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Abstract

This dissertation examines everyday life and storytelling in Peru's Huaylas Valley: a transnational mining
hub beneath melting Andean glaciers. During one year of ethnographic fieldwork, I listened to city dwellers
and villagers narrate personal stories, gory rumors, and mythic tales: of a ruined Inca city that glows at
night, a disappearing water devil, wild lakes turning tame, a Christ whose powers are shrinking. Rather
than evincing ontological alterity, Huaylas stories reveal distinctive capitalist imaginaries and their ancient
genealogies. They convey a popular sense of marginalization at a time of rapid, mineral-fueled growth,
along with high hopes for a wealthy, developed future. And, their motifs and imagery attest to centuries of
intercultural exchange, showing how capitalism took root in the Andes through indigenous cosmology,
even as it developed through American colonization. Today, storytellers imagine and relate to their once-
animate landscape as a banal means of accumulation, enlivening it through modern dreams that herald this
future by banishing the superfluous—fantastic beings, and even themselves— from their Valley. If only by
aspiration, then, storytellers in the Huaylas Valley form part of a planetary capitalist culture that accelerates
global warming, raises mass living standards, and circulates fantasies of material redemption. While
climate change is typically construed as a challenge for scientists and consumers to solve, this dissertation
shows instead that global warming is a historical, cultural problem about the ends that more and more of

humankind imagines, and strives to achieve.
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1. Introduction

1.1 Andean Quests

I wanted to learn about climate change, so I went to Huaraz, Peru: a city
surrrounded by rich mines and big mountains whose glaciers are melting fast. People
there would surely feel and comprehend this phenomenon which seemed, from a cozy
U.S. remove, so abstract. Imagining that the place teetered on disaster, and that everyone
there knew it, I aimed to pinpoint the social effects of climate change— how it made
people think, feel, and plan for the future. And so I prepared a project about
mountaineering and mining in Huaraz and its cradle, the Huaylas Valley.

Pregnancy disrupted my research plans. Instead of climbing mountains and
exploring toxic mines, for six months in 2014, I found myself city-bound, interviewing
NGO officials and politicians about climate change, attending their meetings about
adaptation projects, and following these projects in villages and hamlets. I had hoped to
glean native wisdom about the ways that the land was changing. But in Huaraz and
villages, when I made it there, farmers and engineers alike spoke more of money than
mountains. Cupidity animated projects from above and below, financed and motivated by
the lure of corporate payouts and mining royalties: from village protests of a
hydroelectricity company, to plans to empty a massive glacial lake. Mountains resembled
banks more than gods, seeming to matter more for postcards than as relations, as in the
classic Andean ethnographies that inspired my original quest. The old ways endured as

tourism cliches: some wily old men touted an oval slab as an ancient huaca; a few



mountain guides marketed themselves as neo-Inca guardians of tradition. When I asked
about the weather, market vendors and farmers, to different degrees, echoed global

warming talking points I had already heard from scientists. Feeling farther from climate
change than before, I came home to New Hampshire, gave birth, and dreaded returning.

Six months later, I returned for one last summer of field research. During the past
two years, | had pointedly ignored the copies of "Legends of Ancash" that vendors sold
on the sidewalk. I did not want to be an old-fashioned anthropologist. But now, with a
baby in tow, I had little time left to gather material. So while Teddy slept, I gave the
Valley's legends a try and they drew me in. I heard stories from people too, everywhere I
went with my fat, white baby. She attracted kindhearted people from all walks of life: in
shops, in the street, on buses, in markets, even from fields. I learned to hear about more
than money, to seek more than mountains, to wonder about more than what numbers can
convey. My project began to meld.

As they stroked Teddy's chubby cheeks, bounced her in their laps, and worried
about her sunburns, I asked my baby's admirers if what I read was true. Did pishtacos
(Weismantel 2001) really prowl the hills, did a blond devil still lurk in canals, did wild
lakes once conceal jewels? They corrected my questions, and one another, elaborated
their own versions, sometimes nullified the stories altogether. Talk about children and
folklore opened the way to more intimate and also more global conversations. Huaracinos
and villagers asked me how to get to America, voiced desires to live in a developed
country, and condemned mining profits for ruining their culture and evading their pockets.

People integrated social observations with personal narratives, gliding from the mythical



to the real, from ancient times to a fallen present, from animate to tame landforms. But

how did these elements relate to one another and climate change, if they did at all?

1.2 Story and World

One thing became clear: this Andean world was not disappearing, as we
Westerners perpetually imagine native traditions to be. Yet mountain life was certainly
changing. What I had read in graduate school offered two possible interpretations of
fantastic stories of change. One approach would treat stories as conveying an ancient,
amodern social universe, enduring in its ontological alterity alongside the neoliberal one
we shared. According to proponents of this view, traditional anthropological
interpretation (i.e. the study of diverse human cultures, and how they see the world) is
inevitably ethno- and anthropo-centric. This is because only Western people imagine
nature as a universal backdrop, which science can reveal and translate (Latour 2004) to
diverse human cultures. So, either the stories I heard interpreted facets of an empirical
reality that encompassed climate change, cultural flux, and economic development, or
they were clues to a different socio-natural arrangement entirely.

The ontological turn has received the most attention. These methodologies,
growing at the intersection of science and technology studies, post-humanism, and South
American anthropology, assume the fusion of world and thought. Building from the
landmark work of Marilyn Strathern (1980) that challenged the universalism of Western
philosophy's nature/culture divide, scholars in the ontological turn argue that humans

build worlds through concepts (Viveiros de Castro 2014, 188-189) in relation with and to



nonhumans. (Descola 2013, Kohn 2013) Since different cosmologies lead to different
relational orders, these comprise different worlds. In Arturo Escobar's felicitous term, we
occupy a "pluriverse."' Ontological anthropologists seek, then, to understand multinatural
societies, or human-nonhuman collectives, on their own terms, to decolonize the
discipline. By introducing philosophies and concepts undergirding societies radically
different from ours (Henare, Holbraad, and Wastell 2007; Holbraad 2010; Venkatesan
2010) some scholars hope to encourage the flourishing of human and nonhuman life.
(Descola 2013, 397; Kohn 2013, 227)

This utopian impulse to develop alternatives to studying cultural representations,
to upholding the tyranny of European intellectual genealogies, spurred my initial
curiosity about life in the Andes. I sought a different way of knowing mountains, of
conceptualizing life and death, even perhaps of thinking the human. But for all their
unfamiliar content, I could not consider the stories I heard to be descriptions or traces of
alternate ontologies.

In the first place, ontologies are not self-evident realities. Interlocutors narrate
words and concepts to the anthropologist (Carrithers 2010) who assembles an ontological
whole: partial, fractal, maybe (de la Cadena 2015, 31-34) but separate all the same. To
create this separation, a scholar must purge the ontological ground of all non-native
ethnographic data (Bessire and Bond 2014, 447) and expunge troublesome genealogies
from ideas. My first findings on neoliberalism's permeation of everyday life in this place

would not allow me to purify my data, or to claim that my subjects, whom I scarcely

! For an excellent overview, see Peter Skafish’s Introduction to Cannibal Metaphysics (2014)
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knew, inhabited radically alter-realities. Neither did any claim to do so. More, tracing the
characters, motifs, and plotlines of even the most seemingly, quintessentially Andean of
stories led me over a millennium into a culturally polyphonic Andean past, forward into
the Conquest and its cultural exchanges, and then further back into ancient Eurasia.
Finally, I remain committed to a measure of positivism. Whether one knows mountain
hydrology through ritual offerings, newscasts on climate change, or alternative facts, the
glaciers are still melting because humans are warming the planet.

The drive to cosmologically balkanize the world defangs anthropology at a time
when we ought to articulate the historical and cultural forces that bind us together and
imperil earth's creatures, rich and poor alike. To do so, we require all the tools at our
disposal. Ontologists who dismiss Western thought for its ethnocentrism forget that
intellectual exchanges formed cosmological systems worldwide; understanding
intellectual exchange also helps us comprehend how we have produced climate change,
and why we still do. Moreover, Western univeral concepts that inform scientific thought
never arose only from Europe. They developed over millennia of intercultural debate.
Reason, for instance, traces its roots from Muslim theologians in tenth-century Baghdad
(Madelung 2014) and the deserts of North-Western Africa, to debates about Aristotle in
Al-Andalus which continued among students of African Muslim scholars in Sicily; these
included St. Thomas Aquinas, whose criticism introduced rationalism to France.
(Philippe Rey 1995, 22-26)

In their desire to think beyond purportedly European categories, too many

humanistic scholars now refuse the Enlightenment’s great gift: those universals that help



us see how empire and capital have shaped global knowledge and global injustice:
humankind's power to change the climate and our power to understand how and why we
do so. (Chakrabarty 2000, 254) It is true that humans know climate through our own
epistemological systems (Latour 2011) that big data creates abstract constructions of our
planetary climate which discursive work turns into climate change (Morton 2013) and
that what we call reality is but the socio-cognitively-shaped perception of atoms. Yet
most of us share languages and systems of knowledge, in variants. To relativize science
and disavow empirical reality as ideology, in the name of decoloniality, resembles a
second stage of colonization: apartheid. And, though well-intentioned, the effort is futile.
When have social walls protected humans from one another, or the nonhumans
indifferent to our fate?

At the same time, however, the ontological turn’s engagement with nonhuman
entities inspires my approach to Andean stories, which often feature the fantastic. Social
science traditionally relegates “supernatural” beings to the modernist category of
religious beliefs, which scholars transform into a mask of the real. (Chakrabarty 1997) By
displacing nonhuman, animate entities into the realm of cultural belief, scholars
universalize a European notion of a singular nature that undergirds multiple cultures, and
secular knowledge as its universal translator. (Latour 1993:106, 2004: 48; Viveiros de
Castro 1998) With decolonial ambitions (Viveiros de Castro 2014, 4) many
anthropologists focus on human-nonhuman relations rather than the meanings of
nonhumans, to avoid misinterpreting worlds by rending them apart. (de la Cadena 2015,

44) In this spirit, I accept the agency and existence of animate nonhumans that



interlocutors narrated to me. I try to allow them, and their stories, a measure of autonomy.
(Cruikshank 2005, 3-4) Yet I also integrate them into the Valley's history, political
economy, and global, cultural formations. For, I argue, these stories neither reveal an
alternate ontology nor (only) a culturally-specific view of earth. While they contain
metaphors and represent ideas, these representations derive from and are integral to
reality itself. As Durkheim argued over a century ago, representations are not false
screens upon the world. (Durkheim 1965, 32) Nor do they divide humankind from the
"rest of nature." (Kohn 2013: 66,187) Quite the contrary.

