1 Introduction
Antonio de la Calancha’s account of the martyrdom of the Augustinian friar Diego
Ortiz is one section (book 4, chapters 1-8) in a much larger chronicle published for
the first time in 1638 and entitled the Coronica Moralizada de la Orden de San Agustin
en el Peru.1 Calancha was also an Augustinian and his history forms part of a wider
genre of texts known as ‘conventual chronicles’, or narratives that recount histories
of specific regions or places from the particular perspective of religious orders such
as the Augustinians, the Franciscans or the Dominicans. The section in question
describes the missionary work and subsequent violent death of fray Diego Ortiz in
the neo-Inca state of Vilcabamba (Peru) in the latter half of the sixteenth century. It
recounts his often fractious relationship with the then emperor (and wily politician)
Titu Cusi Yupanqui who managed to maintain the independence of what was left of
his empire for the best part of three decades, keeping the Spanish at a cold distance
while balancing that with the necessity of keeping diplomatic channels open.
Unfortunately for fray Diego, Titu Cusi died very suddenly in 1571 and the friar, who
had tried to treat him, was blamed for his demise. The chronicle then recounts the
horrific martyrdom that Ortiz suffered, the subsequent invasion of Vilcabamba by the
Spanish and its destruction at their hands, and the capture and execution of the last
Inca emperor Tupac Amaru in 1572.
The events that took place in Vilcabamba between the years 1571 and 1572 and
which are described in the account mark a sea-change in the histories of Spain, the
Americas and, arguably, the Western World. They describe the final destruction of the
Inca Empire at the hands of the Spanish and the definitive imposition of a new order on
the southern continent of America. The details of Calancha’s account give testament
to this critical historical juncture. At the same time, however, the reconstruction of
these events by Calancha exposes a very different way of viewing history from the one
that we are used to today. This is a theological view of history that is not teleological
as such; rather it juxtaposes events that took place in sixteenth-century Vilcabamba
(Peru), with events from first-century Palestine and sees these events as reflections
of the same moment of creation in a time before time; at the instant time itself was
created. This way of conceptualising human history as reflections or resonances of
a single event has its origins in the neo-platonic philosophy of the early Christian
leaders—and, in particular, of Saint Augustine of Hippo (d.430). This way of viewing
the world was not unique to Calancha, nor even the Augustinians; rather, Calancha’s
depiction of the death of Diego Ortiz is an exemplary account of a cosmovision that,

1 Calancha, Antonio de la, Coronica moralizada de la Orden de San Augustin en el Peru, con sucesos
egenplares en esta monarquia, (Barcelona: Pedro Lacavalleria, 1638). Chapters 9 and 10 of Book 4 also
relate to the martyrdom as they talk about his relics and the cult that developed around them. This
particular translation is of chapters 1-8.
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in general terms, was common to inhabitants of Hispano-Catholic, Catholic and, even
more broadly, Christian regions of the time. Of course, this is not to say that such a
way of experiencing the world and, with that, history, did not change depending on
individual, local and regional differences in culture. Nevertheless, it was a structure
for historical experience that was recognisably shared across a significant proportion
of the world’s population. With this in mind, it is remarkable how little attention it
has received in our efforts to reconstruct the past. As such, after an overview of the
historical context for the traumatic events that took place in Peru prior to the friar’s
death, a discussion of the remarkable political achievements of the Inca emperor
Titu Cusi Yupanqui, and of the Augustinian evangelisation in Peru, a key part of
the introductory analysis will focus on this collapse of time, as demonstrated by
Calancha’s account of the martyrdom of fray Diego Ortiz. A short consideration of the
text as martyrological hagiography will then be followed by a brief biography of the
author, Antonio de la Calancha, and a note on transcription and translation.

1.1 Invasion and Conquest of Tawantinsuyo (Peru)
After a series of exploratory expeditions along the northern coast of South America
in the 1520s, in 1532 a small Spanish force under the command of Francisco Pizarro
reached the city of Tumbes on the north coast of what is now Peru for the second time.2
Pizarro had been granted royal permission in 1529, ‘in the name of the Royal Crown of
Castille’, to ‘continue with the discovery, conquest and settlement of the province of
Peru’.3 He was named Governor General of Peru while his expeditionary partners, the
cleric Hernando de Luque, and the conquistador Diego de Almagro, were promised
the new bishopric of Tumbes and the governorship of the same city respectively.4
However generous an offer this may have seemed at the time, especially when
taking into account the prospective tribute payments they would be entitled to,

2 Although this was Pizarro’s third expedition. His first sailed in 1524, the second in 1526.
3 Capitulación de Toledo of 26 July 1529 signed by Isabella of Portugal, the Queen consort to Charles
I of Spain (Holy Roman Emperor Charles V), point 1 <http://www.cervantesvirtual.com/bib/historia/
CarlosV/9_9.shtml> [last accessed, 6 November 2014]. See also, John Hemming, The Conquest of the
Incas (London and Basingstoke: Macmillan, 1993), p. 28.
4 All with salaries to match. Pizarro was awarded 725,000 maravedís per annum, Almagro, 300,000
and Luque, 1000 ducats to be paid for by the tribute and tithes of the subjugated indigenous populations. Added to which, both Pizarro and Almagro were to receive twenty percent (up to a maximum of
1500 ducats, 1000 for Pizarro and 500 for Almagro) of the annual tribute due to the Crown. Capitulación de Toledo (26 July 1529), points 6-8. A ducat was a gold coin (23 ¾ carats), worth 375 maravedís
(Hemming, Conquest of the Incas, p.501). See James Lockhart, The Men of Cajamarca: A Social and
Biographical Study of the First Conquerors of Peru (Austin: University of Texas Press, 1972), p. 144 for
further discussion on the pact.
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it nevertheless represented the juridical source of subsequent turmoil that, after
the initial conquest was complete, was to plague the nascent Spanish governance
in Peru; for, when Pizarro’s expedition reached Tumbes in early 1532, they found
a city in ruins and relatively few survivors. The population had been massacred
after supporting the losing side in a bitter civil war that had riven the Inca empire
of Tawantinsuyo as under. Almagro, by royal decree, was effectively restricted to
governing (and exploiting) a ruin. Pizarro and his brothers, meanwhile, were free to
continue the exploration and conquest, turning what had been a triple partnership
into a private family enterprise with any subsequent plunder to be divided amongst
the Pizarro brothers and their loyal supporters.5 Not surprisingly, after he arrived
with reinforcements in December 1532, Almagro was not content to wait on the coast
for any share of gold that Pizarro might be kind enough to send his way, so in April
1533 he made his way up into the Andes to meet Pizarro in the town of Cajamarca.
Notwithstanding the assertion of Pizarro’s secretary Francisco de Xerez, that Almagro
was ‘well-received’6, over the course of the next few years the Pizarro brothers would
systematically block Almagro’s access to the spoils of the conquest of the Inca empire
of Tawantinsuyo that he believed were rightfully his, leading eventually to conflict
and open warfare.7

5 That said, Francisco Pizarro’s secretary Francisco de Xerez documented that a portion of the plunder taken after the capture of Atahualpa in Cajamarca was set aside for those who remained behind
with Almagro, and in the settlement of San Miguel de Piura which Pizarro founded as he moved south
and inland on the way to Cajamarca. This was so that ‘all present in that land received a share’. It
certainly would have been expedient for Pizarro to do this, but this account by one of Pizarro’s loyal
supporters may well have been weighted to counter accusations by the Almagrists of bad governance
and corruption. Even if Pizarro did factor Almagro and his supporters into the division of spoils from
Cajamarca, it was not enough to prevent later bloodshed. (Francisco de Xerez, Verdadera relación de
la conquista del Perú [1534], (Madrid: Juan Cayetano García, 1891), p. 154. <http://www.cervantesvirtual.com/obra-visor/verdadera-relacion-de-la-conquista-del-peru--0/html/0087abc0-82b2-11df-acc7002185ce6064.htm> [last accessed, 9 August 2014]. For an English version see, Francisco de Jerez,
True Account of the Conquest of Peru, trans. by Clements Markham, ed. by Iván R. Reyna (New York:
Peter Lang, 2013). Unless otherwise indicated, quotations in this introductory essay are taken from the
Spanish versions and translated by myself).
6 Xerez, Verdadera relación, pp. 113, 118.
7 Pedro Pizarro, cousin to Francisco Pizarro and his young page at the time of the expedition in 1532,
later lamented: ‘In the Council they told him [Francisco Pizarro] that it was not fitting that governorship be given to two companions, because in Santa Marta it had been done, and one governor had
killed the other. Would that it had pleased God our Lord that they had held to this decision always, for
later on governorship was given to Don Diego de Almagro, and one of them killed the other, and all the
battles and wars which have taken place in this kingdom have grown out of this event’ (Pedro Pizarro,
Relation of the Discovery and Conquest of the Kingdoms of Peru [1574], trans. and ed. by Philip Means,
(New York: The Cortés Society, 1921), p. 141, <https://archive.org/details/relationofdiscov00pizauoft>,
[last accessed, 11 August, 2014]).
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The devastating Inca civil war, meanwhile, so crucial for the Spaniards’ eventual
success, was fought between two sons of the emperor Huayna Capac, named Atahualpa
and Huascar.8 The war had resulted from the untimely death of the Inca (c.1525-7)
from what was most likely a smallpox pandemic that was sweeping the continent.9
Smallpox first broke out in the Caribbean, and reached the mainland Americas
in 1519. Due to the fact the indigenous population of the Americas had no natural
defences to the disease, it quickly ravaged the peoples of Mesoamerica, facilitating
the Spanish conquest there, even as it rapidly spread north and south, down through
the Central American Isthmus and then into the Southern Continent, devastating its
large indigenous populations.10 Huayna Capac was campaigning on the northern
frontier of the empire (present day Ecuador) when he fell ill and died leaving the
succession undecided. The Spanish chronicler Juan de Betanzos, who wrote a history
of the Incas in the mid-sixteenth century, describes how Huayna Capac successively
named three different sons his heirs.11 Ninan Cuyuchi, the first to be named, also
succumbed to the disease, however, while the two remaining heirs, Atahualpa and

8 Tawantinsuyo was the Inca term for their empire (in the Quechua language), which the Spanish
referred to as Peru. ‘Tawa’ means ‘four’, while ‘suyo’ signifies ‘region’ or ‘nation’. The Jesuit Diego
González Holguin who, in 1608, published what became the authoritative Quechua-Spanish dictionary during the viceregal period writes: ‘Suyu. Group [lit. parcialidad]; ‘Tahua. Four’; and, ‘Tahuantinsuyo. All of Peru, or the four parts of it which are Antesuyo, Collasuyo, Contisuyo, Chinchaysuyo’.
Diego González Holguin, Vocabulario de la lengua general de todo el Peru llamada lengua Qquichua o
del Inca (Ciudad de los Reyes [Lima]: por Francisco Canto, 1608), Book 1, pp. 353, 337.
9 Smallpox was not the only ‘old-world’ disease against which indigenous Americans had no natural
defences which is why it is hard to know with absolute certainty that this was the disease that killed
Huayna Capac. Numerous pandemics swept the populations of the Americas during the sixteenthcentury and caused a demographic collapse. It is impossible to know for certain how many died but
scholars would certainly agree that millions succumbed. See in particular Noble David Cook, Born to
Die: Disease and New World Conquest 1492-1650 (Cambridge: Cambridge University Press, 1998), pp.
60-83.
10 With regard to the smallpox pandemic assisting the conquest of Mexico, it is important to bear
in mind that the conquest was not one of indigenous Aztec against Spaniard, rather it was a war in
which hundreds of thousands of indigenous warriors fought on both sides. The pandemic affected
both those allied to the Spaniards and those who fought on the side of the Aztec hegemony. The
difference was that because the Spanish did not die, they, with the advice of key indigenous allies,
were able to influence the leadership structures of the indigenous forces they were allied to. See Ross
Hassig, Mexico and the Spanish Conquest (London: Longman, 1994), pp. 106-7.
11 Juan de Betanzos, Suma y narración de los Incas [1542]: Seguida del discurso sobre la descendencia
y gobierno de los Incas [1557], ed by M.a del Carmen Martín Rubio (Madrid: Ediciones Polifemo, 2004),
parte I, cap. XLVIII, pp. 234-5. For an English translation of this text see: Narrative of the Incas, trans.
and ed. by Roland Hamilton and Dana Buchanan (Austin: University of Texas Press 1996). See also
Cook, Born to Die, p. 76.
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Huascar, were left to fight for the rule of the empire.12 Betanzos’ contemporary, Pedro
de Cieza y León, wrote that Atahualpa was ‘well-loved by his father’s old commanders
because he fought in the war [in Quito] since his childhood’. Huascar, meanwhile,
was ‘loved in Cuzco and throughout the kingdom by the people for being the rightful
heir’.13 Thus, the Inca empire was split: Atahualpa had the advantage of the support
of a seasoned army, while Huascar, according to Cieza, apparently had the support of
the imperial centre.14 By the time Pizarro’s force pushed inland in 1532 the war was
all but over; Huascar was held captive in Cuzco and Atahualpa’s generals, Rumiñavi,
Quisquis and Chalcuchima, were in the process of purging the empire of those loyal
to Huascar and punishing those populations that had supported him.15
The Spaniards and their indigenous allies reached the valley of Cajamarca where
Atahualpa was based in November 1532, and from the heights they looked down on
a vast encampment stretching out before them. According to Miguel de Estete, one of
the Spaniards present:

