women. That is wiien Quichua is not spoken anymore. Whenever I travel m 

Europe, I love speaking Quichua to Otavalenos. They are so happy to meet someone 

wlio understands their culture and language. Sometimes they profess to be ashamed, 

that their Quichua is not very good, as they have not spoken it for quite some time, and 

would prefer to speak in Spanish. After they realize that I refuse to speak in Spanish and 
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do not care if they are making mistakes in Quichua, they become very comfortable 

speaking once again our "^vorite" language. 

There are a number of interesting e?q)eriences I had concerning community 

attitudes toward Quichua. One constant e?q)erience was the feeling of pride and intimacy 

^\ilen I spoke Quichua. Mestizos and tourists could not understand us. When I speak 

Quichua, I feel conq)letely inside Otavaleno culture. 

The Quichua language contains various mdicators of many years of oppression. 

In Quichua, "yangashimi" translates to "nothing language." A small counter-hegemonic 

movement in the last 10 years has formed to change these old derogatory Quichua words 

to positive afBrming Quichua words. More people are using "runashimi, " "people 

language,"' instead of "yangashimi" These organizations, FICI (The Foimdation of 

Imbabm-eno indigenous Confederation), CONAIE (The Confederation of Indigenous 

Nationalities of Ecuador), and others, are indigenous human rights organizations that are 

working on not only changmg old dehiunanizing words, but creating new words for a 

post-modem world that can be introduced into the general population by means of the 

bilingual education program. This program has started up to four or five bilingual 

education schools in certain communities outside of Otavalo wliich serve children from 

first to twelfth grade. All of the teachers are indigenous Quichua speakers. I was invited 

to teach within one of these schools once it became known that I was giving English 

courses for Otavalenos in Quichua and English. Quichua is also offered at the University 

in the nearby dty of Ibarra. 
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Many of the communities outside of Otavalo are Quichua-speaking commiutities. 

The people eat, sleep, and dream m Quichua. Inside the town of Otavalo there definitely 

is more of a shift toward mixing Spanish with Quichua. While a growing percentage of 

the indigenous population uses only Spanish as their medium of communication, the 

Quichua language is alive and well in the area around Otavalo. 

I remember meeting a wambra (young Otavaleno man) >\1io had been liviag 

overseas for many years. He approached me speaking in Spanish. He asked me out 

(very improper behavior). I responded adamantly in Quichua, letting him know that 

imless he mtroduced me to his mother and sisters, I would never go anywhere with him, 

and that I found his behavior rude. He took me to his house that very instant and 

introduced me to everyone m his family. Miguel has treated me respectfiilly as a sister 

ever since. 

The Quichua language is very nnportant to most Otavalenos, and as long as there 

is a bilingual school program and mdigenous hiunan rights organizations creating new 

Quichua words, I believe that the Quichua language will continue to flourish into the 

21st century. 

Something else that is changing and shifting m a very Otavaleno way 

is the festival of Inti Raimi/San Juan. Chapter Five is the personal narrative of my 

journey through the dancing experiences within the festival of Inti Raimi/San Juan and 

the rapid changes I experienced and observed within that festival. 
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CHAPTER FIVE 

INTIRAIMI/SAN JUAN 1992-1995 

The eflfects of western hegemony are changmg the very structure of the Inti 

Raimi/San Juan festival These changes are a direct result of the ongoing transformation 

of so many aspects of Otavaleno culture. Musical styles and instruments are also 

changing. These cultural changes increased every year as observed by myself ^^^e 

dancing in the Inti Raimi/San Juan festivals over a two and a half year period. It is 

in9)ortant to analyze the treatment of women in the Inti Raimi festival in 1995 as 

conipared to the treatment I witnessed three and a half years ago. 1 also observed how 

traditional musical instruments are disappearing from daify use and being replaced by the 

synthesizer. With the increase in synthesizer use, musical styles are also changmg. 