Social imagination is the living kaleidoscope through which the empirical world
takes shape and becomes knowable. For representations, like stories, constitute living
relations to the socio-natural world. More, the creative process our species cannot help
but undergo —elaborating ideas in common, storytelling —eludes our conscious control,
as imaginary things and creatures pursue their own unruly paths, shaping us in kind.
While springing from human histories, desires, and wills, ideas help reconfigure the
human subject and collective existence on a fragile planet. Studying the unruly life of the
imagination in the Andes, or anywhere else, can thus reveal the more-than-human forces
shaping our relationships to one another, to nonhumans, to time and space.

The stories herein, theirs and mine, conjure a different mythic history of our 21%-
century predicament, one as real as it is fantastic. Evoking the suite of social-earthly
powers that produce today’s ecological crisis, they also possess the very powers they

describe.



1.3 The Huaylas Valley

The Huaylas Valley lies in north-central Peru. About five miles wide and some
125 miles long, it sits at 10,000 feet of elevation between two mountain ranges. Its
mountains are millions of years old. Lava flows created the Cordillera Negra (Black
Range), which hulks to the west. Undulating up to 17,000 feet, its glaciers melted
thousands of years ago; it is now an arid range. To the east soars the Cordillera Blanca
(White Range) which began rising as the Nazca plate pushed under the South American
plate. The last glaciation of the Great Ice Age, some 2 million years ago, carved its steep
and jagged contours. (Bode 1989, 4) The Cordillera Blanca is the highest tropical range
in the world; some 16 of its peaks ascend past 6,000 meters. Clouds from the Amazon
feed the over 700 glaciers that cling to its high summits and steep rock walls. These
glaciers feed hundreds of morainal lakes that sparkle sapphire and turquoise, swelling and
multiplying each year as glaciers melt. Most glacial meltwater gushes into tributary rivers
(Carey 2010, 12) down mountain gorges into the Santa River below, which slices through
the Valley until it turns west and plunges thousands of feet into Duck Canyon. After
churning through one of Peru's most important hydroelectric stations, the Santa carries
meltwater through irrigation canals in industrial farms on the desert coast before
emptying into the Pacific Ocean.

The Huaylas Valley is temperate. It is warm during the day and chilly at night. It
has two principal seasons: dry and rainy. Except for the omnipresent eucalyptus trees,
which sweetly perfume the Valley's air and dessicate its soils, trees are scarce. Grasses

and shrubs cover the lower mountain slopes up to about 13,000 feet, where families



cultivate plots of alfalfa, wheat, barley, and potatoes (primarily the high-yield variety,
although many still cultivate native tubers such as fragrant oca and olluco) for
consumption. A flat and windy tundra, the puna (or jalca, in Quechua) takes over at about
13-15,000 feet; here shepherds live in small, temporary huts called chozas and graze their
sheep on ichu grass.

Despite its daunting geography and appearance of self-containment, the Huaylas
Valley has long been a cultural crossroads. Hunters and gatherers first inhabited it some
22,000 years ago, living in caves up to 15,000 feet high in the hills. The north-central
highlands oscillated between periods of regionalism and socio-political unification,
followed by fragmentation again. Chavin, the first pan-Andean culture, spread into the
Huaylas Valley from the neighboring Conchucos Valley, which is connected by ancient
trails over mountain passes in the Cordillera Blanca, around 1000 BC. After Chavin
waned, the Recuay culture, propagated by independent chiefdoms, flourished in the
Valley. The Wari state from the southern highlands subsumed the Recuay around AD 600
until its own demise. The Incas conquered the Huaylas Valley's guarangas, kin-based
ethnic polities, sometime after 1460. Curacas (rulers) of guarangas in this area, thanks in
part to the marriage of the daughter of the ruling Lady of Huaylas to Francisco Pizarro,
helped the Spanish conquistadors fight the Incas and their rebellious allies, and secure
their own rule.

Most people live and work in the towns and cities founded by Spanish
Conquistadors in the 16th century, lying along the Santa River. With 120,000 residents,

smelling of sweet eucalyptus and diesel exhaust, the most important is Huaraz. The



capital of the Ancash Department (or Region), it is also its center of commerce, and home
to the region's oldest Catholic churches. (Carey 2010, 24) Originally planned on a grid, to
control Indian subjects, Huaraz spreads upwards into the Cordillera Blanca foothills in
neighborhoods that grow every year. Huaraz spills over the Santa River into the
Cordillera Negra as well. These urban settlements begin as shacks and blue tents, then
turn to adobe and concrete, single-family homes, as families settle in urban areas to
access work and schools. In addition, older towns and small hamlets, many of which
began as Indian ranches (estancias) are also perched on the slopes of the Cordillera Negra,
the foothills of the Cordillera Blanca, and deep in its gorges. A final political division,
superimposed on the others, is the semi-autonomous peasant community, whose
associates own and subdivide common land and participate in meetings, governance, and
communal labor. (Rasmussen 2015, 21) The largest of these communities, with land
spread over the Cordillera Blanca, is the Peasant Community Pedro Pablo Atusparia.

In everyday life and production, people flow through geopolitical divisions. Many
of my interlocutors in small towns and villages also had access to homes in Huaraz and
large towns. Even outside of Huaraz, most people work in a diversified economy, taking
on at least some salaried work; farmers mainly produce food for their own family's
consumption, while their livestock are financial investments. Since the mid-20th century,
the Valley, like the rest of the Andes, has experienced massive out-migration to Lima and
other coastal cities as families and individuals strive for a better life. Yet, owing to its
role in the region's mining boom and as an international tourist hub since the 1990s,

Huaraz has also grown dramatically.
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With growth, modernization, and the social reforms of the 1970s, rigid social
hierarchies have eroded in the Valley, although sharp disparities persist. Identity markers
have changed in nature and importance over time, ranging from ethnic political affiliation
prior to Conquest and in its immediate aftermath (the guarangas) to religious status and
racial categorization (Silverblatt 2007), which ossified in theory although segregation,
and the purity to which elites aspired, never became a reality in the Valley. (Varén Gabai
1980, 84) In the mid-20th century, people in the Huaylas Valley as well as other parts of
Peru distinguished among Indians (Quechua-speaking farmers) cholos (urban, educated,
or wealthier indigenous people) mestizos (bilingual people of European and Andean
descent) and creoles (upper class urbanites, who spoke Spanish). Indian and cholo were
and remain despective terms. Residents mapped these ideal social types onto the land,
imagining the rural heights as wilder and more Indian, the lower Valley and cities as
civilized and whiter. (Carey 2010, 55-56) But in practice, here as elsewhere in Latin
America, both environmental and racial categories proved fluid. Even in the 1940s, many
middle-class huaracinos held animals in corrals and cultivated small plots in their
townhouses, while farmers regularly worked in Huaraz; the city and country permeated
one another. (Carey 2010, 24)

Over the 20th century, with proliferating roads, telephones, radios, and TV, the
largely fictive boundaries between urban and rural, mestizo and indigenous, eroded
further. (Carey 2010, 24) Today, Spanish remains the dominant language in Huaraz's
center, while Quechua is the lingua franca in towns and villages. Yet I refrain from

labeling people or places indigenous; few Quechua speakers chew coca, all men and most
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younger women wear Western clothing, and in my year there, except for enterprising
communal representatives connected to Western NGOs, and tour guides, I never heard
anyone call themselves indigenous, though Quechua speakers took great pride in their
language and culture. To me, villagers referred to themselves as peasants, or identified by
locality; I overheard men jokingly insult one another as "cholos." As a robust body of
Latin American scholarship has noted, race and class still conspire to form punishing
hierarchies; elites in Huaraz are noticeably lighter than poorer people, particularly in the
countryside. My own whiteness was a constant topic of interest, inviting conjectures
about my personal wealth, musings on North American development, and, in my infant
daughter, compliments of purity that drew from racial geographic imaginaries. (Carey
2010, 55-56 ) In one woman's words, her skin was "pure, like the snowy White Range."

While disentangling climate from society may be impossible (Rasmussen 2015,
17) glacial melt has wrought powerful effects here. Since the end of the Little Ice Age in
the 19th century, these glaciers have been retreating, doubling the number of lakes in the
Cordillera Blanca, which continue to swell and multiply each year. (Carey 2010, 7)
Elsewhere, scholars have noted how melting glaciers harm rural livelihoods and culture.
(Orlove, Weigandt, and Luckman 2008) In the Huaylas Valley, melting glaciers have
caused periodic and deadly outburst floods of glacial lakes, which have razed towns and
even, in 1941, buried half of Huaraz itself.

In the Huaylas Valley, as over much of the globe, glacial melt increases pressure
on water resources. Here, people worry that glacier melt might reduce their water

supplies. (Carey 2010, 8) However, the problem of water in the Valley has less to do with
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quantity than with power and perceptions. Water is abundant yet inequitably distributed.
Highland farmers, urbanites, hydropower developers, and industrial farmers on the
wealthy coast enjoy vastly unequal access to and control over the Cordillera Blanca's
meltwater. (Rasmussen 2015, 15) Moreover, as Andean glaciers retreat, temperature,
precipitation and winds alter, as well, which change water flows in the region.
(Rasmussen 2015, 14) Since the mid-20th century, warming temperatures have
accelerated glacial melt, increasing flows of water in the Cordillera Blanca's watersheds.
Yet these flows peaked a few decades ago. Today, the Cordillera's rivers and streams
shrink as glaciers approach a new equilibrium; lower-lying glaciers are predicted to
vanish entirely, yet higher ones will likely remain. Glacial melt has decreased, reducing
outflow to rivers, which accounts for rural perceptions of water scarcity. Today,
waterflow now relies more heavily upon precipitation, which varies from season to
season. (Rasmussen 2015, 15) Glacial melt also releases high concentrations of toxic
minerals into rivers and streams while also increasing their acidity, which, in the long-
term damages field and poses acute risks to human and animal health. Many rivers now
run over orange rocks. Yet local people attribute these changes to mining activities,
arguing that the water from the Cordillera Blanca is crystalline and natural. And, as
plumbing systems expand and improve throughout Ancash region, ordinary people
experience increased access to water in their homes: a boon of (water-intensive)
neoliberal development.