12 According to Betanzos the augurs gainsaid his first choice, then Atahualpa refused to accept the
position, while the augurs once again responded negatively to the nomination of Huascar. Betanzos,
Suma y narración, parte I, cap. XLVIII, pp. 234-5. See also Sabine MacCormack, Religion in the Andes:
Vision and Imagination in Early Colonial Peru (Princeton: Princeton University Press, 1991), p. 129. See
pp. 128-31 for a detailed analysis of this succession.
13 Pedro Cieza de León, Crónica del Perú, ed by Francesca Cantù, (Lima: Pontificia Universidad Católica del Perú, 1985), parte 2, cap. LXX, p. 203. For an English translation of Part III—Cieza’s account
of the Spanish penetration and conquest—see, The Discovery and Conquest of Peru, trans. and ed. by
Alexandra Parma Cook and Noble David Cook, (Durham and London: Duke University Press, 1998).
14 Betanzos’ account, gathered from oral sources amongst the Inca elite in Cuzco, nevertheless indicates that support in Cuzco for Huascar was not so universal. Betanzos, Suma y narración, parte II,
cap.I, p. 243; MacCormack, Religion in the Andes, pp.129-30. Conrad and Demarest develop these details in Betanzos and Pedro Pizarro’s Relation into an argument that suggests that Huascar alienated
the elite families (panaqas) in Cuzco by attempting to reform the cult of the dead so as to reduce logistical stresses on an overstretched empire (Geoffrey Conrad and Arthur Demarest, Religion and Empire:
The Dynamics of Inca Expansionism (Cambridge: Cambridge University Press, 1984), pp. 134-9). Pedro
Pizarro, in fact, is explicit with regard to how unpopular Huascar was with the elite panaqas in Cuzco,
saying: ‘one day becoming angry with these dead people [who were the heads of the panaqas], he said
that he was going to have them all buried, and was going to take away from them all that they possessed, and there were to be no more dead, but only living, for they [the dead] had all that was best in
his kingdom’ (Pizarro, Relation, pp. 205-6). It does not take much imagination to see how detrimental
this would have been to his support base among the elite family groups of Cuzco, each one descended from an Inca line and dedicated to the maintenance of that ancestor’s estate. As Pizarro points
out, ‘they began to hate Guascar, and they say that the captains whom he sent against Atabalipa let
themselves be conquered and that others deserted and passed over to him’ (Pizarro, Relation, p. 206).
15 That certain chroniclers attributed the right of succession to Huascar was more a combination of
an inability to understand the bitter politics of Inca succession together with a useful justificatory
narrative for the Spanish seizure of the empire than it was a correct assumption about legitimacy.
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There seemed to be so many tents that it terrified us because we did not think that Indians could
keep such a proud estate, nor so many tents in such good order. Such a thing had never been
seen in the Indies until then and it caused considerable fear and confusion amongst us Spaniards, but we could not show it and certainly could not turn back because if they noticed any
weakness in us the very Indians we were bringing with us would have killed us.16

Estete’s admission speaks volumes about the fragile nature of the initial alliances
the Spanish had made with the inhabitants of the northern coast. According to
Francisco de Pizarro’s secretary Francisco de Xerez, after the Spanish moved south
and inland from Tumbes, across the coastal plains and towards the mountains,
they had encountered a range of different welcomes from the inhabitants of the
region. They were generally received well by the Tallan people who inhabited
the coastal plains and valleys of what is now Piura, but as they moved inland
they encountered resistance from leaders who refused to treat with Pizarro.17
He sent his brother Hernando to carry out exemplary punishment on those who
disobeyed his summons and: ‘the captain rode out against them, and in a short
time, wounding and killing, the Indians were defeated’.18 Soon after, Pizarro was
warned by some of his allies that two indigenous leaders, Lachira and Almotaje,
were conspiring to kill the Spanish. Pizarro had them seized and Almotaje was
burned at the stake. Xerez writes that ‘this punishment inspired great terror
throughout the region’ and, as a result, the apparent conspiracy collapsed and
‘from then on all served us better and with greater fear than before’.19 The alliances
made, therefore, were fragile and with fear as well as opportunity at their core.
The Tumbesinos and the Tallanes allied themselves with Pizarro primarily out of
enmity towards Atahualpa, but, having already experienced his ferocity in the
civil war, their alliance with these Spanish newcomers could only last as long as
it seemed likely that they could off-set Atahualpa’s wrath. Further inland, closer

16 Miguel de Estete, Noticia del Perú (de los papeles del arca de Santa Cruz de Miguel de Estete),
fols.6v-7r, <http://www.cervantesvirtual.com/obra-visor/poesia-popular-alcances-y-apendice-indices--0/html/p0000012.htm#I_71> [Last accessed, 9 August 2014]. See also, Hemming, Conquest of the
Incas, p. 33.
17 Although Cieza de León qualifies this in his chronicle describing how, while the Spanish were
still on the island of Puna, the Tumbesinos held a council unsure what to do. When a small scouting
party was sent from Puna on two rafts to the coast of Tumbes, the Tumbesinos waiting on the beach
seized the two Spaniards from the first balsa to arrive, put out their eyes and cooked them to death.
The Tumbesino guides who were piloting the rafts jumped down from the second and Hernando de
Soto, who was travelling with them realised what was happening and managed to escape. Pizarro’s
response was punitive and he carried out attacks on the coastal communities until peace emissaries
were sent to ask forgiveness (Crónica, parte 3, caps. XXXVI-XXXVII, pp. 104-8).
18 Xerez, Verdadera relación, pp. 42-5.
19 Xerez, Verdadera relación, pp. 46-7. Gabriela Ramos discusses the impact of the Spanish method
of execution by burning and the horror it caused in the Andes in, Death and conversion in the Andes:
Lima and Cuzco, 1532-1670 (Cambridge: Cambridge University Press, 2010), pp. 49-53.
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to Atahualpa’s armies and seat of power, loyalties were even less certain and, not
surprisingly, fear of Atahualpa (a known entity) was greater than fear of a small
and unknown group of strangers moving inland from the coast.20 If leaders had
received instructions from Atahualpa not to engage with these strangers then they
would certainly have to think hard before doing so; the punishment visited on the
people of Tumbes for siding against Atahualpa in the civil war was proof enough
that he would not take disobedience lightly. As Estete made clear, if the Spanish
had shown even the slightest hesitation on looking down at the sea of tents in the
valley of Cajamarca, the alliances would have been shattered. Their indigenous
allies would have seen immediately that they had cast their lot with the weaker
side and would have had no compunction in remedying their precarious situation
with fatal consequences for the Spanish.
The Spanish, however, had a precedent for action in such a predicament. In
the latter part of the 1520s Spain was afire with news of the spectacular success
(from the Spanish perspective) of Hernán Cortés in Mexico. Pizarro’s visit to the
Spanish Court in 1529 to petition for a licence to carry out the conquest of Peru in
fact had coincided with Cortés’ triumphal return. Not surprisingly, then, Pizarro’s
strategy for exploration and conquest closely mirrored that of Cortés. When at
the heart of a huge empire and with no way to retreat, the only possible way of
surviving (let alone succeeding) was to seize the emperor, the source of power, and
take him hostage. This they did to an overly confident Atahualpa on 16 November
1532, after inviting him to a peaceful parlay in the town of Cajamarca, killing
hundreds of his unarmed retinue in the process.21 In the midst of the carnage, the
stunned Atahualpa was tipped from his litter, stripped of his finery, and bundled
into a building on the main square, where, Xerez writes: ‘the Governor [Pizarro]
then fetched indigenous clothes for him to dress in: and so sooth[ed] his rage and
shock at having fallen from power so suddenly’.22 In actual fact, if Xerez reported
what was said faithfully, Pizarro’s rather insensitive attempts to placate the
emperor as he was ignominiously dressed in clothes unworthy of the son of the
Sun are unlikely to have soothed his anger. The tenor of Pizarro’s monologue that
followed Atahualpa’s imprisonment was that he should not take his defeat badly,
because even though there were so few Spanish they had already defeated greater
lords than him.23 Neither this nor the following statement that these actions were

20 For a discussion of the importance of Spanish-indigenous alliances during the course of the conquest see in particular Steve Stern, ‘The Rise and Fall of Indian-White Alliances’, Hispanic American
Historical Review, 61:3 (1981), pp. 461-491.
21 See Xerez, Verdadera relación, pp. 86-93; Estete, Noticia, fols. 7v-8v; and Pizarro, Relation, pp. 17785 for eye-witness (Spanish) accounts of events that day. See also, Hemming, Conquest of the Incas,
pp. 38-45.
22 Xerez, Verdadera relación, p. 93.
23 Xerez, Verdadera relación, p. 93.
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so that the Incas, ‘could come to know about God, creator of heaven, earth and
of all things, and so that they would recognise and leave aside their bestial and
diabolical way of life’ were likely to have offered Atahualpa much consolation.24
Considering the speed of his downfall and the heights from which he fell,
Atahualpa nevertheless regained his composure remarkably swiftly. Quickly
realising the Spaniards’ gold-lust after seeing their excitement on looting his
camp, he offered to half fill a room with gold (approximately 85 cubic metres)
and another two rooms with silver to placate the Spaniards and buy himself
time.25 In the meantime, the emperor continued to govern Tawantinsuyo through
messengers who kept him informed of what was occurring and who carried his
orders to his generals. One such order was for the execution of his half-brother
and rival, Huascar, and his entire family, notwithstanding (or perhaps because of)
Pizarro’s apparent interest in meeting him.26 He also began to order the systematic
elimination of any other potential contenders for the throne, beginning with the
killing of two other half-brothers, Huaman Titu and Mayta Yupanqui while on the
road between Cajamarca and Cuzco.27 As a result of this methodical persecution
of potential rivals for the throne by his generals, another of Atahualpa’s halfbrothers, Tupac Huallpa, arrived in Cajamarca seeking the protection of the
Spaniards. According to Pedro Pizarro, Tupac Huallpa (named Tubalipa in his
account) was so scared of Atahualpa that he feigned illness during the time he
was there and kept to his room.28
In the meantime, Spanish ranging expeditions were plundering the temples
and shrines of Tawantinsuyo, stripping them of their precious metals and sending

24 Xerez, Verdadera relación, p. 93.
25 Xerez, Verdadera relación, pp. 106-7; Hemming, Conquest of the Incas, p. 48. Hemming estimates
88 cubic metres based on the quite precise figures that Xerez provides in his account. Xerez does not
talk about this in terms of a ‘ransom’ but rather because Atahualpa ‘feared that the Spaniards would
kill him’ (Verdadera relación, p. 106). Both Estete’s and Pizarro’s accounts agree with Xerez on this
(Pizarro, Relation, p. 186-7). Estete writes: ‘the truth is that he made all these promises as a man who
was afraid they [the Spanish] would kill him’ (Noticia, fol. 8v). See also the notes in Hemming, Conquest of the Incas, p. 536.
26 Estete, Noticia, fol. 9r; Xerez, Verdadera relación, p. 110; Pizarro, Relation, p. 189-91; Hemming,
Conquest of the Incas, p. 54.
27 Pizarro, Relation, pp. 191-2. Pizarro recounts that Atahualpa was dissimulating all the while
that these deeds were done without his knowledge or permission. It is perhaps conceivable that
Atahualpa’s generals Chalcuchima (stationed in Jauja) and Quisquis (occupying Cuzco) were operating under their own initiative but it is highly unlikely that these high-profile killings were carried
out without Atahualpa’s knowledge and consent. As Xerez wrote: ‘It is a strange thing to recount
Atahualpa’s gravity and the great obedience that all have for him’ and, ‘Atahualpa replied that throughout the entire land there was no-one who moved without his permission’ (Verdadera relación, p. 111).
28 Pizarro, Relation, p. 228. Of course it is plausible that he was also ill. Tupac Huallpa died not long
after.
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them back to Cajamarca to fill the rooms set aside as part of Atahualpa’s promise.
While returning from one such expedition to the key shrine of Pachacamac on
the central coast (very close to what is now Lima), Hernando Pizarro, brother
to Francisco, met with Chalcuchima, one of Atahualpa’s generals who was
stationed with a large force in Jauja in the central Andean highlands between
Cajamarca and Cuzco.29 Chalcuchima’s force represented a considerable threat
to the Spaniards, notwithstanding their only security that they held Atahualpa
captive. According to Hernando Pizarro’s own account, after a day spent in hard
negotiations, Chalcuchima finally decided to leave his command in the charge of
a subordinate and to accompany the Spanish back to Cajamarca.30 Crucial to these
negotiations was the fact that another brother of Atahualpa was travelling with
Pizarro and who had gone ahead of Hernando Pizarro to persuade Chalcuchima
to agree to meet in the first place.31 Pizarro, of course, wanting to foreground his
own activity in the accounts to be sent back to Spain, does not mention to what
extent the prince participated in these negotiations, but it is important to bear in
mind that Chalcuchima would have needed to be persuaded that Pizarro spoke with
Atahualpa’s authority in countermanding his original orders to remain stationed in
the central Andean highlands. Atahualpa’s brother might well have been the person
who tipped the balance in Pizarro’s favour and caused Chalcuchima to make his
fatal decision to hand himself over to Spanish power.
Back in Cajamarca, the Spanish had been reinforced by Diego de Almagro’s
expedition (April 1533) and, according to Pedro Pizarro, Atahualpa became
increasingly (and rightly) concerned about his own position.32 A Spanish ranging
(and plundering) expedition to Cuzco had received a frosty reception from another
of Atahualpa’s generals, Quisquis, but returned to Cajamarca, according to the
account of the Inca Titu Cusi Yupanqui, with emissaries of goodwill from Manco, Titu
Cusi Yupanqui’s father and half-brother to Atahualpa. Manco, in actual fact, was in