I will be examining the period of Inti Raimi and the activities of men and women 

that take place within the Inti Raimi festival I will discuss how women were being 

viewed and how their roles are changing, using some of my own experiences as a female 

partic^ant observer. It is important to also point out how musical instruments are 

changmg and disappearing as exemplified by the festival I was unable to dance in biti 

Raimi in 1996, therefore, this section of my thesis has to do with experiences 1 had from 

1992-1995. 
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The Definition of Tenns 

1. Inti Raimi/San Juan; The festival of the sun. Inti signifies sun and raimi 

signifies festival in Quichua. The conquering Spanish disapproved of the indigenous 

festival and, unable to prohibit it con^letely fi'om occuiring, gave the festival the name 

of a saint. Saint John/San Juan. This celebration occurs Jime 23 through June 30. The 

festival is given to honor the earth (pacha mama) and the sun (inti) for a bountiful year, 

and to ask the gods for another good year to come. With the rain&U of western 

hegemony creating a slow but steadily increasmg downpour over the festival of Inti 

Raimi, many of the traditional meanings for the celebration of the festival are being 

washed away mto the history of Otavalo. Many of the young men now dance in the 

festival in order to drink and act inappropriately (such as stealing clothing fi-om indoor 

patios and food firom cooking pots). In the past this festival was used m order to seek 

out potential wives as the male dancers would go from house to house. 

2. Folkloric Music: Music that has indigenous origins and is representational of 

mdigenous musical styles fi'om various parts of Imbabura. Traditionally there are eight 

to ten instruments used: The bombo (drum), mandarin, guitar, violm, cha-chas (goats' 

hoofs), charango (small armadillo shell ten-stringed instnmient), harp, and three types of 

flutes, quena, samponia, and the rondedor. 

3. Mote: Boiled com. A traditional food of the Andes. 

4. Trago; Cane liquor. A clear Uquid that tastes and smells similar to 

watered-down rubbing alcohol 
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5. Aswa (cbicha): Fermented com liquor. Depending on how fermented the 

drink is, it can have a mild sweet taste to a bitter burning taste. 

6. Cui: Guinea pig. A traditional special food of the Ecuadorian Andes (see 

Appendix G). 

7. Buda: A creamy com meal soup with cui or chicken that is only served for 

special occasions such as guests coming, weddings, or the festival of Inti Raimi 

The Festival 

San Juan's day is June 21st, however the official celebration begms on June 23rd. 

This festival historically was part of "the new year ceremony of pre-conquest Peru, when 

representatives of all parts of the Empire came to Cuzco to honor the sun and the Inca, 

son of the sun" (Parsons 108). This festival is still celebrated in Pern and Bolivia and 

quite extensively in Otavalo. 

Inti signifies sun and Raimi signifies festival The celebration mvolves thanking 

mother earth (pacha mama) and the sun for a good year and bountifiil harvest. In and 

aroimd Otavalo the dancing is rehearsed in the streets two to three weeks before the 

official starting date of the festivities of Inti Raimi On the official day of June 23rd, the 

dancing starts at sundown and lasts until sunrise or late morning the following day. 

Participants wear masks and dress as tourists, the opposite sex, Spanish conquistadors, 

and any other type of person or spirit being they can think of 
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Now in the dance circle a mask appears. Although he dances quietly with 

the others, at once he attracts attention, and the lookers-on crowd up. 

The masker wears a sweater and long cloth trousers with pockets in 

^^^ch he keeps his hands. The cloth helmet mask is black on the upper 

part and pink below, with openings for eyes and mouth and a large loop 

for nose, back and front, Le., it is double &ced. From the top projects a 

bunch of six finger-like pieces (horns, kachu). (Parsons 107) 

Parsons is describing a mask that is well known and widely used today. This 

mask is known as "ayauma," two fiiced head devil 

Musicians are flanked on all sides by partic^ants who move in a circle around the 

musicians wiio are also dancing. Dancers run or dance from house to house, community 

to community. Doors are banged upon and if not opened are often forced open. 

Dancers dance in the patio of the house, finally moving inside the house and are given 

boiled com (mote), guinua pig, chicha (com liquor), and trago (cane liquor). Before the 

1980s, yoimg men (only men danced, women came along to take care of their drunken 

husbands) would try to catch a glimpse of the yoimg ladies of the house for a possible 

marriage match. Nowadays women also dance. Therefore there are not as many to look 

at \\dien one goes from house to house. Finally exhausted and inebriated, participants 

will go home, many collapsing in the streets, and will sleep for most of the day. One is 

e}q)ected to rise in the early evening hours to continue this great dancing adventure. 