These changes are part of social-political trends dating to the mid-20th century,

today culminating in neoliberalism. The 1941 Lake Palcacocha flood—triggered by
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glacial icefall—prompted greater state presence and activity in the Cordillera Blanca,
through disaster prevention and economic development projects. (Carey 2010, 16) Teams
of scientists and engineers executed dozens of glacial lake projects, led road and trail
building, boosted international tourism, and facilitated hydroelectric development.
Glacial melt allowed the Peruvian government to develop the national economy by
transforming mountains and water into commodities. (Carey 2010, 11) The cataclysmic
earthquake of 1970, coinciding with a national agricultural reform led by the leftist
military dictatorship, intensified the process. State agencies and international NGOs
landed in Huaraz's rubble and flowed into rural Ancash, creating Huascaran National
Park in the Cordillera Blanca in 1975. (Rasmussen 2015, 19) After the economic crisis of
the 1980s abated, the Sendero Luminoso insurgency was finally quashed, and neoliberal
reforms triggered landmark economic growth, today, Peru has returned to democracy
amidst a boom in commodity prices.

The Cordillera Blanca has become, more than ever, a global crossroads, where
water developers, tourists, National Park workers, government officials, scientists,
engineers, and herders frequently interact. And neoliberal-style growth, based on private
primary resource extraction (and popularized through the redistributive mechanism of the
mining canon) has increased the power of transnational miners and water developers
(Carey 2010, 15) while lifting the hopes and living standards of millions of formerly
impoverished Peruvians. While Peru as a whole contributes scarcely 1% to global climate
emissions, subaltern sentiment and national leadership favor extraction-led growth as a

path to attaining the Western-style development that many Latin Americanists, searching
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for eco-friendlier alternatives, would wish away. Yet for many, expectations outpace

results.

1.4 Method

1.4.1 Fieldwork

I conducted my fieldwork over three periods between 2013 and 2015, a year in
total. My base was the city of Huaraz and I lived in several apartments there. I traveled to
towns and hamlets across the Valley every week, sometimes up into the gorges. A
frequent stop was Macashca, a large town (centro poblado) comprised of a tiny center
and sprawling neighborhoods of farmhouses and fields. Macashca is south of Huaraz, and
over a big ridgeline, in the Rajukolta Gorge.

During my fieldwork, I talked to anyone who would deign to speak with me. But I
struggled to connect with people in the countryside, and working class, until I returned
with my baby. In 2013 and 2014, I began by speaking with workers in the tourism
industry (mountain guides, owners of tour companies, shopkeepers) and members of the
elite (scientists and professionals who work for the Peruvian government and foreign
NGOs, politicians, and businessmen). With help from the U.S.-based Mountain Institute,
I followed development projects and interviewed officials and community representatives
about them. These conversations were tedious for all involved. I had more informal
conversations with street and market vendors, middle-class women at the gym, and in
routine daily interactions. Taken together, these conversations revealed, to me, the

pervasiveness of climate discourse in Huaraz as well as popular cynicism about public
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life and private profits in the generation-old neoliberal order, a finding echoed in current
scholarship on Peru. (Conaghan 2005, Ubilluz Raygada 2006) Even so, new wealth
inspired great hopes for a wealthy and developed future among all classes of Peruvians
with whom I spoke. By the end of my six months in 2014, by following a mega-canal
project, I built relationships with town councilmen and local agitators in Macashca that
guided my return in 2015.

Thanks to my small research assistant, my final three months of field research in
2015 were spectacular. Everyone still saw me primarily as a gringa, but now, also as a
mother, a subject entitled to much higher status deserving respect, kindness, and care.
Breastfeeding is a normal part of life in Peru; mothers are not ashamed to feed their
children in public, nor do they wear the ridiculous covers typically worn in the U.S.,
because nobody considers it obscene. Nursing my daughter humanized me and made my
interlocutors feel more relaxed, and often, tender toward us both. Nursing exposed our
shared vulnerability. (Dwyer 1982, xix) Strangers often struck up conversations with me
while I fed my daughter. Taxi-drivers, vendors, farmers, herders, and maids, students
aspiring to leave their hamlets, and toothless grandparents, spoke to me of their own lives
and hopes. Upper-class informants who had proven reticent now opened up. My baby
was an ethnographic magnet. I took advantage of these situations to ask people for stories,
and to build more enduring connections. Through introduction from a town councilman, I
developed a close relationship with the Lliulya-de Paz family in Macashca, who became
my hosts. (Their older daughter would tell me, towards the end, "You're okay, but I really

like your baby.") By eating greasy breakfasts and asking for stories at a roadside stand
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near my home, [ met the son of Tedfilo Henestroza, a literary savant who became a
principal interlocutor as well.

The bulk of the ethnographic data in this dissertation comes from my final 2015
months. It develops foundational insights on the social impact of mega-mining, extraction
royalties, and neoliberalism from my first nine months of research.

While my baby and interest in local lore expanded my ethnographic access and
deepened my conversations, language barriers limited what I could learn. Spanish was the
primary language for my middle and upper-class interlocutors in Huaraz, but most of my
working-class interlocutors in Huaraz and the villages spoke Quechua, at least in the
house. I took Quechua classes to learn basic greetings, grammar, and vocabulary. Yet all
of my interactions (except for some greetings) occurred in Spanish, a language in which I
am nearly bilingual. Although almost all Quechua-speaking villages also speak Spanish,
some people preferred to tell me stories in Quechua, it being the language in which folk
stories are usually told. I hired Carlos Ciriaco Cacha, a local archaeology student, to
translate recordings I made. I am sure that my ignorance of Quechua has cost many
stories I retell much of their original content, artistry, and nuance, and has cost my
interpretation much of the meaning their tellers intended. Yet for all that, they have much

to teach us.

1.4.2 Stories
By "stories," I refer to all narrations that I heard in the field: individual life stories,
fables and legends, dark rumors, anecdotes about fantastic creatures and animate

nonhumans, even development schemes- for they, too, have their own drama. As a
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researcher, I certainly resembled my anthropologist forebears in the United States and
Peru, who salvaged oral traditions from Native Americans to preserve them for posterity.
(Starn 2011, 181) Yet, my work was less encyclopedic than dialogic. (Dwyer 1982)
Stories arose during ordinary conversations in Huaraz and villages—when I asked people
for them, recorder in hand, and when I did not. I jotted them down at a roadside breakfast
stand, recorded them as laundry dried over a fallow field and in a library as teenagers
interrupted each other's versions, remembered them after evening scheming sessions over
wine at a real estate developer's office. The slices of oral tradition that I encountered
spanned multiple discourses—scientific, modernist, biopolitical, religious—and stories
often challenged and contradicted one another.

True to their origins in conversation and relationships, these stories related not
only personal, but accumulated social experience. (Benjamin 1968: 83, 100) So, rather
than sequester these stories into ontological domains, or imprison them as folklore, I
combine their parts and wholes to suit my own purpose: to fashion a global myth of
change (Lévi-Strauss 1966) which depicts climate change as a byproduct of global
capitalist culture. (Benjamin 1968, 108) To theorize the interpretations of my storytellers,
I situate their stories within historical, political-economic, and cultural changes, from the
ancient world to the neoliberal era, and, when possible, in the everyday life of the
storyteller. I have tried to understand what my interlocutors told me, tried to see the
world through their eyes. Yet our dialogues and storytelling sessions were creative
processes, in which my presence, questions, and agenda shaped the stories told. (Dwyer

1982, xviii) Therefore, I could never aim to convey any original meaning or intent. And,
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after all, interpretive license is the gift that a story, more than information alone, grants its
listener. (Benjamin 1968: 89, 96)

The Ancash Region's preeminent writer and folklorist, Marcos Yauri Montero,
has lamented other writers' obsessive collection of, and failure to analyze, oral narratives
in Ancash. (Yauri Montero 2003, 24) Yet, in the Andes and worldwide, scholars have
carefully interpreted oral traditions through close, culturally-informed decoding, to
illuminate how storytellers construe their corner of the world. (Allen 2011, Landeo
Muiioz 2014) I perceive Andean stories as vernacular theories of power, political
economy, and cultural change in Peru and, globally. (Piot, 2010, 125-126) This approach
to stories flows from their ethnographic origin in conversations about power dynamics
and social life. The stories I heard rarely, if ever, addressed climate change directly.
Instead they proved a means by which Andean people responded to and critiqued the
global capitalist process that drives climate change, raises their standard of living, and
elevates their hopes for a better life. These stories also expressed social ideas about
humans and nonhumans which derive from long-durée colonial and imperial cultural
formations. These histories still guide ways of perceiving the world and producing
relations, if unpredictably.

But why stories? And why not try to collect something more ostensibly useful,
like information about how vulnerable people experience climate change? Indeed, such
important work is well underway. (Crate and Nuttall 2009, Orlove, Wiegandt and
Luckman 2008) And, as Walter Benjamin noted during a prior disaster, our world is rich

in information, yet poor in stories. For Benjamin, information is self-explanatory,
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verifiable, and useful only in the moment of its truth. (Benjamin 1968, 89) But much of
our world, life and death, and even we remain mysterious. Benjamin argues that the final
mystery of death begets narration; like the opaque capitalist processes proliferating
worldwide (Piot 2010, 18-19) climate change is also a sovereign force, wielding power
over life and death. While it has been mapped and charted, explained and verified in
millions of pages and hours of reporting, in the everyday lives of most people, it remains
a mystery. And climate change entails, if nothing else, death on a mass scale: extinctions
of species, ecosystemic destruction, and so on. We have hardly begun to grasp it. So, if
my interlocutors in Peru, who know that their glaciers retreat because the climate is
warming, don't exactly tell stories about climate change, that is entirely the point.