29 Pachacamac, ‘he who shakes the earth’ was one of the supreme deities in the Andean pantheon,
believed responsible for earthquakes and destruction. Such was his power deemed to be that after
they assimilated the Chanca peoples of the central coast into their empire, the Incas took care to
propitiate the deity and to consult the oracle when expedient to do so. In turn, the cult of Pachacamac
also had to accommodate the new order, allowing a temple of the sun to be constructed alongside
that of Pachacamac within the temple complex; MacCormack, Religion in the Andes, pp. 59-63; see
also María Rostworowski, Pachacamac y el Señor de los Milagros: una trayectoria milenaria (Lima:
Instituto de Estudios Peruanos, 2002), pp. 42-4, 82-4.
30 Hernando Pizarro, ‘La relación del viaje que hizo el señor capitán Hernando Pizarro por mandado
del señor gobernador, su hermano, desde el pueblo de Caxamalca a Parcama [Pachacamac], y de allí
a Jauja’, in Xerez, Verdadera relación, pp. 121-49 (pp. 139-43).
31 Pizarro, ‘La relación del viaje’, p. 140. Hemming speculates that the brother was Quilliscacha (Conquest of the Incas, p. 66).
32 Pizarro, Relation, p. 213.
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considerable danger as long as Quisquis held the balance of power in Cuzco.33 For
the Spanish, the question of how to proceed loomed large, and Atahualpa himself
knew that he was the lynchpin. Accordingly, he attempted to elicit a promise from
Francisco Pizarro that he would not be killed but would be freed to rule the northern
provinces from Quito, while the Spanish would govern the lands (and populations)
between Cajamarca and Cuzco.34 At the same time he began to cultivate a relationship
with Hernando Pizarro, to counter what he suspected were Francisco Pizarro’s malign
intentions. When Hernando was then sent to Spain to carry the first reports of the
conquest together with the ‘royal fifth’ of the treasure haul at Cajamarca due to the
Crown, Atahualpa is said to have ‘wept, saying that they would surely kill him’.35
Accounts of what happened next vary in their details. According to Xerez, Atahualpa
sent word to his general Rumiñavi [‘Lluminabe’], to advance on Cajamarca, kill all the
Spaniards and to free him from captivity. When accused of this by Francisco Pizarro, he
denied it vociferously exclaiming, ‘Are you making fun of me?’36 Nevertheless, Pizarro
apparently sent out indigenous scouts who confirmed these rumours. At this, a council
was hastily called and Atahualpa, ‘in agreement with his majesty’s officials, the captains
and all those there with experience’, was condemned to be burned to death for treason.37
Miguel de Estete, a loyal Pizarrist, tried to shift the blame for regicide from
Francisco Pizarro to Diego de Almagro, saying that:
They met together, although against the will of the Governor [Pizarro], who was never happy
with the idea, and decided that Atahualpa should die because he broke the peace and was gathering his people together to kill the Christians [...] In the end, Captain Almagro held sway, ever
insistent that Atahualpa should die, giving many reasons why, and he was killed.38

33 Yupanqui, Titu Cusi, History of How the Spaniards Arrived in Peru, trans. and ed. by Catherine
Julien (Indianapolis: Hackett Publishing, 2006), fols. 6v-9v, pp. 20-7. This account, dictated to the
mestizo scribe Martín Pando, for oral transmission to the Spanish king (Philip II) in 1570 by Titu Cusi
Yupanqui, ruler of the neo-Inca state of Vilcabamba, attributes the balance of power at that time to
his father Manco and insists that Atahualpa and Huascar were nothing more than usurpers. This,
of course, was to establish the right of Manco’s lineage to rule in the eyes of the Spanish monarchy.
In reality, however, Manco Inca was in very real danger at this time as his half-brothers were being
systematically eliminated by those close to Atahualpa. For the purposes of this introduction I follow
Julien’s translation of the text into English, but as her publication is bilingual, I provide the page references for both the Spanish and the English together with the original foliation references.
34 Pizarro, Relation, p. 214. Control of the indigenous population was crucial because once the material spoils of conquest had been divided up, the key to continued Spanish wealth at that time was the
encomienda, the allocation of groups of indigenous people to Spanish conquistadors or, latterly, to
Spaniards who had not participated in conquest but who were deemed to have done services for the
crown. These Spaniards, who became encomenderos, were entitled to receive from their encomienda
the tribute that would otherwise be due to the Crown.
35 Pizarro, Relation, p. 215.
36 Xerez, Verdadera relación, pp. 157-8.
37 Xerez, Verdadera relación, pp. 159-60.
38 Estete, Noticia, fol. 10r.
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Similarly, Pedro Pizarro tried to excuse Francisco Pizarro by blaming Almagro, but he
also placed the council in the context of a row about the division of the spoils from the
‘ransom’. In order to further shift the blame away from the Pizarro family, he added
another protagonist to the mix—the interpreter Felipillo, ‘one of the boys [from the
northern coast39], that the Marquis [Pizarro] had taken to Spain’.40 He alleges that
Felipillo had fallen in love with one of Atahualpa’s wives and, in order to get rid of the
Inca, his rival in love, went to Pizarro and told him that Atahualpa’s forces under his
orders were massing outside Cajamarca to kill them all.41
Whatever the truth of the matter regarding ultimate responsibility for Atahualpa’s
execution, for all those whom he would have considered his enemies were he to be
freed from captivity and regain power, Atahualpa’s continued existence was becoming
a dangerous liability. Now that he had effectively handed over the wealth of his empire
to the Spanish, the only immediately expedient (albeit Machiavellian) option at that
moment was to put him to death and name his terrified but highly pliant brother Tupac
Huallpa, Inca in his stead.42 Any potential subsequent fall-out from Spain for the

39 He is often thought to be from Tumbes but Lockhart draws attention to Cieza de León who writes
that they were originally taken from ‘a place somewhat south of Cabo Blanco and Tumbes’, and then
Gómara who refers to him as ‘Felipillo de Poechos’, which is close to the river Piura (cited in Lockhart,
Men of Cajamarca, pp. 448-9). Felipillo would therefore be of the Tallán nation.
40 Pizarro, Relation, p. 217. Hemming notes that a discontented Almagro had already written to the
king in 1532 for permission to conquer beyond the limits of Pizarro’s jurisdiction, but permission was
refused on the grounds that this could jeopardize the entire enterprise (Hemming, Conquest of the
Incas, note ‘72, of his own’, pp. 539-40).
41 Pizarro, Relation, p. 217. See also Hemming, Conquest of the Incas, pp. 74-78 for an overview of the
differing narratives. In actual fact, Pedro Pizarro did not need to concoct a love-triangle (if indeed it
was concocted) in order to finger Felipillo. Given how Atahualpa had slaughtered the people of the
northern coast during the civil war for their support of Huascar, and before him, his father Huayna Capac had done the same in the Incan wars of conquest, it would be perfectly reasonable in the
circumstances of war and vengeance for Felipillo to want him dead. The unfortunate Felipillo later
accompanied Diego de Almagro’s expedition to Chile but was accused of switching sides and fled the
Spanish camp together with Villa Oma. He is said to have fortified himself in a mountain stronghold
with the indigenous warriors who were resisting the Spanish. He was captured and executed in 1536
(see Hemming, Conquest of the Incas, pp. 82 and 542 (note ‘82 against the Spaniards’) and Lockhart,
Men of Cajamarca, p. 452). The accusations are quite plausible, as it is quite easy to imagine how he
might have become disenchanted with Spanish violence and abuse towards the indigenous populations they encountered (and also towards himself). It is also equally plausible that he was falsely
accused given the precariously ambiguous position of an interpreter, mistrusted by both sides.
42 Of course this demonstrates a profound ignorance on the part of the Spanish as to the nature of
Inca succession, as, to be successful, a ruling Inca would necessarily name his own successor; the
nomination would have to receive divinatory approval, and, only then could the accession take place
if it were recognised by the elite powerbrokers, the nobility, and military generals of the empire. See
MacCormack, Religion in the Andes, pp. 118-132 for a detailed analysis of the process of Inca succession. MacCormack persuasively argues that it was the failure to follow these steps that caused the civil
war between Atahualpa and Huascar.
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crime of regicide could be anticipated and dealt with later.43 Accordingly, on 26 July
1533, the sentence—now commuted to death by garrotte on condition that Atahualpa
accepted baptism—was carried out, and, with joint Incaic and European ceremonials,
the Spanish (in particular) hailed Tupac Huallpa as the new Inca.44
The killing of Atahualpa by the Spanish had far-reaching implications for the
Spanish position in Tawantinsuyo, and all but Titu Cusi Yupanqui’s account recognise
it as pivotal in the history of the Conquest.45 On the one hand, it meant to those loyal
to Atahualpa and in a position to act (such as Rumiñavi in Quito and Quisquis in
Cuzco), that it was now open season on the Spanish and their allies as they hurried
south towards Cuzco, and the Spanish and their allies were hard-pressed as they
battled their way towards the Inca capital. On the other hand, Atahualpa’s execution
signalled to his indigenous enemies that these strange newcomers were seemingly
significant players in the bitter power-politics of the empire. This apparent shift in
the balance of power enabled important alliances between the Spaniards and Cañari
of the northern provinces of Quito against whom Atahualpa and his father Huayna
Capac had been fighting, and the Huancas of Jauja who were also bitter enemies of
the Incas, and on whom Chalcuchima’s army had visited exemplary punishment prior
to his own submission to Hernando Pizarro.46 It also shored up the Spanish alliance

43 Sources do not give a word-for-word account of the debates about the proposed killing but given
the defensive accounts that were subsequently written that try to lay the blame on other individuals or
factions, it is highly unlikely that the Spaniards would not have considered how regicide would have
been perceived by the Spanish Court and how they might mitigate the consequences of this.
44 See Ramos, Death and Conversion, pp. 37-48 for her analysis of the sentence, execution and funerary rites. For the joint rites of Tupac Huallpa’s succession, see Pedro Sancho de la Hoz, Relación de
la conquista del Perú, in Cronistas coloniales: (Primera parte), ed. by J. Roberto Páez, (Madrid: 1853),
cap. 2, p. 141, <http://www.cervantesvirtual.com/obra-visor/cronistas-coloniales-primera-parte--0/
html/0000fb16-82b2-11df-acc7-002185ce6064_8.html>, [last accessed, 15 September, 2014]. Sancho
calls Tupac Huallpa, ‘Atabalipa, hermano de Atabalipa’ (‘Atahualpa, brother of Atahualpa’). See also
MacCormack, Religion in the Andes, pp. 137-8.
45 See Catherine Julien’s introduction to Yupanqui, History, pp. xxii-xxiii. For Titu Cusi, the point
of no return for Tawantinsuyo was his father’s failed uprising against the Spaniards in 1536 and his
subsequent retreat to Vitcos and then Vilcabamba, while the execution of Atahualpa was merely the
execution of a usurper in the context of a bitter civil war, worthy of only a few lines in his chronicle
(fols. 9r-10r, pp. 26-9).
46 Pizarro, Relation, p. 211. Pedro Pizarro describes how ‘he came out in peace, but he held ready in
the plaza of Xauxa many lances, and on the points of some were placed heads of Indians and on others
tongues and on others hands, so that it was a fearful thing to see’ (p. 211). Hernando Pizarro’s account,
on the other hand, is more oblique and merely describes his fear of seeing a mass of people awaiting
them, not knowing if they were warriors or civilians; in fact it turned out they were civilian and celebrating a festival (‘La relación del viaje’, p. 140). He nevertheless continues by mentioning a detail of the
subsequent negotiations that Chalcuchima was reluctant to leave his post in Jauja because he had been
sent there by Atahualpa due to it being newly conquered, and if he left they would rebel (‘La relación del
viaje’, pp. 141-2. For the Huancas’ welcome of the Spaniards see Hemming, Conquest of the Incas pp. 93-4.
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with the polities of the northern coast, such as the Tumbesinos and the Tallanes, who
had supported Huascar in the civil war. These were vital alliances that were to last
through the subsequent years of turmoil through to the very end of the Inca empire
with the destruction of Vilcabamba in 1572.47
The Spaniards’ puppet Inca, Tupac Huallpa, died very suddenly while they paused
at Jauja on their way south. The unfortunate general Chalcuchima, having already
being accused of acts of sabotage and now a significant danger should he escape,
was blamed for his death. Pedro Pizarro described how Chalcuchima had toasted the
Inca in the course of the traditional coronation rites and gave him a cup of poisoned
chicha to drink.48 He adds with not uncommon Spanish paranoia about indigenous
arcane and medicinal knowledge that ‘these Indians knew herbs by means of which
they can kill at the end of as many months or years as they desired’.49 In reality, it
would not have been surprising had Chalcuchima wanted Tupac Huallpa dead given
his collaboration with the Spaniards and given the systematic elimination of potential
rivals to Atahualpa, but in all probability Tupac Huallpa died of natural causes.50 This
was of no help to Chalcuchima’s standing amongst the Spaniards, however, because
as they fought their way past Quisquis’ forces in Vilcaconga—on more than one
occasion coming very close to defeat51—they became increasingly convinced that the
general was co-ordinating with Quisquis to bring about their destruction by ambush.
Despite his protestations to the contrary, he was condemned to death by burning and
died invoking the deity Pachacamac and calling on Quisquis to avenge him.52
It was at this point on their journey that the Spaniards were met by another
half-brother of Atahualpa, Manco. As far as the Spanish forces were concerned, this