Community members dance within their own community, moving out of their home 
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village to the surrounding villages, finally into Otavalo. When one group of villagers 

meets up with another group of villagers, fighting and death sometimes occurs. This 

comes from a dislike of members from other communities, as well as a determination to 

be the group that not only can sing and dance the best, but can take over the streets and 

plaza of each small town. This cycle lasts until June 30th. It is not uncommon during 

this special week in June to dance up to 16 hours daily. During the day there is ritual 

dancing m ^\duch I always participated. These dances take place in the community of 

Cotocatchi Members of various communities gather in the plaza forming small to large 

groups. When one group of community members gets too close to another group, the 

fighting begins. Many times I had to run away from wh^s, stones and tear gas while 

sUppmg in pools of blood. Every year m Cotocatchi three to five people are killed. 

There is no way to measure accurately the sorrow caused bidian women 

and children m the Otavalo country by the San Juan celebration. 

Sustained exposure of the drunken &tigued dancers, to the cold night air, 

and to the clouds of dust constantly stirred up by their own feet causes 

many fatal cases of pneimionia. Wounds inflicted in the fighting are 

sometimes &taL For two weeks after the San Juan festival, Indian fimeral 

processions are a common sight throughout the Otavalo valley. (Cooper 

32-33) 

With the construction of the Pan American highway in recent years, more deaths 

have been caused by dancers getting hit by cars than by pneumonia. 
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From the Inside Out 

I would like to discuss some of my own e}q)eriences as a participant/observer in 

the San Juan festival Through these intimate e?q)eriences as a dancer, I was able to see 

the immense changes that took place over a 2 year period. 

My first e?q)erience dancing in San Juan occurred in June of 1993. As I had only 

been in Otavalo for three months, I was still in culture shock and just beginning to really 

understand the subtleties and nuances of Quichua language and culture. I was not well 

known, nor knew many people. Being well known and having the protection of Active 

male kin is of the utmost importance. At this early time in Otavalo I had many female 

fiiends, but unfortunately, the majority of their male relatives were in Europe or the 

United States. Initially, I went out dancing with small groups of women until we foimd a 

group of men that was cotq)osed of good musicians. Some of the men m these groups 

were well known by my female fiiends, yet none were close friends or relatives. It is a 

much better practice to go out dancing with a group of good male fiiends or relatives. A 

woman's protection is insured when she knows the men she is dancing with would die 

before they would let anything happen to her. The need for this protection comes out of 

the powerfiil epistemology of a patriarchal society. Women are viewed as possessions of 

the father, brother, husband and finally, the son. A woman seen dancing m the San Juan 

festival at night without male escorts, preferably relatives, is vuhierable to gang rape. As 

the western hegemonic wind blows into the comers and crevices of Otavaleno culture, 

male attitudes toward females are becoming more violent. Otavaleno culture has always 
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been male dominated, however, there was equality and understanding within the 

framework of domination. Men and women had their roles to play out and harmony was 

achieved. Physical violence toward women has always occurred (with an increase m 

violence toward women being motivated by Spanish colonial gender ideology), but the 

levels of violence I witnessed, and heard of from my female friends, are a direct result of 

the changing roles of men and women that have been brought on by western hegemony. 

The old people I worked with lamented many of the attitudes of the young men toward 

women and elders. 

As a resuh of not being surrounded by the protective embrace of dear male 

friends and Active kin, I felt many moments of terror my first nights out. Within the last 

three years the niunber of indigenous rape gangs has increased. Women who are alone 

at night, or with one or two men, are in constant danger of assault by groups of 

indigenous Otavaleno men. It is important to always be accompanied by at least three 

people, and always be with a few men, especially durmg festival time when the men 

attack ^\Me drunk. When I developed familial relationships with men, I was able to 

dance in this rather dangerous yet incredibly exciting festival sheltered by the love of my 

Active male and female kin. That feeling of safety was wonderful 

As frightening as my first San Juan e?q)erience was, it also was marvelous. While 

dancing in San Juan in 1993,1 noticed that we crossed paths with many groups of 

dancers in the mountain villages. There was much festivity and everyone opened their 
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doors for us and gifted us with mote and chicha. It was truly a wild and passionate first 

time experience for me. 