By listening closely to the stories they did tell, we learn about a global capitalist
culture that produces mass destruction, vast wealth, and high hopes. Stories from the
Huaylas Valley may not explain climate change, but, more importantly, they can help us
consider how humankind has produced our global moment and who we have become in
the process. If storytelling is the exchange of experiences across generations, listening to
stories of change in the Andes can help us see beyond the (by now, clich¢) moment of the
Anthropocene, to the historical and cultural processes that warm the planet. At the same
time, because stories endure (Benjamin 1968, 90) they can help us to make sense of the
phenomenon and ourselves in the future. While stories spur the imagination, they are
made of real life. (Benjamin 1968, 94) They are useful because they offer a moral, advice,
"counsel" to others. (Benjamin 1968, 86) Andean stories register historic changes in the

Huaylas Valley's land and waterscape, social relations and ideas. Their counsel often
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reveals key aspects of collective common sense: implicit advice about how to make the
most of their neoliberal moment and (seemingly) disenchanted world. (Benjamin 1968,
102)

Stories are compelling precisely because they lack explanation and fixed meaning.
Their open-ended nature invites more thought and elicits further storytelling. (Piot 2010,
19) Thus, stories are avenues into the cosmic churning of which our imaginations form a

tiny part—and decisively impact.

1.5 Story-Worlds

1.5.1 The Plot

This Andean story about global climate and capitalist change explores
fundamental contradictions of our moment: its peril and promise, its magic and
disenchantment. On the one hand, people watch the snows on their mountains recede and
blame poor harvests on the changing climate. Many fear that if the Cordillera Blanca’s
glaciers vanish—and by some estimates, they have melted by 40 percent since 1970
(Casey 2017)—there will be no more fresh water. Huaylas Valley tales juxtapose the
slow ruin of the land and diminution of its waters against the storytellers’ own,
ambivalent dreams of wealth. Storytellers pinpoint the social genesis of planetary
destruction, and indicate their senses of where and how we are bound. Through their
personal and mythic narratives of change, ordinary people conceptualize the cultural

forces that melt their glaciers, enrich their city, and constrict their lives. Telling of
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mountains, water devils, lakes and God himself, their narratives resist and embrace
colonial projects, ecological change, and the global pursuit of wealth.

While relating native dispossession, Andean narratives evince how capitalism
took root through indigenous cosmology, reifying time, nature, and people. Animate land
and water forms became nature; lively beings disappeared. These phenomena testify to
deep cultural change. In the Huaylas Valley, people imagine and relate to their once-
animate landscape as a banal means of accumulation, enlivening it through modern
fantasies which banish the superfluous—often, themselves—from the future. Andean
stories sustain the ideological path of Peruvian development through extractivism, which
obeys the same logic of growth and desires for accumulation as high-emitting activities in
the industrialized world. Windows into distinctive capitalist imaginaries, their stories are
symptoms of the colonial history and global neoliberal culture that together warm the
planet.

Climate change is often cast as a technical problem of the developed world. This
dissertation insists that capitalist culture propels environmental decline and shapes how
humans respond to it. Andean stories reveal how ideas such as race, gender, and colonial
hierarchies, instrumental to the colonial tribute economy and emergent world system,
have shaped the ecology and social relations of the Huaylas Valley itself. At the same
time, climate change cannot be understood apart from the everyday lives of people who
bear its brunt. Through a focus on their concepts of environmental justice and the land-
water use issues that climate change exacerbates, I argue that people are no mere victims

of colonialism, capitalism, or climate change. They desire a greater share in the riches of
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national resources, consumer goods, and the trappings of modern development, not a
different economic system or a return to the past (which they nonetheless idealize). Urban
elites and rural farmers alike, quite pragmatically, perpetuate unsustainable practices that
the Conquest introduced. Showing how Andean people form part of the global culture
spurring today's uneven crisis, if only aspirationally, I argue that climate change is at
heart a global, cultural problem about the ends that more and more of humankind

imagines and strives to achieve.

1.5.2 Light, Satan, God, and Lakes

Chapter One, "The Lights of Winaq" probes stories about a mountain, Winaq, and
its ancient ruins. Villagers say Winaq glows at night, contains a dormant gold mine and
Inca ancestors, and is defended by a ferocious bull. Through these stories, villagers locate
the origins of the modern world, its climate, and their poverty in the ongoing catastrophe
of Conquest. Their narratives also evince the cultural forces pushing the biosphere to the
brink. Winaq stories register the tension between the wealthy future that villagers
fantasize and its profound costs, between the world they inhabit and how it might have
been, and might become, otherwise. Rather than cohering into a neat ontology, these
stories produce fantastic worlds in multiple temporal, genealogical, and juridical
dimensions. Yet these worlds, as all do, have their limits. Their tropes, symbolism, and
genres derive from European and Andean polities; the desires invested in them are
contemporary. Winaq stories thus form one facet of a global capitalist imaginary, which
Andean history, religiosity, and concepts anchor to the drying Huaylas Valley and its

people's lives —though not completely.
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Chapter Two, “The Little Man,” links water politics and temporality in the Valley
through stories of a fat, blond water devil. The "Little Man" used to lure peasants into
springs and rivers with treasure. He vanished decades ago. Through him, I situate the
Valley's fresh water crisis within Iberian colonialism and the Enlightenment project to
rationalize society and master nature. Native people created the Little Man to malign the
colonizers who converted shared, sacred Andean waterways into the abstract, privatized
nature from which they profited. By usurping waterways, colonizers undermined native
peoples' autonomy. In response, stories of the Little Man censured individual peasants'
desires to ensure a future community, bound by patriarchal ties to family and land. This
ideal withered as an intimate, profound, and vast dispossession ensued, which echoes in
personal narratives today. And it culminates in today’s bureaucratized, commodified
waterscape, emptying of demons as it dries. Yet the Little Man's disappearance is a
socially creative act. By destroying him, rural people free themselves from a postcolonial
specter as they embrace a new mythical aquatic order and dream of future material
abundance. They are becoming the Little Man, like us. Thus, I suggest that the problem
of freshwater on a warming, developing planet may overwhelm democratic processes.

Chapter Three, “God in the Andes,” explores the changing fantastic topography of
the Huaylas Valley. It focuses on stories of its patron, a Christ who emerged from a
swamp, and projects in the mountains he once harnessed. Huaraz's unique brand of
Andean cosmology is giving way to modern, neoliberal discourses. Accordingly, God
transforms from a holy graven image, with power coursing through the earth to bind all

beings, to the god of wealth, hard work, and advancement. Huaracinos thus transfer

24



magical, telluric energy from the Lord to development projects: urbanization, plumbing, a
canal. Although these projects primarily enrich elites, and sometimes even harm intended
beneficiaries, through them people imagine their redemption and salvation in a modern
kind of eternal life. Today, neoliberal cosmology reanimates the Valley with fantasies of
profit and progress. The Lord's declining power to protect his faithful resembles local
theories of why pishtacos (men who butchered peasants to sell their fat) vanished. This is
because the poor perceive their world as no longer inimical, but merely indifferent.
Watching mega-mines fill government coffers without creating jobs, people say that
companies now synthesize the fat they need for machines. Indeed, as I show, Peruvian
elites dream of developing the landscape by scouring it of the poor. I close by examining
claims by some Anthropocene scholars that climate change upends the humanistic project
of meaning-making. Here, the argument goes, the apotheosis of "the human" spells our
self-annulment. Like the fantasies of some Peruvian elites, such theories banish
meaningless humans from a future life on earth.

Chapter Four, "Wild Lakes," concerns origin stories of Andean modernity: wild
lakes that lithify and kill solitary treasure-hunters until an offering tames them. Idealizing
local, collective benefits from natural resource exploitation, these stories manifest
ambivalent support for the corporate and government-led quest to harness the lakes made
by the Cordillera Blanca's glaciers, alluding to short-lived gains from such projects.
These stories also contend that development requires natural entities to give their consent
to extract value from their bodies, while depending upon their autonomous life processes.

By highlighting the dialectic relationship between wildness and tameness, I show how
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capitalist modernity's ostensible project to move forward in time by mastering wild
nature for profit is, instead, an archaic, chaotic trajectory. The dialectic of wild and tame
produces a fantasy of developed modernity for all in the highlands—glimmering with
promise, negated by its perpetual postponement.

The conclusion probes the paradox of the Anthropocene: how humanity's
increased power over the earth, which Andean stories register and celebrate, also

undermines the basis of real progress in the future.
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2. The Lights of Winaq

2.1 Arrivals

I followed Esteban and his flock of sheep up the stony path toward Winaq, the
mountain crowned with ancient ruins above Macashca, a little town whose name means
“the beaten people.” For months, I had been hunting myths and legends to learn how
people in Peru’s Huaylas Valley theorize climate change. The Huaylas Valley is nearly as
famous for its canon of folktales as for the Cordillera Blanca, the 20,000 foot-high
mountain range forming its eastern flank, whose glaciers have retreated by over 20%
since 1970. (Chevalier et al. 2011, 183) In the foothills of this range, the mountain of
Winaq emerged as the main character in stories people refused to tell me, until I finally
went. “You have to see it first,” Macashca villagers said, declining to elaborate. But one
morning, Esteban, a spry, elderly farmer, offered to take me up while he grazed his sheep.
So, my baby in a sling, I straggled behind him as he strode over enormous hills towards
the mountain and its ruins. Atop each ridge he pointed: “Over there. Do you see?” |
squinted. I saw nothing.

Through stories of Winaq, people in Macashca locate the origins of the modern
world, its climate, and their poverty in the ongoing catastrophe of Conquest. Their
narratives also disclose the cultural forces that are pushing the biosphere to the brink.
Winagq stories register the tension between the wealthy future that villagers fantasize and
its profound costs, between the world they inhabit and how it might have been, and might

yet become, otherwise. Rather than cohering into an ontology, these stories produce
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fantastic worlds in multiple temporal, genealogical, and juridical dimensions. Yet these
worlds, like all, have their limits. Their tropes, symbolism, and genres derive from
European and Andean empires and states; the desires invested in these narratives are
ideologically contemporary. Winaq and its stories thus form one facet of a global
capitalist imaginary, which Andean history, religiosity, and concepts anchor to the drying
Huaylas Valley and its people's lives —though not completely. If these stories are
symptoms of a destructive culture, thinking about them in historical context might offer

more social ways to think about climate change.