47 A stash of anti-calvary pikes and other weaponry were discovered in indigenous settlements in the
Jauja region in 1564 and they were accused of plotting rebellion against the Spanish by a weak and
paranoid viceregal government. Given the systematic abuses against indigenous Andeans (including
the Huancas who were supposedly privileged allies of the Spaniards) and the brutality of the civil
wars to that point, it would not be unreasonable to assume that the one-time allies of the Spanish
were finally ready to rise up against their former friends. Nevertheless, their defence, that they were
storing arms for a forthcoming expedition against the indigenous Mapuche in Chile (who by that time
were also mounted) is also entirely feasible (and perhaps even more likely). See Hemming, Conquest
of the Incas pp. 294-6.
48 Chicha is a maize-beer drunk throughout the Andes and Amazonian regions. It played and still
plays an extremely important role in rites of reciprocity between individuals, groups, and also,
ancestors and patron deities.
49 Pizarro, Relation, p. 228.
50 Hemming, Conquest of the Incas, p. 95.
51 ‘If night had not intervened, they would have killed all’ and ‘certain it is that those who were in
the greatest peril at this time were those who had remained with the Marquis, because they were so
few, [...] that had the Indians known of it, they would have made but little ado about killing them all.’
Pizarro, Relation, pp. 238-9.
52 Sancho de la Hoz, Relación, cap. X, p. 173.
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encounter was arguably providential, for, having lost their puppet Tupac Huallpa,
here was another legitimate and potentially more powerful heir they could use just
as easily. Indeed, according to Pedro Sancho de la Hoz, another of Francisco Pizarro’s
secretaries, ‘[Manco] had been wandering fugitive to avoid being killed by the Quitans
[forces of Atahualpa]’ and ‘he said to the Governor that he would assist in whatever
way he could to cast those Quitans out because they were his enemies and he hated
them and did not want to be subject to foreign rule’.53 Such was Manco’s hatred of
Chalcuchima, and his half-brother Atahualpa, that even after Manco had irrevocably
split from the Spaniards, rebelled and then retreated to his mountain fastness of
Vilcabamba, he was more than happy to assume responsibility for the general’s
execution. Indeed, his own perspective, recounted by his son Titu Cusi Yupanqui,
was rather different from that of Sancho de la Hoz:
When my father learned of Pizarro’s difficulties, he decided to call up his men and go to Pizarro’s
aid. My father left Cuzco with more than 100,000 men. He reached Vilcaconga, where he found
out that Pizarro had already captured Challcochima. Pizarro was very relieved to see my father
[...] Once they had joined in alliance [...] the Marquis turned Challcochima over to my father,
saying ‘Look here, Lord Manco Inca, I have brought you your capital enemy Challcochima. You
decide what you want done with him.’ When he saw Challcochima, my father ordered that he
should be burned alive in front of all of them so that news of this act would reach Quisquis,
Challcochima’s associate. It would be fit punishment for Challcochima and serve as an example
for the rest.54

Whoever’s perspective was closer to the truth, Manco Inca’s strategic alliance
with the Spanish was key to the course of events in the Andes during the
sixteenth-century. Titu Cusi, concerned in his account to King Philip II of Spain
to depict his father as an active protagonist and legitimate ruler who, in those
early days after the Spanish arrival bore the newcomers nothing but goodwill,
describes how Manco then campained with Antonio55 de Soto against Quisquis,
defeating him in battle a short distance from Cuzco.56 Manco welcomed the
Spanish to Cuzco as important allies, instructing his subjects ‘on pain of death’
not to ‘offend the people who had so recently come to his land’.57 Yet his goodwill

53 Sancho de la Hoz, Relación, cap. XI, p. 174.
54 Yupanqui, History, fols 10r-v, pp. 28-31. What makes this account implausible is that death by
burning would have been an extraordinary punishment in an Inca context. Nevertheless, a Spanish
source written by the conquistador Juan de Pancorvo backs up Titu Cusi’s depiction of a confrontation
between Manco and Chalcuchima. Manco accused him face-to-face and in front of the Spaniards of
sending messengers with knotted quipus (cord records) to Quisquis. When Chalcuchima denied it, he
brought forward the messengers who admitted it was true (Hemming, Conquest of the Incas, p. 108).
55 He is referring here to Hernando de Soto.
56 Yupanqui, History, fols 11v-12r, pp. 32-3.
57 Yupanqui, History, fol. 12v, pp. 32-3. The Spanish expedition entered Cuzco on 15 November 1533
(Hemming, Conquest of the Incas, p. 115).
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was not reciprocated. In the midst of growing factionalism between the Spaniards
(Pizarrists versus Almagrists) and continued factionalism amongst the Inca elite,
the Pizarrists in particular vied to surpass each other’s ability to humiliate and
torment the Inca. They undermined his authority and attacked and looted his
palace, and, according to Titu Cusi’s account, Manco was seized and imprisoned
in irons on more than one occasion in order to extort a similar ransom from him
to that which Atahualpa had paid.58 When in 1535 Diego de Almagro left for Chile
to continue the conquest there, the balance of power shifted towards the Pizarro
faction and the situation considerably worsened for Manco. Juan Pizarro had the
temerity to seize Manco Inca’s wife-to-be, Inquill Coya, for his concubine. When
Manco proved unable to resist, Gonzalo Pizarro also demanded an Inca princess
for his own. The one he demanded, however, was already Manco Inca’s wife and
queen (coya), Cura Ocllo.59 Manco’s offer of silver instead was to no avail, and
in desperation, he arranged a charade in which he ordered a noble lady, Inguill
to pretend to be the coya. Again this failed to work and Gonzalo succeeded in
humiliating the Inca utterly.60 He fled Cuzco, but was recaptured and once again
humilitated and imprisioned. What is remarkable, in fact, is that it took so long
for Manco to take action against them as he suffered humiliation after humiliation
and even rebukes from his noble captains—in particular the priest of the Sun,
Villa Oma son of Huayna Capac—who exhorted him to act.61
He finally took action in April of 1536. Rebellion, which had been simmering
throughout 1535 boiled over in 1536 when Manco slipped out of Cuzco during Holy Week
and returned at the head of an army hundreds of thousands strong. An indigenous
army under the leadership of Quiso Yupanqui, after destroying the Spanish in Jauja,
laid siege simultaneously to Lima.62 For Manco’s son, Titu Cusi Yupanqui, this rather
than Cajamarca, was the pivotal point in the history of Tawantinsuyo when power was
definitively held in the balance. For a while, it seemed as if the Spanish presence in the
Inca empire was indeed balanced on a knife-edge. The Incas, after initial vacilation
from Manco (which further troubled Villa Oma, the siege commander, and was later
criticised by his son Titu Cusi) gained entry to Cuzco and set it ablaze, but were driven

58 Hemming, Conquest of the Incas, pp. 170-3; Yupanqui, History, pp. 36-63.
59 She was also his sister, in accordance with Inca tradition.
60 Hemming, Conquest of the Incas, pp. 177-8; Yupanqui, History, pp. 64-87.
61 Yupanqui, History, fols 24v-25v, pp. 64-7. According to Betanzos, Villa Oma was ‘one of the most
senior lords of the city of Cuzco’ and the mayordomo (lit. ‘butler’ or ‘head-servant’) of the sun (Betanzos, Suma y narración, parte 2, cap. 29, pp. 333-4). Effectively, he was the high priest of the sun with
ritual and administrative responsibilities for the estates belonging to the cult of the sun. Certainly the
accounts all agree that he was an extremely powerful figure amongst the Inca elite who was not afraid
either to rebuke Manco Inca for vacilation or the Spaniards for their abuses. See also Catherine Julien,
Reading Inca History (Iowa: University of Iowa Press, 2002), p. 265.
62 Yupanqui, History, fols. 34r-v, pp. 90-5; Hemming, Conquest of the Incas, pp. 200-6.
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back.63 Seventeenth-century accounts describe how the providential intervention of
the Virgin Mary extinguished the fires and drove the attacking Incas back by casting
hail from her hands (Fig.1).64
Titu Cusi instead mentions African slaves stationed on the roof of the church to
put out the flames while under constant fire from the beseigers. Yet, even for him,
providence (however he might have understood this) seemingly had a hand in the
outcome as he wrote:
They tried to set the church on fire. But the black men who were on top of it managed to prevent
them from doing so, in spite of being bombarded by arrows shot by the Satis and Andes Indians.
No damage was done to the black men because God protected them, and they were able to shield
themselves. Many Indians saw that the Spaniards spent that night in the church calling on God
to help them, kneeling and clasping their hands to their mouths. The Spaniards keeping watch
in the plaza did the same, as did many of the Indians who had joined them, who had come with
them from Cajamarca.65

Nevertheless, even with this seemingly supernatural aid for the Spaniards at this early
stage in the fighting it still seemed that the siege would go Manco’s way. The besieging
forces took the fortress of Sacsahuaman, situated strategically above the city of Cuzco,
and Juan Pizarro was killed trying to retake it. Once again, however, ultimate victory
slipped away from Manco. Crucial to the Spanish retaking of the fortress and, indeed,
their overall survival was their alliance with the Cañari and the Chachapoyas. These
were bitter enemies of the Incas due to Huayna Capac’s campaigns against them in
the north of the empire, and, as a result, they fought fiercely alongside the Spanish

63 Yupanqui, History, fols. 36v-38r, pp. 96-101.
64 Hemming, Conquest of the Incas, p.188. For an illustrated version of the miraculous intervention
by Mary and Santiago, see Felipe Guaman Poma de Ayala, Felipe, El primer nueva corónica y buen
gobierno [1615], fols. 401 [403]-405 [407], <http://www.kb.dk/permalink/2006/poma/info/en/frontpage.htm>, [last accessed, 20 August, 2014]. As might be expected, the legend of these miraculous
interventions grew up later, becoming firmly established towards the end of the sixteenth century.
Nevertheless, these later legends illustrate an important point, that this was a spiritual landscape in
which providence and divine entities moved and had a direct impact on the outcome of events. For
both Spaniards and indigenous Andeans, in the sixteenth century there was no dichotomy between
the physical and the spiritual. This is significant, because viewing the history of the Andes in this way
should help understand later happenings in Vilcabamba as they were recorded by chroniclers such
as Antonio de la Calancha.
65 Yupanqui, History, fol. 38r, pp. 98-101. It is important to note that Titu Cusi was dictating this
account (under guidance) for the king of Spain, and so, elements that appear particularly Christian
such as this one, are likely to have been shaped for Philip II’s benefit. Nonetheless, it would have been
natural for Titu Cusi to assume supernatural intervention on the side of the Spaniards (notwithstanding human agency on both sides of the fighting), especially as the odds were so heavily stacked in
favour of Manco’s forces. The ‘church’ was the site of the present cathedral in Cuzco, which was then
the great hall of Suntur Huasi. The roofs of Cuzco (including that of Suntur Huasi) were thatched.
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Figure 1: The Royal Library, Copenhagen, GKS 2232 4º: Guaman Poma, Nueva corónica y buen
gobierno (1615), fol.402 [404], Drawing No.162, ‘The miracle of Santa María de Peña de Francia:
Inka soldiers are frightened in battle by the miraculous apparition and flee.’ <http://www.kb.dk/
permalink/2006/poma/404/en/image/?open=id2642390>, [Last accessed, 27/11/14] (Reproduced
with permission of Det Kongelige Bibliotek)
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during the siege.66 At the same time, members of the Inca elite also fought against
Manco, perhaps hoping to capitalise on their support for the Spanish should Manco
lose. Two of Manco’s brothers, Inguill and Huaypar, for example, fought alongside
the Spanish against Manco’s garrison of Sacsahuaman, and such alliances highlight
the factionalism amongst the Inca elite that continued to weaken cohesive attempts
to resist the Spanish.67
Manco’s forces besieging Lima in August of 1536, meanwhile, similarly looked
certain to be victorious. Yet in a crucial battle just outside of the settlement, Quiso
Yupanqui—Manco’s general in command of the coastal forces—was killed and the
besiegers were defeated. Spanish accounts highlight the gallantry of their calvary
in breaking the indigenous lines, but documentary evidence (corroborated recently
by archaeological evidence) has cast doubt on their claims, suggesting instead that
a force of indigenous allies from Huaylas arrived at the most opportune moment
to save the beleaguered Spaniards and turn the tide of the battle.68 Once the siege
of Lima was broken, a relief force made its way to Cuzco and converged (more by
coincidence than by design) with Diego de Almagro’s expeditionary force that
had returned from Chile. Manco bowed to the inevitable and lifted the siege, and,
according to his own son Titu Cusi, not without due criticism from his commanders.
When he tried lay responsibility for the failure on their shoulders, they responded
saying:

66 Hemming, Conquest of the Incas, pp. 189-95.
67 Yupanqui, History, fol. 39r, pp. 102-3. Hemming names Huaypar as Huaspar (Conquest of the Incas,
p. 243). As a further example of this catastrophic elite Inca factionalism, Manco had tried to consolidate his power in Cuzco (prior to rebelling against the Spanish) by eliminating potential rivals to the
throne just as his brother Atahualpa had done before him. He even used the Almagrist faction to do
this. See for example Titu Cusi’s description of the assassination of Pascac, Manco’s brother, History,
fols. 32v-33r, pp. 86-9. Hemming suggests that Titu Cusi was mistaken and that the brother he had
murdered was Atoc Sopa (Hemming, Conquest of the Incas, pp. 171, 553-4 [notes 171, ‘obesiance to him’
and ‘in his bed’].
68 For the Spanish perspective, see Hemming, Conquest of the Incas, pp. 201-6; The historian María
Rostworowski de Diez Canseco, brought to light documentary evidence (AGI Justicia 1088) that suggests that at the crucial moment, the concubine of Francisco Pizarro, and daughter of Huayna Capac,
Quispe Sisa (otherwise known as Doña Inés Huaylas Yupanqui), requested and received military aid
from her mother, the curaca (noble chieftain) of Huaylas, Contarhuacho. See Doña Francisca Pizarro:
Una ilustre mestiza 1534-1598 (Lima: IEP ediciones, 1989), pp. 24-6. For the corroboratory archaeological evidence, see Melissa S. Murphy, Catherine Gaither, Elena Goycochea, John W. Verano, and
Guillermo Cock, ‘Violence and Weapon-Related Trauma at Puruchuco-Huaquerones, Peru’, American Journal of Physical Anthropology, 142 (2010): 636-49. By itself, the archeological evidence is not
conclusive and merely suggests an increase in violent death due to Spanish and also, significantly,
indigenous weaponry amongst indigenous coastal populations around the time of the conquest. The
traumas on the skeletons discovered in the mass graves at Puruchuco together with this evidence put
forward by Rostworowski have been combined in a new narrative of the siege of Lima and its defence.
See the documentary film The Great Inca Rebellion (NOVA/National Geographic, 2007). See also
the film transcript <http://www.pbs.org/wgbh/nova/ancient/great-inca-rebellion.html>, [accessed,
15/09/2014].
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We come before you in great distress and shame [...] but we take some comfort in being able to
blame you in part, since we sent to ask you what we should do with the Spaniards when we had
them trapped with no way out, and you sent word that we should leave them there suffering
like they had made you suffer and that you would come and finish them off. Since we could not
disobey [...], we left the Spaniards alone for a day and a night while we waited for you. Then,
when we thought [...] that we had them in our hands for certain, they slipped through our fingers
[...]. We do not know why this happened, nor what to tell you about this, except that it was our
misfortune not to have attacked sooner, and yours for not giving us permission to attack.69

As he retreated and was harried by the Spaniards, Manco’s misfortune continued. He
was accused by his people of abandoning them to the invaders even as he suffered a
significant defeat in the religious centre of Vitcos.70 There his son Titu Cusi was taken
prisoner and he lost possession of the mummified remains of his ancestors, including
the great Pachacutec, Tupac Yupanqui and, his father, Huayna Capac.71 This was a
terrible blow given the significance of these figures and their continued and necessary
role in the (re)generation of life in the Andes.72 Nevertheless, Manco was able to regroup,
and began to win victories over the Spanish as he retreated to his mountain fastness of
Vilcabamba. Given the landscape, guerrilla warfare proved to be most effective against
Spanish attacks, and despite losing the greater part of the empire, Manco was able to
shore up his neo-Inca state in Vilcabamba making best use of the terrain in ambushes
and hit and run attacks. In one such attack, Titu Cusi writes:
My father’s people attacked so fiercely that, with one big push (whether from above or below),
they defeated the Spaniards and pushed them off the hill. The Spaniards fell, out of control,
down the slopes and cliffs. In truth, the Spaniards defeated themselves, because they could not
manage on such a steep slope due to the fatigue from carrying their weapons and the suffocating
heat [...] No man or horse escaped alive except for two men.73

After this battle at Oroncoy, he turned his attention to his Huanca enemies and defeated
both them and the Spaniards who went to their aid. In the last Spanish incursion

69 Yupanqui, History, fols. 41r-v, pp. 106-9.
70 Yupanqui, History, fols. 43r-47r, pp. 112-23. Titu Cusi would have been very young at this time and
this reported speech, here narrated by Titu Cusi, would have been later related to him by older counsellors who were there at the gathering.
71 Pachacutec was attributed the initial victory over their enemies the Chancas in the valley of Cuzco
that enabled the Inca empire to expand so dramatically. Tupac Yupanqui, his son, began the exponential expansion to the west and north. See Betanzos, Suma y narración, parte I, caps VIII-XXI, pp.
72-152; and María Rostworowski de Diez Canseco, History of the Inca Realm, trans. by Harry Iceland
(Cambridge: Cambridge University Press, 1999), pp. 22-81.
72 For the role of Andean mummies (malquis) in the re-generation of life, see Frank Salomon, ‘“The
Beautiful Grandparents”: Andean Ancestor Shrines and Mortuary Ritual as Seen Through Colonial
Records’, in Tombs for the Living: Andean Mortuary Practices, ed. by Tom Dillehay (Washington: Dumbarton Oaks, 1995), pp. 315-54.
73 Yupanqui, History, fol. 48v, pp. 126-7.
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into Vilcabamba in April 1539, led by Gonzalo Pizarro and Diego Maldonado, Manco,
despite the protestations of his wife Cura Ocllo, killed his (and her) brothers Huaypar
and Inguill. The Spanish returned to Cuzco having failed to capture Manco, but with
his wife as a war prize. According to Titu Cusi, she refused to let herself be raped and
was instead brutally killed by the invaders.74
For the Spanish, however, rather than representing any victory in a real sense, the
raising of the siege of Cuzco began a rapid descent into chaos. What had before been
aggressive factionalism and argument punctuated by sporadic localised violence
between the Pizarros and their supporters, and Almagro and his supporters, now
became all-out war. Almagro’s attempt to conquer Chile was, by and large, an attempt
to head off open conflict with the Pizarro family and carve out for himself a similarly
rich conquest south of Francisco Pizarro’s jurisdiction. He returned from Chile not
because he had heard about Manco’s rebellion in Cuzco but because his attempts
to conquer the region had failed and had been a profound disappointment to him
due to its relative lack of easy plunder (compared to Tawantinsuyo). In fact, it was
not until his force had endured the hardships of the Atacama Desert for the second
time and re-entered what became known as Peru that they first heard rumours of
Manco’s uprising. Instead of seeking to join forces with the other Spanish groups
converging on Cuzco, Almagro tried to treat first with Manco, indicating his real
intentions that he intended to seize Cuzco from the Pizarros; under his governance,
therefore, Manco could return. The negotiations turned sour nonetheless and Manco
(unsurprisingly) refused to trust any Spaniard, not even one who had been his onetime ally.75 Almagro’s next best option was to defeat Manco first, and then seize Cuzco
from the Pizarro brothers. The former he failed to do, but he achieved the latter on 18
April 1537, imprisoning Hernando and Gonzalo Pizarro before moving to intercept the
relief force that was heading towards Cuzco from Lima. He defeated them at Abancay
on 12 July 1537 and, for a short while at least, remained master of Cuzco, alongside
his own Inca ally and puppet emperor, Paullu, another of Manco’s brothers.76 After
Gonzalo escaped imprisonment and Hernando was released during negotiations, the
two joined Francisco, their elder brother, in Lima and began to fight back. The coup
de grâce came for Almagro (but not for the civil war) on 26 April 1538 at the battle
of Salinas. After a brief imprisonment, Almagro was tried summarily and garrotted
in July 1538 on the orders of Hernando Pizarro, but this act of violence only stoked
the fires of the vendetta, and three years later (26 July 1541) Almagro’s supporters

74 Yupanqui, History, fols. 51v-52v, pp. 134-7. See also Hemming, Conquest of the Incas, pp. 244-5 for
variant details from other chronicles.
75 See Hemming, Conquest of the Incas, pp. 218-21.
76 Hemming, Conquest of the Incas, p. 220. Paullu had accompanied Diego de Almagro on his expedition to Chile and had not joined the rebellion against the Spanish. In July of that year after the battle
of Abancay, Almagro ceremonially named Paullu the new Inca emperor in Manco’s stead (Hemming,
Conquest, p. 226). Manco, of course, viewed this as illegitimate usurpation.
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took their revenge by murdering Francisco Pizarro in Lima. With Hernando Pizarro
having returned to Spain a year earlier to render accounts with the Crown and been
imprisoned there for his part in the chaos and destruction, for a short time at least,
control of Peru passed to the Almagrists. Yet with the defeat and execution of Diego
de Almagro’s son (also named Diego de Almagro) by the royal administrator Cristóbal
Vaca de Castro at the battle of Chupas, Huamanga, in September 1542, the pendulum
swung back to the Pizarrist camp, now led by the remaining brother, Gonzalo.77
A new controversy was brewing, however, as the Crown was anxious to put an
end to the disorder that was damaging its reputation amongst its fellow European
monarchies (friend and foe alike), was draining its resources rather than contributing
to them and, furthermore, was burdening the conscience of the king and emperor
Charles I due to his failure to protect his new indigenous subjects. The controversy
centred on the opposition of many important members of the clergy to the institution
of encomienda, or the allocation of a certain number of indigenous people (and the
tribute they would otherwise provide to the Crown) to particular Spaniards as a
reward for services rendered (usually in conquest). At this moment in time, they were
deemed to be hereditary grants in perpetuity. Nevertheless, a fierce polemic raged in
Spain and between Spain and the Americas over the legitimacy of such grants during
the sixteenth century. In November 1542, the polemic came to a head. After aggressive
lobbying by members of the Church (especially by the Dominican, Bartolomé de las
Casas), the ‘New Laws’ were passed by Charles I of Spain. These intended to bring
an end to the encomienda and to curb the power of what was effectively becoming
an independent feudal institution by insisting that all encomiendas were to revert to
the Crown on the death of the encomendero.78 These laws provoked uproar amongst
existing encomenderos (and their now disinherited offspring) in the Americas and,
while the viceroy of New Spain (Antonio de Mendoza—in office 1535-50) thought it
expedient not to implement the laws immediately, in Peru, the proclamation of the
‘New Laws’ upon the arrival of the first viceroy of Peru Blasco Núñez Vela (in office
1544-6) in May 1544 caused out-and-out rebellion. Gonzalo Pizarro first expelled the
viceroy from Lima and then killed him at the battle of Añaquito in January 1546.79 Now

77 At the battle of Chupas, Manco’s warriors are reported to have lined the hills and watched as the
two opposing Spanish sides sought to destroy each other (Hemming, Conquest, p. 254). Cieza de León
describes how ‘All the heights of Chupas, and their steep slopes were crowded with the natives of
those regions, some following the Almagro faction, some the party of Pachacama [...] They were delighted at seeing the spectacle of Spaniards fighting against each other without having any reasonable
quarrel, and gave thanks to the Sun for the glorious revenge about to be taken for the ills that had been
inflicted on their elders’ (The War of Chupas, trans. and ed. by Clements Markham, (London: Hakluyt
Society, 1918), chapter 77, pp. 270-1).
78 See in particular, Rolena Adorno, The Polemics of Possession in Spanish American Narrative (New
Haven: Yale University Press, 2007), p. 75 and passim.
79 Hemming, Conquest of the Incas, pp. 254-9.
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beyond the point of no return, moves were made to declare Peru to be an independent
kingdom—under Pizarro’s own rule of course—and for him to wed an Inca princess for
the appearance of legitimacy.80 The Crown was not slow to act and, under the advice
of Fernando Álvarez de Toledo, the third duke of Alba (d.1582), Charles I repealed
the New Laws only three years after they were passed while sending a new emissary,
Pedro de la Gasca with wide-ranging powers to bring the viceroyalty under control.
Gasca was as tough as he was discrete. He landed with a force of loyal Spanish
from Mexico and Panama in 1547, and wrote to those in Peru reminding them of their
duty to the king while also notifying them of the changed legal circumstances.81
Then he waited for the brutality of Pizarro’s regime to undo itself as Spaniards and
indigenous groups in Peru began to switch sides. At the battle of Jaquijahuana in April
1548, the royalists won a resounding victory as the majority of Pizarro’s force went
over to Gasca. Pizarro was executed the following day.82
Unfortunately, the violence and instability did not end there. In 1552, only a year
after the death of the second viceroy of Peru, Antonio de Mendoza83 (who had only
been appointed the previous year), yet another rebellion sprang up in Cuzco under
Francisco Hernández Girón. The account of Felipe Guaman Poma de Ayala (written
in 1615) recounts, without a trace of irony, how the rebellion began by attacking the
house of the corregidor with the cry ‘Long live the king! [For] freedom! Freedom!’84
He was defeated by the oidores of Cuzco at the Battle of Pucará in October 1554, but
the rebellion did not end there.85 According to Guaman Poma de Ayala, Hernandez
Girón came back from that defeat to smash a much larger royalist army led by Marshal
Alonso de Alvarado, at the battle of Chuquinga.86 Once again without irony, he