Dancing in San Juan in 1994 was quite different in many ways. At this time I was 

quite known and established within the Otavaleno commimities. Crowds of people 

gathered at my house to whisk me off to San Juan celebrations in their villages. By then 

I was regarded as sister, daughter, aunt, and "wife" Gabriela. Dancing within this energy 

of family and community, every^^ere I went I felt safe and protected. I was also asked 

to lead groups of women m competitive dancing m Cotocachi during the day, as well as 

catching great attention by changing the words of songs used in competitions of msuh 

between men and women. The crowds foimd this very amusing and I often received 

applause after singmg back an msuh song (copla), with the words changed. You have to 

be able to think quickly to retum an insuh! 

During San Juan of 1994 there were increased reports of gang rape. 

As a result of this, not once did any of my male dance partners get drunk. They 

remained alert and sober in order to possibly combat other inebriated roving groups of 

indigenous Otavaleno men wdio had jotted myself and other female fiiends. For both 

San Juan celebrations of 1993 and 1994,1 danced with numerous old men and women. 

Yet, it was in June of 1994, that I noticed some changes occurring. There were still 

many people in the streets, although not as many doors were opened to us, and there 

were fewer traditional instruments being utilized. I noticed that the traditional drum 

(bombo) was beginning to be replaced by the synthesizer. During this time I found out 
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that the famous community of San Juan that had been known in the past for its intense 

dedication to the festival of San Juan, would not be active m the San Juan celebration for 

the first time in the history of the festival The town of San Juan, as well as two other 

villages m the area, had been converted by Mormons. The celebration of San Juan was 

beghming to faher in the heartbeat of Imbabura. 

E>urmg June of 1995,1 noticed the greatest changes of all Indigenous rape 

gangs had increased in size and were beghming to use a drug firom Colombia >^ch 

renders the victim unconscious and causes memory loss. Two of my fiiends were raped 

and I knew of other Otavalenas and tourists who had been assaulted. The streets were 

silent most of the nights I danced. Because of the fear of being robbed or raped, few 

people opened their doors to us. I even observed young men at home with their parents 

in order to protect them Young men never had stayed home before because their 

parents were in no danger of being attacked. A number of nights I danced with my 

godparents (fictive kin), and even my godmothers refiised to open the doors to anyone 

after we were all mside. I talked to many people >\^o were afraid to dance: men, women 

and elders. Older people had always been the backbone of the San Juan festival, leading 

the groups and helping to keep people animated and dancing all night long. 

Older people have not only been the backbone of the San Juan festival but are the 

backbone of Otavaleno society and culture. The following chapter illustrates through the 

experiences and narrative voices of my yoimger and older godparents how the ideology 

of feudalism has joined together with western hegemonic forces to further complicate the 
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ancient system of debt peonage. My older godparents also give their valued opinions on 

culture change due to the influences of the west. 
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CHAPTER SIX 

DISCUSSION AND CONCLUSION 

Otavalefios have withstood three intensive and very different periods of 

hegemonic change, beginning with the Inca conquest of the Cara, which was 

ideologically and culturally mtemalized mostly by force, and minimally by acceptance. 

This conquest was followed by the Spanish take over of the Inca entire. There was 

very little that the Otavalefios accepted hegemonicaUy from the Spaniards, although due 

to the system of slavery the Spanish imposed upon indigenous society, gender relations 

took on the flavor of Spanish colonial gender ideology. The great difference that 

western hegemony (the third period) is propagating throughout Otavalo is that this 

conquest is being mtemalized through the powers of ideological imperiahsm Many 

Otavalefios want the westem things that the media and outside world values as the best. 

Yet, it is important to remember there are some Otavalefios who recognize the &ce of 

westem hegemony and are trymg to educate others that the allurmg glitter of so much 

concrete instead of adobe, mdividualism instead of family, money instead of heart, will 

not bring \\4iat it promises. 