2.2 Thirst

“To the thirsty I will give water without cost from the spring of the water of life.”
— Rev. 21:6 New International Version

Letting his sheep trot ahead, Esteban led me past crumbling farmsteads and weed-
choked fields. He was ranting about irrigation fees as we passed huts whose straw roofs
had rotted away.

“Why were these farms abandoned?”

“The earth doesn’t produce anymore. One must use fertilizer. 150 soles for 50
kilos. And sometimes one cannot get produce. So, for what? If you’re going to lose.”

“How was it, before?”

He told me about Macashca’s fall from abundance into ruins. Esteban’s version of
this popular narrative idealized the pre-Reform era, when nominally free herders and

farmers, the majority of the Valley's population, owed labor and tribute to landlords.
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(Salinas Sanchez 2005, 14; Stein 1991) After the leftist military expropriated one-third of
Peru’s arable land in the 1968 land reform, the government sought to modernize highland
agriculture through providing technical assistance to small farmers like Esteban. (Carey
etal. 2011, 186; Mayer 2009: 4, 20) Their efforts encouraged rural people to depend
upon costly inputs. As occurred worldwide in the Green Revolution, commodified seeds,
herbicides, and fertilizers have degraded newly-won lands. (Bonneuil and Fressoz 2015,
121; Gurian-Sherman 2009; Kloppenburg, 1988, Shiva 2002, 9) Peru’s ensuing crisis of
agrarian production helped pave the way for neoliberal reforms. (Mayer 2009, 23-4)

“In the old days, we planted with manure. We harvested well. But now, fertilizing
with manure doesn’t produce as much. One must use [chemical] fertilizer. Sickness
comes to all the crops. And before, our animals never sickened. Now, we must buy
medicines for them. And now, there is no more money to buy medicine.”

Esteban referred to his family’s recent loss of income. His daughter Amelia, a
single mother, had been fired from her job as a maid in Huaraz for calling in sick with
bronchitis.

“We work. And each year, we are failing. So, for what? If you’re going to lose.”

Esteban bent to drink from a stagnant spring. “We used to drink from springs
when we sowed in our field. From springs we drank, and now there aren’t any more.
Maybe the water went to other places.”

Glacial melt from the Cordillera Blanca has increased fresh water flow; however,
inequitable access shapes rural perceptions and realities of scarcity. (Lynch 2012;

Rasmussen 2015, 42) Since the neoliberal reforms of the 1990s, Peru has ceded control of

29



its waterscape to Duke Energy, which diverts water from the rivers that flow from the
Cordillera Blanca to boost hydroelectricity production. (Carey 2010, 165-8; Drenkhan
2015, 715) At the same time, coastal industrial farms and nearby mines consume vast
amounts of glacial meltwater, as highland farmers struggle to irrigate their fields. (Carey
2010, 15)

Responding to these and other changes, rural people are turning from farming to
herding.

“The grasses used to be this high.” Esteban raised his hand to his waist, frowning
at the scrub below. “T used to have 450 animales when I was a boy. 70 cattle.”

“Why do you have so few now?” I ventured.

“There’s no land. And the pastures are drier each year. The mountains are drying

2

up.

In the sixteenth century, Spanish soldiers marveled at the Huaylas Valley, where
camelids covered the green hills and maize carpeted the valley below. (Gridilla 1936,
209) But centuries of warfare, unsustainable agricultural practices, and capitalist
development have shriveled the Valley’s once robust agropastoral economy. (Varon
Gabai 1980, 45) In the early colonial era, due to catastrophic native demographic decline,
the land use of guarangas (the basic political unit of a thousand families) in the Valley
expanded, as people abandoned labor-intensive but ecologically sound agricultural
techniques and intensified herding, to meet tribute demands. (Varén Gabai 1980, 58;
Zuloaga Rada 2012, 131) The Huaylas Valley specialized in fine textile production in the

colonial tribute economy, leading Castilian sheep—which cause severe erosion—
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(Melville 1997, 72-74) to become the dominant animal. (Zuloaga Rada 2012, 132)
Within a century, native livestock virtually disappeared; (Gridilla 1936, 327) in a few
more, so would the native forests that once enriched the Valley’s once-famous soil, and
the terraces that retained its nutrients. (Miller 2007, 23)

To make matters worse, over the long colonial and postcolonial period, native
people lost their lands to colonists and their descendants. The process effectively began in
1571 when Viceroy Francisco de Toledo resettled the mass of Andean commoners from
their dispersed hamlets into European-style towns, called "Indian Reductions." He hoped
that concentrating native labor would increase tribute collection, and thus remedy the
financial crisis in Spain. In the Huaylas Valley, the resettlement of guarangas into the
new town of Guaraz (the present-day capital city of Huaraz) was also intended to boost
textile production. (Thurner 1993, 82) Throughout the Viceroyalty, these practices, plus
new infrastructures and technology, increased the rate of surplus value extraction. (Gade
and Escobar, 1982) Output levels rose, which resolved Spain’s fiscal crises and fed the
rise of Dutch capitalism. (Moore 2015, 122)

Toledo’s severance of native people from their lands facilitated dispossession
throughout the colonial era, as Spanish administrators took advantage of resettlement to
usurp Indian lands in the Valley. (Zuloaga Rada 2012, 231) Colonists and their
descendants left local farmers to tend small parcels that soon became exhausted with
overuse. (Doughty 1968, 14) The Agrarian Reform yielded land too late, as land pressure
and market forces pushed rural people to seek their futures in the city since the mid-20th

century. Those who stay now plant eucalyptus and pine trees for the lumber market.
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These thirsty trees impoverish and dessicate the soil, but grow quickly and yield a good
profit. Like Castilian sheep, foreign trees prolong the ecological conquest of the
Americas—this time, by native hands. (Crosby 1972, 1986)

As we walked up and down hulking hills stripped to brush, Esteban noted the
drought, amidst other woes; extreme weather and erratic rainfall were ruining crops,
streams only trickled into irrigation canals, and hydroelectric canals sapped the Macashca
River. Many farmers and herders in Macashca shared his observations, blaming the
changing climate. Indeed, the link between global warming, drought frequency, changing
rainfall patterns, and global aridity is clear. (Dai 2013; IPCC 2014)

More to the point, though, this changing climate is born of global capitalism,
which took shape after 1450 thanks to epochal landscape transformations in the Atlantic
world and beyond, accelerated by Iberian expansion into the Americas. (Arrighi 1994)
From its inception, capitalism was an ecological regime; it reorganized relations among
humans and other entities to permit accumulation. Imperial expansion allowed increased
productivity, through hyper-exploitation of humans and nonhuman natures. (Moore 2015,
16) Conquest set the stage for the Huaylas Valley’s paradox of melting glaciers and
thirsty fields. (Crosby 1972; Moore 2015, 182) Today, the social driver of planetary
destruction —the pursuit of wealth — intensifies nearly everywhere. Some academics see
climate change as heralding natural limits to endless growth. (Eastin et al. 2011) But for
Esteban, it is the last chapter in Macashca’s history of punishment.

“Look,” Esteban said. “There. Down there. There begins a tunnel that connects to

Winaq.”
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The stony path branched into curling, dusty trails. We followed them to Winagq.

At last, 14,000 feet above sea level, we arrived.

2.2 Lights

“And he carried me away in the Spirit to a mountain great and high,
and showed me the Holy City, Jerusalem... It shone with the glory of God.”
—Rev. 21:10 New International Version

Broken stone walls framed a vast field at Winaq’s summit. Within, rocks sat in
piles, formed rectangles, and jutted out from the earth as if reaching for light. My baby
stirred and cried. I fed her.

Esteban exulted in the view. Below, rolling pastures unfurled into magnificent
mountain chains. To the east rose the jagged white peaks of the Cordillera Blanca and to
its south the massive cliffs of the Cordillera Huayhuash shone silver. To the west
undulated the brown Cordillera Negra, where the Canadian-owned Pierina Gold Mine
glinted. The wind whistled.

Esteban sprinkled some raisins behind him, asking Winaq to let us walk safely.

“Is Winaq chukaro?”” The Quechua word refers to wild and potentially dangerous
places and creatures. It recalls the Judeo-Christian binary of civilization and wilderness,
which the Roman Empire spread through Europe. (Descola 2013, 48-49; Oeschlaeger
1991) It also suggests that the division between humanity and nature may not have been
alien to precolonial Andean cultures. (De la Cadena 2015, 206)

“That’s what they say. But so many people have walked here. It’s tame now. Well,

more or less.” With that, we set out through the ruins.
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Esteban first showed me a hole with empty bottles in it.

“Look, here there was a burial. Look. They’ve made a hole. They’ve taken
something out, from the grandfathers: ceramics, figurines. Huacos. They discover and
find. They sell.”

“Huaco” is a neologism for archaeological artifacts. It seems to fuse “hueco,”
Spanish for “hole,” with “huaca,” the Quechua term usually translated as divinities
incarnate in earthly bodies. (MacCormack 1991, 338) “Huaco” describes the ancestors’
things as exploitable, which they became during the rampant graverobbing of the Spanish
Conquest. (Ramos 2010, 62) Stealing things from the dead altered a longer Andean
tradition of invaders ransacking cemeteries for bodies. (Ramos 2010: 33, 17). Yet for
Spaniards, too, ancestral space marked political sovereignty, which is why early colonial
priests and missionaries worked so hard to persuade native people to bury their dead in
Church cemeteries. (Gridilla 1936, 311)

I stumbled. “Careful!” he warned me. “You fall, you take fright, and little by
little—"

“Like your son,” I murmured. According to Esteban's daughter, the little boy had
fallen in the ruins of his late grandfather’s house. He shriveled and died soon after.