80 This, at least, Pizarro refused to do and, while bolstering his support base in Peru, he continued to
write to the king of Spain protesting his loyalty while at the same time protesting the injustice of the
New Laws (Hemming, Conquest of the Incas, pp. 259; 261).
81 This force included the chronicler, Pedro de Cieza de León.
82 Hemming, Conquest of the Incas, p. 262.
83 He was previously the viceroy of New Spain (1535-50).
84 Guaman Poma, Nueva corónica, fol. 429 [431]. A corregidor was a crown appointee responsible for
local justice and taxation. Hernández Girón’s battle cry, at once declaring loyalty to the king while
proclaiming the overthrow of tyrannical local authorities, in fact became normative in rebellions across the Americas, especially during the eighteenth century with the implementation of the Bourbon
reforms. See, for example, Jan Szemiński, ‘Why Kill the Spaniard? New Perspectives on Andean Insurrectionary Ideology in the 18th Century’, in Resistance, Rebellion, and Conciousness in the Andean
Peasant World, 18th to 20th Centuries, ed. by Steve Stern (Madison: University of Wisconsin Press,
1987), pp. 166-192, (pp. 171-4) and Melchor de Paz, ‘What is an Indian?’ in Latin American Revolutions
1808-1826: Old and New World Origins, ed. by John Lynch (Norman and London: University of Oklahoma Press, 1994), pp. 191-205, (pp. 198-9).
85 An oidor was a senior citizen who appointed as member of a panel of judges to the royal court (the
Audiencia).
86 Guaman Poma, Nueva corónica, fols. 430 [432]-431 [433].
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recounts (and illustrates with line drawings) how it was not until an indigenous force
(led, among others, by his father don Martín Guaman Malque de Ayala) took the field
against Hernández Girón, defeating him in battle, capturing him in Jauja and handing
him over to be tried and executed, that the viceroyalty was once again restored to the
Spanish Crown (Fig. 2).87

1.2 Titu Cusi Yupanqui and the Politics of State
The young Titu Cusi, meanwhile, having spent two years in captivity after his
father’s defeat at Vitcos in the house of Pedro de Oñate, was spirited out of Cuzco
with his mother in 1539 and reunited with his father Manco in Vitcos.88 This brief
education in a Spanish household in Cuzco was to prove invaluable as he later
balanced diplomacy, threat and force in dealing with the Spanish viceroyalty in
order to preserve Vilcabamba as an independent state. It was in dealing with the
Spanish, however, that his father, not long after their reunion, was to make his final
and fatal mistake that would catapult the young Titu Cusi headlong into the role of
Sapay Inca.89
Not long after the capture and execution of Diego de Almagro the Younger by
Cristóbal Vaca de Castro in Chupas, Huamanga, September 1542, a number of
Almagrist fugitives arrived in Vitcos, asking for asylum. The first to arrive was Diego
Méndez, one of Francisco Pizarro’s assassins. He was followed shortly after by six
others.90 Manco, perhaps recalling the fact that his relations with Diego de Almagro
the Older had been relatively good (compared to those with the Pizarro brothers), and

87 Guaman Poma, Nueva corónica, fols. 432 [434]-435 [437]. Rolena Adorno notes (citing Raul Porras Borrenachea) that he oversimplifies the account by suggesting that all the indigenous forces that
fought against Hernández Girón were loyal to the Crown. In fact, the Lucanas, after attacking Hernández Girón then attacked the other side (note 1 fol.432 [434]).
88 Yupanqui, History, fol. 52v, pp. 136-7. In actual fact, Oñate was an Almagrist and as much a friend
to Manco as a Spaniard could have been. Titu Cusi writes: ‘Once we arrived in Cusco, someone named
Oñate took me into his house and gave me very good treatment. When my father found out, he sent
for Oñate and thanked him. My father charged him with my care and the care of some of my father’s
sisters.’ (Yupanqui, History, fol. 47r, pp. 122-3). Oñate, who fought on the side of Diego de Almagro the
younger at the Battle of Chupas (Huamanga) in 1542 and lost, was executed on the orders of the royal
official Cristóbal Vaca de Castro (Hemming, Conquest of the Incas, p. 263).
89 ‘Sapay Inca’ or ‘Çapay Inca Çapay Apu’, according to González Holguin, is ‘the king of this land’,
from the root ‘çapay’ which he glosses as ‘unique’ or ‘only’ (Vocabulario, Book 1, p. 70). ‘Apu’ he
glosses as ‘great lord, senior judge, or principal curaca. Çapay apu, king’ (Vocabulario, Book 1, p. 23).
‘Curaca’, is rendered as ‘the lord of a people’ (Vocabulario, Book 1, p. 47).
90 Martín de Murúa, Historia general del Perú, ed. por Manuel Ballesteros (Madrid: Dastin, 2001), lib.
1, cap. LXXII, p. 247; Betanzos, Suma y narración, parte II, cap. XXXII., pp. 346-7; Hemming, Conquest
of the Incas, pp. 263-4.
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Figure 2: The Royal Library, Copenhagen, GKS 2232 4º: Guaman Poma, Nueva corónica y buen gobierno
(1615), fol.402 [404], Drawing No.174, ‘Guaman Poma’s father, Don Martín Guaman Malque de Ayala,
leads a successful offensive on behalf of the Crown against the traitorous Francisco Hernández Girón
and his men’, <http://www.kb.dk/permalink/2006/poma/434/en/image/?open=id2642390>, [Last
accessed, 27/11/14] (Reproduced with permission of Det Kongelige Bibliotek).
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that Pedro de Oñate—a loyal almagrist—had treated his own son Titu Cusi so well
in time of need, welcomed them to Vitcos. It is also likely that he was rather naïvely
attempting to play the politics of state and mistakenly followed the maxim that his
enemy’s enemy was his friend.
Unfortunately, Manco was never particularly successful at the art of statecraft,
only ever learning the duplicitousness of his opponents when it was far too late.
Whichever chronicle one reads, including his own son’s History—which was
intended both as a memorial to his father and to establish his father’s (and therefore
his own) legitimacy once and for all—one cannot escape an overwhelming sense
of naïvety in Manco’s decisions and actions. It would be a mistake to fall into a
lascasian trap and assume that this was somehow because Manco, being Inca,
was unable to understand duplicitousness, and in particular the dishonesty
of the rapacious Spaniards.91 It would also be a mistake to assume that Manco’s
catastrophic vacilations and decisions were always down to differences between
Spanish and Incaic worldviews and his inability or unwillingness to understand
that both were now concurrent. Even a cursory look at the history of Tawantinsuyo
demonstrates that political factionalism among the elite Inca panaqas was as
extreme as that between the Spaniards. The fratricide played out between Manco’s
brothers, and which Manco himself participated in while at the same time suffering
horrendous abuse from the Spanish in Cuzco, is a case in point. Manco was by no
means an innocent, even though some of his decisions (as depicted in particular
chronicles) may give that impression; nor was he unwilling to attempt to use
Spanish factionalism between the Almagrists and the Pizarrists for his own political
advantage. While he could he sheltered under Almagro’s protection and even used
Almagro to assassinate his own brother Pascac. Manco was familiar, therefore, with
the politics of state; indeed, he had been placed in considerable danger because of it
during the civil war between his half-brothers, Atahualpa and Huascar. Nevertheless
he was a poor player, prone to making serious mistakes in a particularly complex
and chaotic political environment. His last error, to allow these Spanish renegades
into Vilcabamba and to treat them as honoured guests, was to be catastrophic, and
it was a miscalulation that his son, Titu Cusi, would never forget.
According to Titu Cusi, who described what followed from his own eye-witness
perspective, Manco Inca had been warned that the Spaniards were plotting to kill
him but refused to take the warning seriously.92 Other accounts confirm this. Juan

91 In simplistic terms, the crux of Las Casas’ polemics that attacked the Spanish conquistadors and
encomenderos and, later, the Spanish presence in the Americas, was that the Spanish were wicked
and brutal in their dealings with indigenous people who in turn were childlike in their innocence and
naïvety. Manco may well have been naïve but his own attempts to play politics demonstrate that he
was certainly not innocent.
92 Yupanqui, History, fols. 53r-54r, pp. 136-9.
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de Betanzos, for example, describes in detail how Méndez had been in secret
communication with Cuzco to negotiate their return to Spanish territory after
assassinating the Inca.93 Martín de Murúa is less precise, highlighting the ingratitude
of the Almagrists by describing how they became bored in exile despite the fact they
were so well-treated. These renegades, he wrote, plotted to kill the emperor in the
hope of ingratiating themselves with the royal administrator Vaca de Castro and
obtain a pardon for the murder of Francisco Pizarro and for fighting against him at
the Battle of Chupas.94 Betanzos, meanwhile, whose account points to a much more
developed Spanish conspiracy, goes on to describe how they prepared for the murder
by preparing food parcels ready for their subsequent flight into the mountains. The
deed was done during a game of quoits: after a manufactured argument, they drew
their daggers and stabbed their host numerous times before turning on any witnesses
present, including the boy Titu Cusi. They then vainly attempted to flee for their
lives.95 Titu Cusi recalls how, despite the fact he was so young and relatively helpless,
he nevertheless wanted to assist his father but, when the Spaniards turned on him,
he ran and hid in the undergrowth, ‘so that the Spaniards could not find me even if
they tried’.96 His frustration and bitterness at this murderous betrayal of his father is
vivid in this brief description even so many years later, as he forced himself not only
to relive the trauma of his father’s assassination, but also his own shame at having
run away.
The Spanards were captured and, Titu Cusi writes, ‘brought back by force to be
sacrificed. All of these Spaniards suffered very terrible deaths’.97 While the young
Titu Cusi’s life to that point had hardly been sheltered, arguably the tragic events
he witnessed that day served as the most poignant, powerful and valuable lessons
in governance and the art of the state he could have learned: avoid conflict when
too weak to win, but do not hesitate to use force when it is expedient to do so. This
formed the basis of his strategy for the survival of Vilcabamba alongside the hostile
and predatory Viceroyalty of Peru.
His dying father reinforced the lesson he learned that day by reminding him how
he had taken in these Spaniards and ‘favoured them with the heart of a father’. He
continued:

93 Betanzos, Suma y narración, parte 2, cap. XXXII, pp. 347-8.
94 Murúa, Historia general, lib.1, cap. LXXIII, p. 249.
95 Betanzos, Suma y narración, parte 2, cap. XXXII, pp. 349-50; Murúa, Historia general, lib. 1, cap.
LXXIII, pp. 248-50; Yupanqui, History, fol. 53v, pp. 138-9. Murúa says that it was a game of bowls.
Neither Murúa nor Betanzos mention Titu Cusi’s presence, rather, he mentions that one of Manco’s
wives raised the alarm.
96 Yupanqui, History, fol. 53v, pp. 138-9. During his negotiations with the Spanish between 1565-6, he
showed Diego Rodríguez the scars he had received from the almagrists’ attack (Hemming, Conquest
of the Incas, p. 322).
97 Yupanqui, History, fol. 54r, pp. 138-9.
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I order you never, ever to enter into any kind of accord with people such as this, so that what
happened to me will never happen to you. Do not allow them to enter your land, even if they
approach you with sweet words. Their words deceived me, and will decieve you if you believe
them.98

Given the longevity of Titu Cusi’s subsequent rule—from shortly after the murder
of his father in 1544, until his own death in 1571—this lesson was clearly one
he never forgot. In his 1570 account to Philip II, he is keen to demonstrate his
own succession directly from the hands of his father Manco, describing how his
father’s dying words commended his brothers, sisters and people (‘these poor
Indians’) to his care.99 The Spanish viceregal authorities (and chronicles), on
the other hand, considered Titu Cusi’s brother, Sayri Tupac, to have succeeded
Manco as the next legitimate heir and Pedro de la Gasca began negotiations in
1548 to bring him out of Vilcabamba and to recognise the authority of Charles I.100
These initial negotiations failed but, in 1556, under Viceroy Andrés Hurtado de
Mendoza, Marquis of Cañete (in office 1555-60), a renewed diplomatic offensive
succeeded and Sayri Tupac agreed to leave Vilcabamba the following year in
return for estates and a royal pension.
If the Spanish thought they had ended the resistance in Vilcabamba by co-opting
the young Sayri Tupac, however, they were gravely mistaken. With the departure of
Sayri Tupac, Titu Cusi was now clearly in command of the province (if he was not
already governing prior to this) and he had no reason at all to trust the Spanish:
I remembered the way the Spaniards had treated my father during the time they spent with him
in Cusco and the orders my father had given me at the end of his life. Because I thought I was
fated to have the same experience with the Spaniards as my father, I did not want to consent to
what the father, Friar Melchor de los Reyes (who was the person who came with the official communication), and a certain Juan Sierra, his companion, asked me to do by order of the viceroy.101

Titu Cusi then claimed to have taken the decision himself to send Sayri Tupac out of
Vilcabamba, underlining once again that it was he who had succeeded his father and