1 never imagined that my journey to Ecuador would completely change 

my world vision and give me the beautiful gifl of &mily and friends, forever melding our 

hearts into one. Because of my intimate relationship with the peoples of Otavalo, I was 
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able to experience the richness of Otavaleno culture from the inside out, as cuitza 

(indigenous young unmarried female) Gabrielita. I could put on Otavalena clothing, 

speak Quichua and transform mto an Otavalena, and be treated accordingly. Being able 

to transfer back to my westem clothes and ^eak Spanish, I became the Jewish North 

American Naomi again. 

Slidmg back mto North American culture has given me the analytical perspective 

to see more intimately how different periods of hegemony have affected Otavaleno 

culture and how culture change has happened so rapidly. Not only have gender 

relationships changed, as exen^lified by less respect for women, more marital abuse, and 

the new creation of mdigenous rape gangs, but the music styles are becoming new 

creations for a postmodern age with the mcrease of the synthesizer and the decrease in 

the use of certain traditional instruments. Instead of the usual group of eight musicians 

with niunerous handmade traditional instruments, I now see groups of two or three 

musicians proudly using the synthesizer to mimic the ancient calling of the samponas 

(panpipes), the joyful squealing of the violin, and the powerfiil heartbeat of the bombo 

(drum). Dancing and singing with various indigenous folkloric groups allowed me to 

witness, on a very personal level, how financial success as musicians either overseas or m 

Ecuador is accelerating culture change and assimilation. Music speaks its own language, 

and as the music of Otavalo changes, the Quichua language also is undergoing both 

positive and negative transformations. 
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I feel quite fortunate to be able to speak Quichua. Quichua is the mdigenous 

language of the Andes of Ecuador and in some portions of the jungle. Because of the 

close relation of Quichua to Quechua (they are both distinct languages), a Quichua 

speaker can also be understood in parts of Chile, Argentina, Peru, and Bolivia nnich like 

Spanish speakers can generally understand Italian and Portuguese. 

At this time, Quichua is a living, breathing language that is part of the daily 

structure of some schools and churches, most indigenous commerce, Otavaleno 

governmental organizations, music, communities, and homes. The intense racism against 

Otavalenos has led to much of the isolation of many mdigenous commimities outside of 

Otavalo. Even >^diere there is a lot of contact between mestizos and Otavalenos, the 

mutual dislike often is so strong that both groups maintain cold formal busmess 

relationships while keeping quite separate and distinct. The racism in Otavalo and Quito 

is bad, however, it is much worse m other parts of Ecuador. To a large extent this feudal 

racism has left Quichua alive and welL 

The bilingual school program in Ibarra is flmded, m part, by the Ecuadorian 

government and, in part, by other sources. 

Right now there really is no language shift to be reversed, but Quichua in the 

province of Imbabura, in respect to Otavalenos, must contiQue to be maintained. I have 

already mentioned how the Quichua language is being maintained, yet I think there are 

some important questions that need to be asked in order to continue to maintain the 
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Otavaleno, Quichua language, and hopefully to prevent language shift from ocauring m 

the future. 

1. The diaspora of many young male Otavalenos has created a voluntary physical 

dislocation. What percentage of the language spoken will be Quichua, Spanish, or 

another language? 

2. How will assimilation and the change of social class affect Quichua? 

Questions one and two can be answered together. The percentage of the 

language spoken depends on the degree of assimilation that an Otavaleno mdividual 

wants to assume. Some Otavalenos say they will never go back to Otavalo. They state 

they do not feel "comfortable" m Otavalo anymore. These Otavalenos have been living 

m different parts of Europe for 10 years. They do not speak Quichua anymore, only 

Spanish and the language of the host country they are living in. 

When Otavalenos live overseas but go back home to visit their families, Quichua 

is kept alive and well Quichua also tends to be used more often overseas when 

Otavalenos live together, or at least m the same city. When an Otavaleno is isolated, 

living with his foreign wife in her language community, then he only speaks Quichua 

when he goes home to Otavalo. 