“Like that.” Widespread in Latin America, susto is an illness caused by fear or
shock. It can lead to death. A place that is said to “shock” a person “generates
apprehension.” (Gordillo 2014, 40) If sovereignty is the power to control mortality,
(Mbembe 2003, 1) in the Huaylas Valley, fear of susto suggests an alternate regime of

rule (Kernaghan 2009) : that of the ancestors.
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Before Conquest, the ancestors of small kin groups and guarangas owned
resources and ceded them to their descendants, whose leaders ruled in their founders’
names. (Zuloaga Rada 2012, 52) These ancestors were often mummies, but could be
incarnate in mountains, lakes, and stones, places in which the ancestor first emerged.
Through rituals and offerings, descendants cared for their ancestors and sought their own
welfare, too. (MacCormack 1991, 390) The social life of pre-colonial kin groups sprung
from their specific origin-place and relations with the dead, whose ongoing activity in
human affairs was vital. (MacCormack 1991: 94, 97)

Perhaps Winaq was once an ancestral cemetery. (MacCormack 1991, 95) If so,
resettled communities from its orbit likely maintained ancestral bonds for several
generations (MacCormack 1991, 424-425) particularly since resettled herders did not stay
put in Guaraz. (Thurner 1993, 84-87; Zuloaga Rada 2012, 205) Yet over time, peasants’
spatial orientation shifted to the saints at the center of their new towns. (Thurner 1993,
95) Mountains and other places remained living historical texts (Salomon 1991, 23) while
acquiring new meanings.

As we walked, Esteban pieced the stones into a luminous bridge.

“There were two bulls. One, here. And one on another Winaq, in the Cordillera
Negra." He gestured to the great mountain range across the Valley. "They fought.
Because they wanted to explore here, for a gold mine. But the mountain does not allow it.
That’s why they fight. This bull won. The bull in the Cordillera Negra got beaten. Aha.

Because its mountain is mined.” That’s why, when the gringos came to explore, they had

* Gil (2009, 50) offers similar stories of bullfights from this region, arguing that they represent conflicts
between the Antamina mining company and its neighboring communities. The Pierina Gold Mine, to which
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bad dreams. Winaq threatened them. They got vomits. Vomits. Vomits. Vomits. With
dizziness. Because it is chukaro they cannot exploit it. The mineral escapes. It is there, in
exploration, but when they want to exploit, they don’t get any. They don’t find it
anymore. The mountain hides it.”

“Because they haven’t given an offering?”

“Because the flood ended the time of the Incas. That is how these ruins were
destroyed."

Precolonial flood myths seemed proof to the early Iberian conquistadors that the
Biblical flood drowned the Andes as well. (MacCormack 1991, 52) This interpretation
took root in the Viceroyalty through missionary teaching. Anthropologist Barbara Bode
(1989: 329, 369-70) working in the Huaylas Valley during the 1970s, heard people claim
that their ancient, sinful forebears —today, imagined as the Incas —died in the flood. If
God's flood also figures as the Conquest, it inaugurated a new historical era and people: a
New World.

"It was a city like Huaraz. They says, it lights up at night. Like a town, like Huaraz.
It lights up.”

Buried treasure in South America is often said to shine at night. (Gordillo 2014,
185) Perhaps the Incas’ gold illuminates Winaq today. Macashca, though, receives its
electricity from the hydroelectricity company that dams its river, through powerlines

donated by a megamine.

Esteban refers, inspired a series of social conflicts with its own neighbors. For an in-depth analysis, see
Himley (2013).
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As we picked our way through the stones and brush, Esteban traced the
foundations of huts and corrals. “In ancient times, the grandfathers lived in the ruins that
were their houses, here in the town of Winaq. Look! There were people here. They had
their little huts. Here, too, they raised animals. Corrals, they also had. They had livestock,
cattle, huts—everything.”

“Who were the grandfathers?”

“The Incas. Before the flood, it is said that these stones also lived. Stones grew,
they walked. The Incas lashed them with a whip and the stones went to their places. They
lived stacked up. That is how they made these ruins. They had light and the town was
illuminated. Without electricity.”

Esteban, like many others, imagines the Incas (a royal lineage that conquered and
ruled Huaylas from Cusco from about 1460 to 1533) as Macashca’s ancestors. They reify
the ruins of Winaq to represent Inca time and criticize their present. In what follows, I
sketch the long history of imperial and climatic flux which the fetish of an Inca Winaq
erases, showing its relevance to our time. By tracing the genealogy of the grandparents
beyond the Incas to the Recuay era, I also contextualize the ecological decline Esteban
and others narrated, against ontological ahistoricity.

But shouldn’t Esteban’s history suffice? In a brilliant defense of Quechua
willakuy (“narrating an event that happened”) as amodern history, Marisol de la Cadena
(2015, 146-51) attacks the sacredness of written evidence in hegemonic knowledge
practices. Literate reason privileges the academy against illiterate people, for translating

willakuy as a myth or story displaces the “ahistorical event” from actual reality into the
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realm of cultural belief. (de la Cadena 2015, 147-149) Such a move presumes ontological
uniformity. (de la Cadena 2015, 16) More, reason upholds the imaginative sphere
transcending the supposedly real world of facts: abstraction. (Poovey 1998) The “will to
abstraction” is central not only to European modernity, but the development of global
capitalism and actuarial understandings of human life. (Baucom 2005) Abstract reason
allows us to see climate change, but renders it meaningless. Hence the importance of
story, a point to which I will return.

However, since all of my storytellers know that the Spaniards conquered the Incas,
their stories suggest another kind of truth, one more subtle and profound than the
real/fiction divide de la Cadena lambastes as ideology. Through Winaq stories, Macashca
villagers build their own universalist theories about social creation through forced labor
and destruction through punishment. When read alongside archaeological research,
Winagq stories provide a startling parallel for our own time.

The ruins atop Winaq were once a Recuay settlement, one of many that flourished
in the Huaylas Valley from 1-700 A.D.. (Lau 2011, 40) Winaq’s now broken walls were
likely fortifications; subject egalitarian communities probably built the town itself. (Lau
2011: 14, 82) Recuay culture was militaristic and hierarchical; claiming legitimacy
through descent from a mythical ancestor, Recuay chiefs consolidated wealth and power.
(Lau 2011, 13) Chiefs’ ancestors ensured the fertility of fields and flocks and were the
primary deities of the Recuay. Their rule would not survive the climate crisis that rocked
all of present-day Peru from the sixth to the eighth centuries. (Cook 2012, 118; Lau 2011,

258; Lumbreras 2012, 2)
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Temperatures dropped and drought ensued. Due, perhaps, to their power to tell a
compelling story, the land-hungry Wari empire, based in southern Peru, subsumed the
Recuay. First, the Wari forged alliances with Recuay elites by exchanging textiles
bearing their official state deity’s image. (Lau 2011, 259) This deity (called “Wari” by
the colonial era) ruled water and agriculture, perhaps unsurprisingly, since the Wari
innovated irrigation. (Itier 2013, 53; Lumbreras 2012, 2; McEwan and Williams 2012,
77) As Wari textiles spread among Recuay elites and commoners over generations of
drought, chiefly ancestors appeared impotent and chiefs appeared exploitative; by
contrast, the Wari offered aquatic abundance. (Castillo Butters 2012; Lau 2011, 258-263)
By 700 AD, the Wari empire encompassed almost all of present-day Peru, including the
Huaylas Valley. Recuay culture ended. No material evidence of violent conquest exists.
The Wari ruled the Valley until about 1000 AD. (Lau 2011, 91) Their legacy in the
Peruvian Andes laid the foundation for the Inca. (Isbell and Young-Sanchez 2012, 259-
264)

Scholars of environmental disaster generally agree that social stratification
influences a society’s chances of surviving a catastrophe. Egalitarian societies are more
resilient, due to increased information flow and more responsive political leadership.
(Hoffman and Oliver-Smith 1999, 13) Highly stratified societies tend to crumble when
disaster hits, as happened to the Recuay, and as global warming may be doing, now. Yet
a crisis is only so for the existing society; from a Flood can emerge a new world. This
constant churning of social creation and destruction through long-term exchange is what

the ontological turn reifies as pre-fabricated, sui generis worlds.
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“So, how did they die?”

“In the flood. The Incas thought that water would not come. When it rained, forty
days and forty nights, Winagq filled up. And so the grandparents died in the flood. The
flood ended the time of the Incas. That is how these ruins were destroyed.”

Esteban wasn’t referring to the 1883 glacial lake flood that devastated Macashca,
inspiring its name: "the beaten people." (Carey 2010, 33) In Esteban’s history, which is
broadly shared in the Huaylas Valley, God’s flood killed the Incas. I couldn’t understand
why.

“Because they were great sinners,” he said, repeating colonial justifications for
torture. “Sin like now. Everything was like now. So, what punishment is to come to us?”

“Are we in the last days?”

“We are. The sun, how it burns now. Soon it will be stronger, and how will we
stand it?”

“What will happen when there is no more snow on the mountains?”

Esteban restated what he said before. This time it was prophecy.

“There will be no more water. There will be many mines, an abundance of wealth.
And there will be nothing to eat. Now they are taking away the mineral from the
mountains. And every master of a mine takes the money to the government. The
government takes all the money it finds. And us, not even fertilizer can we obtain. The
Word of God was said long ago. ‘They will no longer die, those who fulfill the Word.
Among fruits, they will live. In heaven. He who does not fulfill the Word will go to hell.

Punishment.” Now it is being fulfilled. At any moment we will arrive at the end of the
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world. People will be chosen. A few. Little time is left. All of nature, we are—agriculture
does not produce anymore. Before, without fertilizer, we planted! We sowed, we grew.
What scent the food gave, what taste! But now, it has no taste. No taste at all. Yes. That’s
how it is!”

A few hours later we returned to Esteban’s farmstead. His grandson, Melvin,
scooped up my gleeful baby. Melvin’s mother, Amelia, mended his pants in their corral.
Esteban’s youngest daughter, Santa Rosa, had just returned from another day of hunting
for work in Huaraz. As usual, she wore a black turtleneck underneath a sweatshirt zipped

to her chin, so that her brown skin wouldn’t darken. We hung Amelia’s wool skirts on the

clothesline. They billowed like sails.

2.3 Hunger

As I asked more people about Winaq, the mountain became a historical
kaleidoscope. To begin with, old men remembered hungry ancestors.

Alicho Nieves tottered out from his adobe home to meet me by the gurgling canal.
After some pleasantries, I asked about Winaq. His voice shook.

“That was in ancient times. There are lords there, just the same as here, just the
same. They lived there. In the ancient times. I used to live near Winaq. Before, on the
highest part of the hill, the place was very strong, chukaro. There were stones there.
White water, like milk, flowed near Winaq, covered by a little rock. When we came to
where the water is, when we were children, pasturing the animals, we would say,

‘Grandpa, I am bringing your lunch.” And they let us go, peacefully. Once, my animals
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disappeared. So a few days later, I came to the canal and I said, ‘Grandpa, your food, I
am bringing. Pull me up, I am getting tired.’ I felt a person grab me. When I crossed, my
animals appeared. And now, there’s nothing more of those things.”