98 Yupanqui, History, fol. 55r, pp. 140-3. According to Titu Cusi, Manco took three days to die.
99 Yupanqui, History, fol. 55r, pp. 142-3.
100 Betanzos wrote that Manco’s captains and nobles chose Sayri Tupac, aged only 10, as the next
Inca before the funeral rites began: Suma y narración, parte 2, cap. XXXIII, p. 351. Murúa talks about
Titu Cusi as the ‘bastard son of Manco Ynga’ who took advantage of his younger ‘legitimate’ brother
Tupac Amaru and usurped his rule: Murúa, Historia general, lib. 1, cap. LXXV, p. 257.
101 Yupanqui, History, fols. 56r-v, pp. 144-5. Juan Sierra and Melchor de los Reyes were emissaries of
Viceroy Hurtado de Mendoza to Sayri Tupac and were instrumental in persuading him to leave Vilcabamba. See in particular Kerstin Nowack, ‘Las mercedes que pedía para su salida: The Vilcabamba
Inca and the Spanish State’, in New World, First Nations: Native Peoples of Mesoamerica and the Andes
under Colonial Rule, ed. by David Cahill and Blanca Tovías (Brighton: Sussex Academic Press, 2006),
pp. 57-91 (pp. 65-7).
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not Sayri Tupac.102 In reality, the Spanish once again may well have misunderstood
the nature of Incaic succession, placing too much emphasis on apparent ‘legitimacy’
in European terms rather than capability and conferred succession.103 If Titu Cusi’s
claims are accurate—and, certainly, they are plausible—this would suggest that
even during the period so soon after Manco’s death Titu Cusi was playing a careful
diplomatic game with the Spanish in which the stakes were the very survival of Inca
independence.104 From this perspective, Sayri Tupac was thus an extremely valuable
pawn to be sacrificed in order to gain Titu Cusi time to consolidate his rule. This can
be inferred from the Sapay Inca’s description of how he sent his brother to the Spanish
in 1557 only for him to die a short time later in 1560. Given what had happened to his
father sixteen years earlier, Titu Cusi was convinced that Sayri had been murdered and
this confirmed, should confirmation have been necessary, his father’s dying words
never to trust a Spaniard.105 Notwithstanding his regret at the death of his brother,
he had played his hand correctly according to the rules of the game; the sacrifice had
meant that his province had survived and so had he.
The independence of the province still rested on a knife-edge, however. Soon after
Sayri Tupac’s death, the Spanish authorities attempted to resume negotiations and
reassure Titu Cusi that Sayri Tupac’s death was of natural causes. In his account to
Philip II of the history of the conquest of Peru, Titu Cusi writes that he was persuaded
of this by emissaries from the Spanish viceroy the Marquis of Cañete Andrés Hurtado
de Mendoza, (d.1560) who included the chronicler Juan de Betanzos and the mestizo
Martín Pando, who he retained as a scribe and notary and who assisted in the
composition of his History.106 Yet, only two years later, an angry exchange between
Titu Cusi and the corregidor or royal magistrate of Cuzco, Doctor Gregorio González
de Cuenca, revealed how tense relations continued to be and how close Vilcabamba
and Spanish Peru were to all-out war. Cuenca wrote to Titu Cusi accusing him of
ordering an attack on the Spanish encomienda of Curamba in Acopampa, in order to

102 Yupanqui, History, fols. 56v-57r, pp. 146-7.
103 See above, note 41. Nowack presents a highly nuanced reading of this issue demonstrating how
during the negotiations with Titu Cusi in 1565, Diego Rodríguez de Figueroa tricked him into admitting
that he was illegitimate and therefore, by Spanish reckoning, not the rightful ruler (Nowack, ‘Las
mercedes’, pp. 68-9.
104 Even if these claims are exaggerated for the benefit of asserting his legitimacy as ruler to Philip
II, they still demonstrate Titu Cusi’s ability to successfully engage with reason of state in a way that
his father seemingly could not.
105 Yupanqui, History, fols. 56v-57r, pp. 146-7.
106 Yupanqui, History, fol. 57r, pp. 146-7. Martín Pando was said by Calancha to have participated in
the subsequent execution of fray Diego Ortiz in 1571 and was married to Juana Guerrero, one of the key
eye-witnesses when testimonies were gathered in 1590-95. Pando was referred to by Titu Cusi as Martín
de Pando, but by Calancha as Martín Pando. Martín de Pando is most likely the correct reference given
Pando’s own participation in the redactation of Yupanqui’s History. Nevertheless, given this is the introduction to Calancha’s chronicle I have chosen to use Calancha’s version of the name throughout.
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steal the indigenous inhabitants from the encomendero Nuño de Mendoza and bring
them back to Vilcabamba.107 Titu Cusi described how Cuenca threatened that if the
indigenous people were not returned to Spanish jurisdiction, he would ‘wage a very
cruel war against me, a war worse than any ever waged before’.108 Whether or not
Titu Cusi had given these orders—and he denied it, arguing quite plausibly that these
indigenous people had fled to him, their king, after being continually mistreated by
the Spanish—he was never a man to be cowed by a threat, especially from a mere
corregidor. His response was therefore indignant, as he describes in his account to
Philip II: ‘I answered that [...] if war was what he wanted, I was ready to give it to
him at any time or place’.109 This is a relatively honest summary of his reply but,
as might be expected, Titu Cusi was more explicit to Cuenca. As he underlined his
readiness to respond in kind, the Inca berated Cuenca’s hypocritical small-talk that
wished him well before threatening war, and he pointedly reminded Cuenca that he
was addressing a king, equal to Cuenca’s own monarch in Castille.110 Furthermore,
while Cuenca may have threatened to take back Titu Cusi’s head to Cuzco, Titu Cusi
responded that he would turn Cuenca’s head into a cup and drink from it:
My weapons are ready just as yours are. So make haste to [carry out your threat to] settle scores,
because you are my aggressor. I do not move against the king in Castille (just as I am [a king,
here]), nor am I talking to the Viceroy here in Lima. I am not dealing with the bishop or priests,
nor do I have anything against Christians. But I shall not deny the one who wishes to attack me
and so, [while it may be the case that] if you had the strength you would take my head to Cuzco,
if I have the strength I will make your head into a cup from which I shall drink and I shall feast
on your bones and your flesh.111

Notwithstanding the fact that this was a letter both written in anger and designed
to make Cuenca think twice before committing to a course of action that he would
assuredly be made to regret, what he says was no mere rhetoric. While cannibalism
was not Inca custom and it is highly unlikely that Titu Cusi himself would have

107 Yupanqui, History, fol. 58r, pp. 150-1. See also Catherine Julien, ‘Titu Cusi Yupanqui amenaza
declarar la Guerra’, in Ensayos de cultura virreinal latinoamericana, ed. by Juan Zevallos-Aguilar, Takahiro Kato y Luis Millones (Lima: Fondo Editorial de la Facultad de Ciencias Sociales UNMSM, 2006),
pp. 79-98: pp. 80-1.
108 Yupanqui, History, fol. 58v, pp. 150-1. Unfortunately Cuenca’s letter has not survived (see Julien,
‘Titu Cusi Yupanqui amenaza’, p. 80).
109 Yupanqui, History, fol. 58v, pp. 150-1.
110 Titu Cusi’s reply to Cuenca has survived (‘Versión paleográfica de la carta que el ynga enbio al
doctor Cuenca, Vilcabamba, [1562]’ Archivo General de Indias (hereafter AGI) Justicia, legajo 662, fols.
357v-358 with another copy in AGI, Justicia 662, fols. 312-13) and has been transcribed, published and
analysed by Catherine Julien who notes this point about Titu Cusi berating Cuenca’s hypocrisy. See
Julien, ‘Titu Cusi Yupanqui amenaza’, pp. 79-98 and, in particular, the appendix, pp. 97-8.
111 Julien, ‘Titu Cusi Yupanqui amenaza’, fols. 312v-313r, p. 98. My translation.
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engaged in such activity, in Vilcabamba, he was served by indigenous ethnic groups
from the lowland Amazonian regions who did engage in ritualised cannibalism as
part of their practice of warfare.112 Added to which, it was well-known by this point
amongst the Spanish that Atahualpa was said to have turned one of his brother’s
heads into a cup from which he drank chicha.113
The Sapay Inca later recounted that he immediately sent out spies to warn of
any Spanish attack and mobilised more than 500 troops leading them himself to
the frontier of Vilcabamba to await any invasion.114 Other accounts talk of attacks
on encomiendas that bordered the province. Despite the fact that Titu Cusi’s denial
to Cuenca in which he argued that indigenous people who were mistreated by their
encomenderos and tribute collectors, or who found the burden of labour obligations
intolerable, and fled to Vilcabamba of their own accord is entirely plausible, it
would seem that there is also evidence to suggest that Titu Cusi was carrying out an
aggressive frontier policy that simultaneously drained the Spanish of resources and
intimidated their indigenous allies while building up his own strength (through the
incorporation of additional manpower).115 Whether exaggerated or not, the Spanish
in Cuzco believed Titu Cusi represented a very real threat and mobilised their own
forces under Gaspar de Sotelo in 1565.116
These tense military stand-offs interspersed with fierce diplomatic rhetoric
nevertheless were complemented by more constructive dialogues between the two
sides. Both parties knew how much they had to lose should there be an all-out conflict
and calmer heads on the Spanish side, as well as Titu Cusi, were keen to avoid this.
Titu Cusi was at the same time playing an expert game of political brinksmanship.
Calling the Spanish bluff with his own display of power and convincing them he
was not afraid to use it gave him a much stronger hand in the on-going diplomatic
negotiations. The Spanish, meanwhile, were keen to encourage Titu Cusi to come
out of his independent enclave, just as they had done with his brother Sayri Tupac,
in order to finally put an end to Incaic resistance. While a legitimate ruler of the
remnants of Tawantinsuyo continued to refuse to do fealty to the Spanish monarch
and accept Spanish governance of the Viceroyalty of Peru, the lawfulness of the
imperial project could still be (and was being) called into question.117 If, on the other
hand, this ruler (now Titu Cusi) could be persuaded to end the resistance, retire to
an encomienda under Spanish jurisdiction, and not to pass on independent rule to
another Sapay Inca, such a capitulation would, in terms of Spanish jurisprudence,

112 Julien, ‘Titu Cusi Yupanqui amenaza’, p. 88.
113 Julien, ‘Titu Cusi Yupanqui amenaza’, p.88.
114 Yupanqui, History, fol. 58v, pp. 150-1.
115 Julien notes that in his Memorial of 1565, Titu Cusi admitted to attacking the indigenous people of
the encomienda of Gaspar de Sotelo, in Abancay (Yupanqui, History, p. 151, note 161).
116 Julien, ‘Titu Cusi Yupanqui amenaza’, p. 87, note 4.
117 See Adorno, Polemics of Possession, pp. 102-15, 120-24.
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legitimately incorporate Inca territory into the vast empire ruled by the Hapsburg
monarch. The difficult juridical issue of the natural right of princes to govern their
own lands and people independently of the interference of any other monarch and the
potential illegitimacy of military conquest would largely be settled because the prince
himself would have chosen to hand over his right to a Hapsburg overlord (by this time
Philip II [r.1556-98]). Titu Cusi’s precise motivations for engaging in such negotiations
are perhaps harder to discern, especially given his stated profound mistrust of the
Spanish. Reducing the military pressure on Vilcabamba would ostensibly provide
some relief for his people, although Titu Cusi and the Incas in Vilcabamba were well
aware of the way indigenous Andeans were frequently over-exploited and abused and
would have been under no illusions about what awaited their people in Vilcabamba
should direct and unmitigated power be handed over to the Spanish. On the other
hand, a negotiated peace may have protected his subjects from the terrible trauma
of full-scale invasion and the aftermath of defeat. In addition, Titu Cusi would have
been able to live out the rest of his days in relative comfort, with his own encomiendas
and pension from the crown, and without the heavy burden of governance of a nation
under siege. His children would be secure in well-placed marriages and, as such, his
line would continue to have prestige and influence in the new colonial society but
without the weighty responsibility of direct rule. Indeed, when the new viceroy, the
Count of Nieva, Diego López de Zúñiga y Velazco (in office 1561-5), sent an embassy
to Vilcabamba under García de Melo, sometime between 1562-3, Titu Cusi accepted
the opportunity to engage in dialogue; this was in spite of the angry exchange he had
had with Cuenca and the fact that he was apparently attacking nearby encomiendas.
It would also appear, as Catherine Julien highlights, that Titu Cusi willingly accepted
the proposed terms.118 In the accords or ‘capitulations’ of Acobamba (August 24, 1566),
for example, he agreed to the proposed baptism of his son Don Felipe Quispe Titu on
condition of his marriage to the daughter of Sayri Tupac, Doña Beatriz Clara Coya,
who had now inherited the estates her father had been granted by the Crown.119 The
accords contained further conditions negotiated by Titu Cusi: the Spanish monarch
should grant him jurisdiction over the populations of Vilcabamba, Rayangalla and
Vitcos and others that were still ruled by him as encomiendas; he should pardon Titu