The change of social class affecting Quichua also depends on how isolated the 

Otavaleno is from other Otavalenos wdiile living a western money-based Ufestyle. Two 

short case studies of how social class change affected two families are presented below; 
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I lived with an Otavalefio &mily for two months. This &mily has become very 

wealthy due to their sons' success in music which brings in a considerable amount of 

money. They live in Otavalo and fimction entirely in Quichua. They are very racist to 

poorer (m the western sense), peasant Otavalenos, and have assumed a patronizmg 

attitude toward most of their fellow Otavalenos. They see themselves as better than 

everyone else. 

The other fiunily lives in a mestizo neighborhood in Quito. They have con^letely 

assiuned a western lifestyle, have a bathtub, beautiiiil fiimiture, VCR, and even have a 

mestiza maid! They speak no Quichua and although the mother in the &mily wears 

traditional clothes, the small daughter is growing up in mestiza clothes with very Umited 

e?q)eriences pertaining to Quichua language and culture. 

3. How are gender roles being affected by the male diaspora, and how 

is this affecting the Quichua language? 

Gender roles are definitely undergoing changes. The diaspora of so many of the 

young men has lefl many of the young women alone, waiting for their boyfiiends or 

husbands to come home. This is creating two situations. One is that some of the yoimg 

women want to travel If they are not allowed to travel with their brothers or uncles, 

then sometimes these young women rebel and run away to Europe or to Quito. They are 

forever stigmatized and known as "bad" women. 

Another situation is many of the young Otavalena women who live m Otavalo 

have husbands that live nine months to a year overseas (often with their foreign wives or 
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girlfriends ^^ilo usually have no idea that their Otavaleno spouse has a wife and children 

in Ecuador). These women end up raismg the children alone. This is a very new 

phenomenon as traditionally Others are very much a part of their children's growing up 

and educational processes (especially the boys). Even though rapid changes are 

occurring, many children are still being raised speaking Quichua, although many children 

are also being raised as monolingual Spanish speakers. I noticed, especially in 1996, that 

a large percentage of the Otavalenos that speak Quichua are raising their children 

speaking Spanish. This is occurring all over Imbabura, but more extensively in Quito. 

Otavalenos in Otavalo and in the communities call the Quito Otavalenos, mestizos with 

braids. 

From my experiences in many of the more distant communities around Otavalo, 

such as Asama, Qumchuqui, Carabuela, and others, I estimate aroimd 60% of the 

children from these communities are monolingual Quichua speakers. 

I have heard of an Otavaleno indigenous town in New York where there has been 

a migration of Otavaleno couples who have achieved permanent residency m New York 

through the birth of their children there. As I have never visited this community I am 

unaware of the present Quichua language situation. I have met two Otavalenos who live 

m this community and they speak no Quichua. I suspea that Quichua is not bemg used 

much in Otavaleno indigenous town in New York. 
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There are Otavalenos wiio are asking these questions, as well as many others. 

For those monolingual Quichua speakers in isolated areas, only time shall tell wiien they 

will need to start thinking about the possibilities of language shifi. 

One of the ways to strengthen and maintain Otavaleno culture is by Otavalenos 

being able to have more control over their own communities. More human rights and 

women's organizations are definitely needed. It is up to Otavalenos to create these 

organizations. Otavalenos will have to begin looking critically at the effects of western 

hegemony on Otavaleno culture in order to maintain the Otavaleno souL Ultimately, the 

destiny of Otavalo lies within the hands and minds of Otavalenos. They will choose their 

future paths. 

While completing the writing of this thesis, I can feel the gentle touch of the long 

purple shadows that fall off of Taita Imbabiu'a's majestic fi-ame. I can hear his voice echo 

m my ears. He wonders ^^^at is happening to his children? Should he send a message of 

hot pouring lava to let them know of his pain? Only the coming years will bring us a 

new story of the destiny of Imbabura's Otavaleno children. 

Otavalo will not be the same \\iien I return. I experienced a moment in 

the Andes, caught in time, a wonderful web of music and commimity >\dule witnessing 

changes in Otavaleno culture that are unique to Andean history. Documenting these 

changes is vital for Otavalenos and non Otavalenos alike, m order to see how Otavaleno 

culture will progress m the future. 
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I am told time and time again that I have the yuyai (thought), and shungu 

(heart), of an Otavalena. I feel that I have two &ces, an indigenous Otavalena &ce and 

my Jewish North American &ce. Both of these faces meld into one heart, one thought, 

and one life, the name of this thesis (shuc shunguUa, shuc yuyailla, shuc causailla). The 

true beauty of being accepted mto a culture as fictional kin can only be e^erienced wlien 

one is proud of one's own background, culture and Ufe experiences. Only then, can one 

fiilly participate in the culture, music and celebrations of another land. Only then, can 

one truly see fi'om the inside out, the effect that westem hegemony is having on 

Otavaleno culture. 