“Is there another Winaq?”

“In the Cordillera Negra there is another Winaq. The people there also give
offerings."

Juan de Paz, too, had heard hungry ancestors. He stopped to rest from hoeing one
afternoon, to tell stories to me, my baby, and his nephews.

“I heard that the stones were alive.”

“Surely, they were punished. In the Flood. Before, the grandfathers lived there.
The ruin, it was a city. The flood covered it. In the time of Noah. Once, I went there to
cut straw to cover my little hut. With my Dad. He brought me. At lunchtime, sleep
embraced me, and I slept. And my father was sitting down, chewing coca. I heard a voice
that told me, in Quechua, ‘pudding, bring me.” Loudly! So said the grandpa.” He and the
boys laughed.

“Was it the mountain’s voice?”

“Yes, Winaq itself.”

While I waited for the van back to Huaraz that day, I sought shade in Don Santi’s
little store. For months, he’d rebuffed my ethnographic advances. I pulled a chair to the
side, so I could nurse my baby. He sat behind the counter and chuckled when she cried,
then warned me that it is easy for children here to get sick. I pounced.

“Do people still bring offerings to Winaq to cure their children?”
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“They bring them there at midnight, because nobody’s there. Winaq cures susto.”

“Is it the ancestors or Winaq that cures them?”

“There are ancestors there, of course. Cadavers.”

“Is it chukaro?”

“Yes. You frighten, and become sick.”

“Someone told me that Winaq built itself. Did he make that up?”

“It could be an invention. But before, the Incas lived in high places. They say that
the stones were alive. That’s how the Incas made them walk, with lashes. That’s why
they went and put themselves in place. Maybe it’s credible, because it’s tremendous!
Also Chavin.” He referred to the magnificent temple east of the Cordillera Blanca.

“Speaking of Chavin, I heard there’s a tunnel that comes to Winaq.”

“That’s what they say. Close to the house by Amado’s land, an avenue goes to
Chavin.”

“Do you think it really exists?”

“I don’t know. My grandparents told us that there was a tunnel, but it got covered
up. Before, they went in with a thread: so long, tremendous, until the thread ended.”

I pursued the tunnel the next day at Juan de Paz’s farm, near the ruins of the
Amado family's hacienda. Was something covered up nearby?

“It’s a tunnel that goes to Chavin. By there, is a door. I used to graze the pigs
there when I was a boy. They said that animals entered the door and vanished.”

Learning about Winaq's hungry ancestors and secret tunnel convinced me that I

was unearthing an ancient Andean world, weak with age yet glimmering with a magic
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that protected it from modernity, from the banality of facts and money. But Juan Carrion,
a middle-aged farmer and former councilman, taught me that the myths upholding the
world from which I longed to escape infused and inspired Winaq's world of stories.

“I don’t know Winaq, but my grandparents told us. Going up this hillside, that’s
the path to the mine. It goes all the way up to Winaq.” It was the one I'd walked with
Esteban. “The mouth was lower down. The mine was at the top. One day the miners
entered a tunnel and found a rockface. They perforated it and put in dynamite. When it
blew up, they felt a loud noise from over there in the Cordillera Blanca. A little later,
turbid waters came into the tunnel. And all the workers left and covered up the mouth.
There, the water stayed. Never again has it been opened. It’s not a mine anymore. It
really existed. They say it was the best gold. The best gold, it was. And there it has stayed.
But nobody knows where that mouth is.”

“Was it because Winaq is chukaro?”

“That’s what they say. I’ve also known it to be. You’ve gone, right? So you found
the canal on the path, no? At that canal, it’s said, blood used to come out of the nose, or

the ear. ”

2.4 Bullfights

Although I wanted to understand what Winaq was, people in Macashca cared
more about what it did, how it might reveal the ancestors’disposition toward humans who
tread their territory. Being tame or chukaro is a pragmatic and political matter. Their

ambivalence about Winaq’s power indicates its liminality. (Poole 2004) Winaq is subject
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to the State, which claims all subterranean resources. Yet ancestors also rule Winagq; their
descendants can never fully repay their gift of life and land (although they may,
increasingly, ignore their debt). (Klima 2002; Mauss 1967)

Winagq’s conflicting forms of sovereignty imply different means of producing
temporality, and for very different ends. (Negri 2013, 5) Forced labor produced the Time
of the Incas. Punishment produced the time of God. Stories and offerings produce
Macashca’s Time of the Ancestors. Through reciprocity, villagers not only recreate their
rightful place in space and time, they recreate themselves. (MacCormack 1991, 429)

The temporality of reciprocity differs from the universal time hosting the
Anthropocene. It depends upon the renewal of relations through gift exchange. (Munn
1976) By contrast, the universal time that capital produces through alienating humans
from nature and producer from product is impersonal and, at least in theory, mechanical;
its end is accumulation, not regeneration. (Castree 2009, 27; Moore 2015, 191) This
modern temporality, formed in part through colonial scientific research in the Americas
(Canizares-Esguerra 2004) supports a theology of transcendence in which God, whose
throne scientists may have recently usurped, reigns over nature. (Spinoza 2007, 81) In
precolonial Andean theology, divinity was immanent to the world.

Winagq is at once just a mountain, inhabiting the category of "nature" beneath God
and apart from humanity, in de la Cadena’s colonial triad (De la Cadena 2015, 206-7) and
yet also, autonomous. For Winaq stories configure the ancestors” sovereign power as
immanent to their relationship with their descendants, suspended in the time between

giving and receiving. This time is grounded in a territory that exists thanks in part to the
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colonial relations of domination from which people sought succor. That is why it is
strangely intertwined with the “other Winaq,” the antagonist it needs to exist. That is also
why it inspires ambivalent dreams of freedom.

Victoria told me a stirring version of the bullfight, as she dried her hair in a sunlit
pasture.

“There are two Winags, two, yes! Well, there was a bull the color of smoke, in
this Winaq. At night they met, face to face. ‘Wua! Wua!’ they said. The bull of smoke
said, ‘you or I will win this fight. When I fight, I will come out from under the earth. I
will lay waste to the land when I say, ‘MOOOO!” And when it came out, it went to fight.
And the bull was very big! Face to face, in the night. The smoky bull, how fat it is!” She
clapped her hands with delight.

Juan de Paz repeated the story, adding that the bull of the other Winaq, is
“Skinnier, skinnier. Because there, they are taking out, there’s a mine. The bull here, fat it
is, fat. Because they haven’t taken out our metal.” In Andean cultures, fat can represent
or embody vitality and power. (Weismantel 2001, 200) Storytellers thus insisted that the
mountain gives Macashca life.

“Winagq is very rich. It has gold. But they don’t take [minerals] out. Winaq
doesn’t want them to. One time, the gringos wanted to take out. They say, it called at
midnight. ‘They want to take out from me. I will release water.” All say, a flood, it was
going to send. That’s why they haven’t touched it. They don’t touch it. It’s rich. Rich, is
Winaq.”

“Who defends it?”
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“The smoky bull. One time, 12 members of the Community went to visit Winaq.
‘Let’s go see.” And they went. And that night,”

His nephews joined in. “It taught, it revealed!”

Juan recounted the dream that Winaq sent. “To all, it revealed a garrote, saying,
‘this I will bring, if they try to make holes.” Winaq says that the community should take
care of it.”

I circled back to Don Santi’s store. “Don Santi, is it true that gringos came to
mine?”’

“That’s how it is. They had their tents there. They were excavating a little hole.
Then, Winaq revealed, in their dreams, ‘if you keep this up, I will kill everyone.” So the
people left.”

“When was that?”

“Years ago. Because when I was a boy I also looked for a hole, to find huacos.”

2.5 Freedom

Isidora and Juan are an evangelical couple from San Marcos in the nearby
Conchucos Valley. San Marcos hosts one of the world’s largest mines, Antamina. They
have lived in Huaraz since the 1990s; once a traveling salesman, Juan now sells ice cream
in the street; once a shepherdess, Isidora sells bread from her basket. I visited them
hoping for stories about chiikaro places like Winaq. Folding a blanket over me, Isidora

explained how Antamina Lake was tamed.

? Andean deities in the precolonial and colonial eras often communicated through human voices and
dreams. (MacCormack 1991, 183)
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“By Antamina, there was a lake. Gringos came in a helicopter. The lake
enchanted them, it hid the metal. How many gringos died in that lake!”

Her husband continued. “Antamina sent gringos with a liquid to tame it. Then
they made a hole and dried the entire lake. Now, it cannot enchant anything." Antamina
had indeed drained the 32-hectare lake, to access the minerals beneath its water. (Gil
2009, 50)

He continued. "When they dried the lake, a bull escaped. That bull, they have not
seized. The mineral vein goes all over the Conchucos Valley. The bull, they won’t catch
it, never. The bull will escape. The bull will live.”

Rather than the vein feeding the economy, Juan imagined it sustaining an
autonomous animal. The lake's bull —ferocious, golden, chafing at its confinement —
was a mainstay of San Marcos folklore prior to Antamina's arrival. (Gil 2009, 50) It soon
dramatized conflicts between the mine and community. (Gil 2009, 49) To excavate the
third-largest copper-zinc mine on the planet, Antamina paid $3.5 million for 7,000
hectares of communally and privately owned land, relocating some 800 people. (Gil
2009: 24, 102, 81) San Marcos had been extremely poor; inhabitants hoped that the mine
would make them rich. Their high expectations soon descended into disappointment,
erupting into conflicts with the mine. While relocations were a flashpoint of protest, San
Marcos residents, like millions of Andean people since the mid-20th century, including
Isidora and Juan, had long migrated to cities for work and education. Yet, as Winaq
stories imply could have occurred in Macashca, losing their home entailed loss on many

levels.

48



“So people left. They’re now in Huaraz, Lima, all over.” Untethered, but not
exactly free.

As the night chilled, Isidora spoke of end-times.

“Are we in the last days?” I asked.

“Don’t you read the Bible, mami? In the Bible it says, ‘when the years pass, even
in your house, in your kitchen, there will be pure gold, pure silver. This, there will be in
abundance. But no food.” And now people are saying that there will not be water. It will
turn to blood.”

“The rivers, springs, tapwater,” Juan added.

“Last year I went to the Llanganuco lakes. The church took us on a trip. A gringa
from Holland came. She said, the mountain used to be all white. The snows reached the
lake. But now the snows are disappearing. When the ice ends there will be no water.
Everything will dry, mami.” Like Esteban and others in the Huaylas Valley, Isidora
adapted climate change discourse (Rasmussen 2016, 74) which permeates daily life in

Huaraz, to narrate a history and destiny of punishment.

2.6 Ends and Time

“The city does not need the sun or the moon to shine on it,
for the glory of God gives it light.”
—Rev. 21: 23 New International Version
Esteban and Isidora’s end-time stories depict a wrongly ordered world, where

metal and not food abounds. This cross-cultural trope of subversion often relies upon “a

utopian reading of religious texts.” (Scott 1990, 172) The primary text here is the Book of
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Revelation, which solves humanity’s sinfulness by ending the world. Apocalypse recurs
in much Northern ecocriticism, (Buell 1995, 285) yet Andean peoples had their own
apocalyptic traditions, of gods punishing moral wrongdoing in a distant future, which
some used to condemn conquistadors. (MacCormack 2007, 260)

If genres carry the signature ideologies of their formative moments (Jameson
1981) prophets of environmental apocalypse, whether shepherds or academics, often
reproduce the Bible's authoritarian ideology. Since humanity cannot help but sin, we need
a savior. In the typical environmentalist Jeremiad, the scientist points the way that
consumers ought to follow. Whether the savior is Christ or science, this utopic fantasy
betrays what the Conquest bequeathed: not only rising temperatures, but an imagination
that colonizes living territories as abstract natures, possible futures as prisons of the
present, and collective salvation through preserving social hierarchies. So to rephrase the
question of ending, remembering the Recuay, a form of political life hangs in the balance
of a world about to end. It might be capitalist democracy.

Winagq’s bull and Inca ancestors seem a bulwark against capital and State, as if
beings in another ontology. But the ambivalence and desires invested in their narratives
reveal the capture of imagination by those same forces, which ordinary people articulate
and interpret through millennial Andean, evangelical, and scientific discourses. Winaq
stories mark the boundaries of thinkable worlds, fantasizing the impossible to frame the
present as inevitable. (Lévi-Strauss 1967) The “beaten people” do not desire a purely
egalitarian utopia, but a hierarchical one. (Jameson 1992; Zizek 2011, 255) In the dream-

world of Winaq’s past glory, they are the masters who wield the whips; in that of
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Winaq’s open mine, they sell the gold; in Winaq as a resurrected Jerusalem, God reigns
supreme and the chosen few no longer hunger or thirst.

Storytellers in the Huaylas Valley date the beginning of world-historical time with
the Flood. The Flood figures as the Conquest, which, like the Biblical flood, fails to
cleanse the world from humanity’s sinfulness. In the Bible, sinfulness also requires the
sacrifice of Christ, who heralds the future Kingdom of God. In Macashca, this solution
will redeem the suffering of their rightfully punished ancestors. Their notion of righteous
punishment dates to coercive missionary efforts in the colonial era.

Beginning in the late 16" century, Andean people suffered campaigns of religious
persecution called the Exirpations of Idolatry. Inquisitors imprisoned, interrogated, and
tortured suspects and ransacked sacred objects, including mummified ancestors. Colonial
records indicate that native people near present-day Macashca rejected missionaries’
claims that all humans descended from Adam and Eve. Many insisted that they
descended from lithified ancestors in particular places, which they revered. Ina 1618
account of Jesuit missionaries to nearby provinces of Ocros and Lampas, these stones
were once people who had been lithified as punishment for resisting Wari or Inca rule.
(Duviols 2003, 721-30) As time passed, the dead and the living, who had previously
cohabited, suffered increasing separation; the dead were said to return to their origin-
places. (Ramos 2010, 88) This may have literally occurred on Winaq. In his 1585 letter to

King Philip II of Spain, the Vicar of Huaylas Province laments that, "since churches lack
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doors, keys and locks, many have come at night to take the bodies buried within them,
taking them out to the huacas and ancient cemeteries," for reburial.” (Gridilla 1936, 311)

Perhaps alienation inspired nostalgia for ruined origin places, as Winaq may have
been, or construed as by newcomers. (Williams 1973) In his 1621 manual, extirpator Fr.
de Arriaga laments that the Indians, “tell fables and imaginings of their origin places...
this is why the Indians are so pertinacious and stubborn in preserving their sites and
ancient towns and in returning to them after they have been consolidated with other
towns.” (de Arriaga 1968 [1621], 63)

Nostalgia for Inca Winaq may then, and perhaps now, nurture a subversive wish
to wield power. (Flores Galindo 1986) Villagers relished telling how the Incas lashed the
stones to build their great city. This detail may refract the construction of colonial Peru
through punishment—again, conceptualized and experienced as ongoing. Whipping and
beating Indians for religious infractions (along with slavery, rape, and dispossession) was
a widespread practice during the colonial era. (Silverblatt 1987, 138-147; Zuloaga Rada
2012: 139-140, 235) In a letter, Extirpator Hernandez Principe (1622) describes how he
converted Indian idolators in Recuay, just a few miles south of Winagq:

“there was a very great whipping, and much blood, having almost all of the
old idolators nude to the waist, and at the end of the miserere the father
raised his voice saying words of much tenderness and feeling, with which
all became persuaded and they cried to heaven: Lord, have mercy. And

with all this was crying and sobbing.” (Hernandez Principe [1622] 2003,
772)

* According to the same 1618 letter, Andean people explained that their dead suffered
under the earth. They disinterred corpses from church cemeteries and placed them with
huacas in caves "out of love, and compassion." (Duviols 2003, 721-30)
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Through dispossession, slavery, and punishment, the Spanish Crown extracted
vast wealth from Peru and the Americas. The Iberian colonial system fostered global
commerce and European primitive accumulation, which together incubated climate
change. (Miller 2007, 87) By extracting resources and exploiting labor in the colonies,
Europe accumulated the means to eventually spark the Industrial Revolution, which
began releasing the carbon that heats the planet, igniting a global race to grow rich that is
melting Macashca’s glaciers. (Bonneuil and Fressoz 2015, 229; Pratt 1992, 36) All
because the ancestors sinned!

Many people in the Huaylas Valley implicitly compare their society to shrinking
glaciers through narratives of decline. These stories issue from the margins of abundance
in an economy which has grown, like many others in South America, thanks to capital-
intensive extraction of natural resources in rural sacrifice zones. While population
indicators are up, the extractive process erodes the basis of a future in the countryside,
which the 'other Winaq's' skinny bull symbolizes.

Through their glowing stone Eden, people in Macashca fantasize a precapitalist
and precolonial utopia that illuminates their present sense of decay. By adopting the Incas
as their ancestors, descendants bask in their glory, mollifying their present abjection; they
also accept an inheritance of original sin. By lauding Winaq’s ferocity, storytellers
configure their newly-won territory as partially autonomous. By idealizing the former
prosperity of the Incas as more inclusive and socially productive than the wealth created
by local megamining, also reflect upon the problem of capitalism’s future, or their future

within it, since it requires the sacrifice of their land to continue growing. And it must, to
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survive. At the same time, dreams of past glory are intertwined with dashed hopes for
riches today.

Through their ambivalent stories about Winaq’s gold, villagers dream of growing
wealthy and theorize their own exclusion. Recall Winaq’s hero: a mighty bull the color of
smoke. This beast guards his mountain from the Pierina gold mine. He must battle every
new moon to keep Winaq wild, dangerous, and free—from Macashca villagers as much
as prospecting gringos.

Winagq stories register a sense of estrangement from their own lands. For however
geographically close, the buried treasure of the ancestors is accessible only to gringos
with specialized knowledge. (Gordillo 2004, 202-203) And the ancestors seem to prevent
their descendants from mining. Winaq threatened Peasant Community members with a
garrote, suggesting that Juan de Paz and his friends weren’t keeping watch as ecological
guardians. And the flood in the mine shaft is uncanny, whatever its proximate causes.
Both, in a sense, are tragic. Through their stories, they suggest that Winaq could become
a big mine, and the people could get big payouts, like in San Marcos, if the mountain and
their ancestors would allow it.

But extracting golden lifeblood would mean sacrificing who they are. I heard that
parents still hike to Winaq to offer the Incas the petals they pass over the bodies of their
sick children, praying they may be healed. The ancestors hoard their gold, but also give
life in the drying land.

Both present and absent, living and dead, the ancestors disrupt the temporality of

political liberalism, which holds the past as over, the present as free, the eternal future as
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for the taking. (Baucom 2005, 324) Though constantly challenged in the West by the
intrusion of the past into the present, this mode of thought nonetheless contributes to the
inertia of climate diplomacy, the fetishism of technological solutions to climate change,
and global elites' quest for “sustainable” growth. Climate change is part of the history of
wealth accumulation and our climate is where history accumulates, repeating its
punishments. But if the Anthropocene is the age made continuously by force, it is not the
only one. For just as Winaq’s body comprises layers of geological time, its overlapping
stories, living ancestors, and their imaginative descendants reveal the simultaneity of all
history—all possible and impossible worlds we can imagine—in the present.

Eternity and chaos press against the temporal borders we make through stories,
which begin and end, like we do, within indifferent flux. (Kermode 1967) This chapter is
one such story, an attempt to anchor the present through a simplified narrative of colonial
and capitalist history. Although social creativity, our capacity to reflect upon our worlds
and make them otherwise, is our real hope for surviving the climate crisis, this very
capacity is shaped by the rules of the game we inherit. And we cannot control its
consequences. The stories I heard are critical reflections on the past and present, but they
also reach into the future: not only because they are still taught to children, but because
they show the direction of peoples’ desires. There may be no plot to history, but we
cannot live outside narrative, because it links our life-times to cosmic time (Ricceur 1984-
1988) and thus our tiny lives to everyone and everything else that has ever existed and

ever might. That is why they matter.
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The West will never save itself or the earth if it continues construing other worlds
as entities apart from our own