This thesis sheds some light on v^at is happening in Otavalo, as the wind of 

westem hegemony envelopes much of A^at it touches. By con^)aring these changes to 

those all over the world, we gain a better understanding of ^\4ly so many indigenous 

cultures are hired into the den of plastic glitter and materialism that capitalism and 

westem culture so readily profifer. 
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APPENDIX A 

PHOTO OF AUTHOR ON THE ROAD 

BETWEEN OTAVALO AND ILLUMAN, 1993 
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APPENDIX B 

GENERAL INTERVIEW QUESTIONS (CASE STUDIES) 
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General Interview Questions (Case Studies) 

1. When you were young, what was life like in regards to housing, clothing, and 
family life? 

2. How were you treated by mestizos? 

3. What are the changes you have noticed m the last few years m regard to housing, 
clothing, and family life? 

4. Why do you think these changes are occurring? 
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APPENDIX C 

CASE STUDIES 1 AND 2 
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Case Study 1: 

Between Feudalism and Western Capitalism 1996 

The community of Pinsaqui is located m between the communities of lUuman and 

San Luis de Agualongo on a long winding cobblestone road that stretches from the Pan 

American Hghway and ^Uts off mto two roads that seem to wind directly beneath Taita 

Imbabura. 

I would like to illustrate a situation that is very prevalent within many indigenous 

familifts udio are caught between the maze of a 460-year-old system of feudalism and the 

incommg web of western capitalism. 

Otavalenos have been imder the system of debt peonage for hundreds of years. 

This system was originally started with the hacienda owners in order to maintain their 

forced intergenerational enslavement of Otavaleno peons. Debt peonage still exists to a 

large extent although it is maintained de &cto, by intemalized feudal thought processes 

more so than any kind of forced physical enslavement. This system of debt peonage has 

been further compUcated by many Otavalenos borrowing large amounts of money in 

order to work overseas. The money lenders (^\ilo usually are mestizo, although a few 

Otavalenos, wealthy in the western sense, are also begimiing to lend large sums of money 

to peasant Otavalenos) make up all the rules regarding how and when the money is to be 

paid back reflecting an age old system of mtemal colonialism. If the money can not be 

paid back on time, often the indigenous borrower wiU be sent to jail, sometimes with 

her/his entire family. I am aware of several cases m which certain Otavalenos simply 
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were not able to pay back the money owed and now live overseas with their families. 

They are afraid to go back to Otavalo, lest they be seen by the money lender and sent to 

jaiL Obviously, it is in^ossible to work in prison and make money, therefore the money 

borrower has a mmimfll, if any, chance of making the money to pay off the debt because 

he or she is behind locked doors. 

My god£ither, Pedro, was attacked, robbed, and left for dead m his small grocery 

store about two years ago. The poUce and the lawyer requested large sums of money in 

order to keep the Colombian m jail A\iio was responsible for the attack. My godparents 

could not afford to keep him in jail (smce he had robbed them of most of their money), 

therefore, he was released after two weeks and went back to Colombia. My godmother 

Delia borrowed money from a mestiza in order to pay off the medical bills. After my 

godfather recovered, he also borrowed money in order to purchase plane tickets to the 

United States. They were unable to pay the debt on time. Because the money had been 

borrowed m my godmother's name, she was thrown in jail, where she has been living for 

the last fom- months. The &mily of the mestiza has been charging mterest on the money 

that my godmother owes and has slowly been collecting items from my god&ther's store 

(in Pinsaqui) and home. Godfather Pedro lost the store in Otavalo in order to pay off 

some of the debt. There was a posability that the store could have been saved if my 

godmother would have been able to work there, but because she is incarcerated, the 

store has no chance of being maintained. To make matters worse, the family lawyer has 
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requested a large sum of tuoney in order to help get Delia out of jail and no money is 

available. 

Case Study 2: 

The Way It Was, The Way It Will Become 

God&ther Carlos Morales (the &ther of Pedro Morales), is 60 years old (see 

^pendix I). IDs wife, godmother Maria Transito Pineda (the mother of Pedro Morales) 

is 63 years old (see Appendix H). Both of my godparents explained to me m Quichua 

how their lives were so very different than their children's lives and commented on the 

cultural changes they are witnessmg. 

Housing 

In the days of their youth both of my godparents lived in the area of Pinsaqui. 

The land they lived on and the different adobe houses they lived in were owned by both 

patrons (who were brothers) of the Hacienda PmsaquL My godiather Carlos told me. 

When runas (indigenous peoples) would run mto mishus (non indigenous 

peoples) on the street, especially m Otavalo past curfew time, they would 

be forced to work sweeping the streets or would be kidnaped and taken 

to one of the many haciendas or private homes and made to work without 

pay. (godfather Carlos, December 27, 1996) 

Many Otavaleno families were forced to live in the haciendas. My godmother 

Transito told me that, "women were raped and the henchmen of the patrons 

(mayordomos) would beat the workers" (godmother Transito, December 27, 1996). 
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Clothing 

About 40 years ago the women would always wear their lunawatarina 

(headcloth) with a brown wool hat and earrings wrapped above and 

around the ears that extended to the waist. My grandmother wore two 

pieces of cloth connected at either side with pins (tupos). The clothing 

styles began to change because the beads for the necklaces ran out 

(walka) and the mishus wanted runas to turn into mishus. 

In the old days everybody was the same, nobody looked at us 

m a funny way. Now A\iien we walk m Otavalo, they (the Otavalenos 

m Otavalo) reparinga, burlanga (make fim of), (godmother Transito, 

December 27, 1996) 

Family Life 

Both of my godparents e?q)lained to me that when they were yoimg they worked 

with their parents. God£ither Carlos worked with his &ther in the Hacienda Pmsaqui, 

until his &ther died from witchcraft when god&ther Carlos was a teenager. Godmother 

Transito worked with her mother within their dwelling and at the Hacienda Pinsaqui 

"We saw each other every day, but we never talked. If we would have talked, we would 

have had to get married. Men never raped m the old days, they were very respectfiil" 

(godmother Transito, December 27, 1996). My godmother told me the T. V. and travel 

overseas has been very influential in the negative behavioral changes and lack of respect 
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that has affected so many of the young men and led to the mdigenous rape gangs. She 

also stated that beatings have always been part of an Otavalena woman's destiny. 

My godmother e7q)ressed that her heart fek pain because not only do the young 

unmarried Otavalenas (cuitzas) not want to work with their mothers, but they want to go 

far away from their families and travel 

Cuitzas only want to play, they don't want to card, spin wool, or work in 

the fields. They only want to work in a store or go to far away places. 

Even wiien cuitzas want to get married they do it behind their families 

backs without asking for the blessings of their parents (bendicion 

manashpa sawarimanda). (godmother Transito, December 27, 1996) 

My godparents see the changes going on around them and wonder, as I 

do, what the future holds for my small godchild. What will he become and what will he 

leave behind as the rising tide of western hegemony threatens to break down completely 

the fragile wall that stands between Taita Imbabura and the west? My godparents are 

hopeful that the small coimter hegemonic organizations, such as CONAI, FICI, and 

others, will continue to keep the pride of all things Otavaleno strong. 
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APPENDIX D 

MAP OF ECUADOR 
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APPENDIX E 

PHOTO OF ADOBE AND CONCRETE HOUSE 

DVffiABURA, 1996 
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APPENDIX F 

PHOTO OF CONCRETE HOUSE 

DVffiABURA, 1996 





APPENDIX G 

PHOTO OF cm PINSAQm, IMBABURA, 1996 
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APPENDIX H 

PHOTO OF GODMOTHER TRANSITO PINSAQUI, 1996 
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APPENDIX I 

PHOTO OF GODFATHER CARLOS PINSAQUI, 1996 
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