118 Julien, ‘Titu Cusi Yupanqui amenaza’, p. 87.
119 Yupanqui, History, fols. 57v-58r, pp. 148-51. The agreement was very nearly destroyed (and confirmed Titu Cusi’s mistrust) after Cristóbal Maldonado raped Beatriz, the eight-year-old daughter of Sayri
Tupac in a brutal attempt to consumate an illegal marriage forced on her by the Maldonado family and
her mother María Cusi Guarcay, in order to appropriate the wealth of her estates. After her own inheritance was sequestered by various vested interests amongst the Spaniards appointed to manage Sayri
Tupac’s estate, leaving her struggling to pay her debts, María Cusi Guarcay moved towards a strategic
alliance with the powerful Maldonado family who, in the meantime, warned Titu Cusi not to trust the
Spanish during the negotiations adding to his profound mistrust. See Nowack, ‘Las mercedes’, pp.
71-2 and Hemming, Conquest of the Incas, pp. 300-1.
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Cusi and all those under his command of any crimes they may have been perceived
to have committed by the Spanish; Titu Cusi and any who might leave Vilcabamba
with him were to be given lands in Cuzco; and finally, he and his lineage was to be
recognised as pre-eminent throughout the land.120 In return, Titu Cusi agreed to come
out of Vilcabamba, just like his brother, Sayri Tupac, had done, and to recognise the
overlordship of the King of Spain. In Titu Cusi’s own words:
The renunciation I made of all my kingdoms and lordships—neither more nor less than my father
had possessed them—[...] testifies to the peace and confirms it in every detail. All of this was
carried out by treasurer [García de] Melo in Acobamba.121

This may have seemed like the outcome the Spanish wanted, yet Titu Cusi’s statecraft
was such that he carefully created opportunities for himself and his people while
simultaneously granting the Spaniards only pyrrhic victories. He outlined his own
approach to his negotiations with the Spanish in his History:
I understand that all these efforts at making peace were motivated by one of three reasons. Either
the Spaniards thought I had been attacking them in their lands and bringing many people from
those lands back with me, or the King had dictated [this peace] to remedy what my father had
lost, or, possibly, because the Spaniards wanted to have me there with them in their land to be
more certain that I would do them no harm.122

Titu Cusi knew that the low-intensity guerrilla warfare he was waging was giving
the Spaniards cause to tread very carefully. It gave Titu Cusi increased leverage as
the Spanish authorities recognised how much they had to lose should the conflict
escalate out of their control. His recognition, meanwhile, of the Spanish king as the
arbiter of justice (through the mediation of Spanish clergy, diplomatic representatives
from Cuzco and the mestizo Martín Pando) was part of a political assertion of both his
and his father’s rights to rule as princes under natural law—a particularly European
way of viewing kingship then under the scrutiny of Spanish scholastics and clergy.
Restitution was due from the Spanish king for the ignominious treatment of his father,
and the unjust usurpation of his father’s rule in Tawantinsuyo.
Of course, it is open to question whether or not he actually expected justice and
restitution from Philip II. Notwithstanding the capitulations of Acobamba in 1566, and
the conciliatory tone of his History in 1570, he did not, in the end, leave Vilcabamba
and died there in 1571. As a result, it is difficult to ascertain whether he ever really
intended to leave and whether his capitulations to the Spanish were simply buying
time, and releasing political pressure that may have been building by appeasing

120 Luis A. Pardo, El imperio de Vilcabamba: el reinado de los cuatro últimos Incas (Cusco: Editorial
Garcilaso, 1972), p. 123.
121 Yupanqui, History, fols. 59v-60r, pp. 154-5.
122 Yupanqui, History, fols. 57r-v, pp. 148-9.
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their desire for an acceptable peace. What is known for certain is that he continued
to actively and aggressively discourage Spanish encroachment into Vilcabamba.
An occurrence worthy of mention here is the case of a Spanish gold hunter named
Romero who, between 1570 and 71, entered Vilcabamba and approached Titu Cusi to
ask for permission to search for gold in the province.123 Bearing in mind that the Sapay
Inca had witnessed Spanish gold-lust first-hand in Cuzco and had heard the tales of
Spanish depredations and plunder during the early days of the Spanish conquest it
may seem somewhat surprising that Titu Cusi gave Romero a licence. Nevertheless,
it should be considered that it was in fact in Titu Cusi’s interest to know whether a
Spaniard could find gold in his, as yet, independent province and his next decision
reveals his thinking. Romero did find gold, and plenty of it, and Calancha describes
how, in his ingenuous excitement this fortune-hunter went back to the Inca to show
him what he had found and to ask permission to mine further:
As soon as the Inca saw the gold, he considered that it would be the cause of greed and would
bring thousands of Spaniards with which he would lose that Province that he sustained, so he
ordered Romero’s execution. The poor, greedy man tried to defend himself [...] [The Inca] wanted
the birds of the air and the beasts to feast on his flesh [and] ordered that the body be cast into the
river and forbade anyone from burying it or even collecting it or they would provoke his anger.
Greed caused Romero to go under the earth while alive, and also caused him to be unworthy of
burial after death.124

The Sapay Inca knew his enemies extremely well; he was under no illusions that
should word get back to Cuzco about the significant amount of gold that was there
for the taking in Vilcabamba, his small, albeit militarised, population would never
be able to hold back the violent flood of avaricious Spanish adventurers that would
follow. While Spanish adventurers might be less willing to risk their lives on a
conquest that brought no hope of riches, and thus might more easily be fought off, if
the news spread about gold seams in Vilcabamba, there would be no question that an
expedition to invade would be mounted and, with gold as the incentive, there would
be too many invaders to fight. He therefore used Romero as a litmus test to see first
of all if a Spaniard could find gold in his province and, once this was confirmed,
made quite sure that this knowledge died with Romero. Are these the actions of a ruler
ready to hand over power to the Spanish viceroy? Of course, it could be argued that he
was merely protecting an investment, because if, under the terms of the capitulations
he were to be granted Vilcabamba as an encomienda, any discovery of gold by
Spanish adventurers would send those aspirations up in flames. Nevertheless, the
calculated decision to use Romero as a strategic test together with the way he ordered

123 Calancha, Coronica moralizada, lib. 4, cap. IV, pp. 810-11.
124 Calancha, Coronica moralizada, lib. 4, cap. IV, pp. 810-11. This, and all subsequent translations
of this text are my own.
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the execution to be carried out would suggest that here was not a man who intended
to relinquish power.
One of the key clauses in the 1565 capitulations, meanwhile, was to allow friars
into Vilcabamba to preach the gospel. Titu Cusi’s own account suggests that he was,
by the time of writing, at least interested in Christianity and had the potential of
becoming a devout convert:
Since I had not yet learned about the Christian faith, I did not suspect, as I do now, that the principal reason [for these efforts to make peace] was to make me a Christian. Now that the fathers
have told me as much, I have begun to understand that [my conversion] was also a reason,
perhaps the most principal one.125

His History describes how, after persistent lobbying by the Spanish viceroy pleading
‘with [him] to become a Christian’, Titu Cusi took advice on which religious order was
the most illustrious in Cuzco, finally settling on the Order of Saint Augustine, one of
the more recent arrivals.126 His desire was for representatives of the most important
order to come to Vilcabamba and officiate over his own baptism which was carried
out by the Prior of the order, Juan de Vivero, and his fellow Augustinian fray Marcos
García on the feast of St Augustine (28 August), 1568.127 Juan de Vivero returned to
Cuzco shortly after and left fray Marcos García alone in the province until he could be
joined by his co-religious, fray Diego Ortiz in 1569.
It is not entirely clear why Titu Cusi was apparently advised to select the
Augustinians over the Dominicans, the Franciscans, or the Mercedarians.128 These
three orders had been established in Peru (and Cuzco) nearly two decades before
the Augustinians, with the Dominicans occupying the key religious site, the temple
of the Sun in Coricancha, to build their convent.129 Arguably the Dominicans would
have been considered at that time the most illustrious order in Peru, having been
there since the very moment Pizarro’s expeditionary force entered Tawantinsuyo
in 1532. Yet this very association with the conquest of Tawantinsuyo, his father’s

125 Yupanqui, History, fol. 57v, pp. 148-9.
126 Yupanqui, History, fol. 60r, pp. 154-5.
127 Yupanqui, History, fols. 60v-61r, pp. 156-7. According to Diego Rodríguez de Figueroa, one of the
negotiators of the Accords of Acobamba, Titu Cusi had already been baptised as a boy in Cuzco, writing: ‘I had seen in the baptismal book of the principal church (in Cuzco) that the Inca had been
baptised and named Diego. He told me that it was true, that he was a Christian, and he confessed it
before the Indians. He said that they had poured water over his head, but that he did not remember
the name.’ (cited in Hemming, Conquest of the Incas, p. 308).
128 He names Diego Rodríguez, the Spaniard sent to witness the accords of Acobamba, and his scribe
Martín Pando, as the two who gave him this advice (Yupanqui, History, fol. 60r, pp. 154-5). According
to Hemming, in 1565 he also wrote to the Franciscans and Mercedarians requesting friars (Hemming,
Conquest of the Incas, p. 308).
129 See MacCormack, Religion in the Andes, p. 339.
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humiliation and the usurpation of his rule, and his subsequent murder, may well
have caused Titu Cusi to think twice before choosing. The Augustinians, on the other
hand, while Spanish, were not contaminated by association with the conquest and
its aftermath as the other orders were. Added to which, the patron of the order,
St Augustine of Hippo, was certainly one of the most important Saints in the
Christian tradition—a doctor and father of the Church.130 Either way, by allowing
in friars to initiate Christian evangelisation and by choosing an order that was not
contaminated by association with the conquest, we see once again the astute figure
of a ruler at pains to protect his kingdom and to preserve his authority within it. This
was a long way from the image of the potentially devout convert that he wished to
convey to Philip II. Allowing missionaries into Vilcabamba would help ‘ensure the
peace’, he was told.131 Indeed, had he refused to allow this, he would have given the
Spanish a juridical reason to invade.
The sixteenth-century debates at the Spanish Court regarding the legitimacy of
conquest remained inconclusive, but for significant moments in the course of that
century, the scholastic theological position most famously taken by the Dominican
polemicist Bartolomé de las Casas and his followers, that argued for the natural
right of princes to rule their own people without interference from another prince,
whether Christian or not, managed (in theory at least) to circumscribe a broad
legitimation of conquest. This theological position was also supported in law. As
an example, in 1567 the jurist Juan de Matienzo ‘advised that it was not possible “to
make war [on] the Inca with a clear conscience, because he has responded that he
wants peace”.’132 The loophole, however, was if a prince should refuse to allow the
gospel to be preached or should persecute Christianity (or Christians) within the
confines of his kingdom. Based on Thomistic natural law, the right (and, indeed,
necessity) of all humanity to come to know and worship God superseded the natural
right of princes to rule their kingdoms without interference from others. Should a
prince refuse to allow this (by either refusing to allow the gospel to be preached or
by persecuting Christians) then, it was argued, a Christian prince not only had the

130 Augustine of Hippo was born in AD 354 in Tagaste (now Souk Ahras, Algeria). His mother, Monica, was Christian, while his father Patricius, was pagan. In his youth he studied philosophy and
fell in with the Manichaean sect which seemed more reasonable than Christianity. It was not until
he travelled to Italy in AD 383 and came under the influence of the bishop of Milan, Ambrose, and
discovered the neo-platonic philosophy of Plotinus that he fully converted to Christianity. In AD 396
he was made Bishop of Hippo and began a remarkable career developing Christian Theology and refuting various doctrines he considered unorthodox, including those of the Manichaean sect. He died
on 28 August A.D. 430.
131 Yupanqui, History, fol. 60r, pp. 154-5.
132 Matienzo, part II, chapter 18, cited in Nowack, ‘Las mercedes’, p. 64. For Matienzo, see Juan de Matienzo,
Gobierno del Perú [1567], ed. by G. Lohmann Villena (Lima: Instituto Francés de Estudios Andinos, 1967).
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right to invade and depose the pagan prince, but also the duty.133 Thus, by giving
permission for two friars to come to his province to preach the gospel, Titu Cusi
effectively circumvented the Spanish juridical loophole that might have permitted
invasion while at the same time limiting the potential for significant Christian
acculturation. For example, after fray Juan de Vivero returned to Cuzco in 1568,
leaving fray Marcos alone in the province, Marcos found things so difficult and
considered that he was making so little progress that he tried to return to Cuzco
without first asking permission of the Inca. The testimony of Juana Guerrero, wife of
Titu Cusi’s mestizo scribe Martín Pando and one of the witnesses to the later death
of fray Diego Ortiz, is most revealing on this point, saying:
Fray Marcos decided to leave for Cuzco [...] and set off. The Inca heard about this and sent for him
telling him [to explain] why he was leaving without permission; and he ordered him not to leave
until another had come to stay in his place; and, shortly after, father fray Diego arrived.134 [my italics]

It is clear from this testimony by Juana Guerrero that Titu Cusi was well aware of the
political dangers of being left without a friar in the province. Of course, it could be
suggested that Titu Cusi was interested enough in Christianity, especially now that he
had been baptised, that the notion that the only priest left to minister to him and the
few others who had been converted should leave without his permission was a serious
matter of conscience, notwithstanding the offence it would cause to his authority.
Titu Cusi himself wished to give the impression to Philip II that he was a sincerely
interested neophyte, keen to help fray Marcos propagate the faith:
I spent four months assisting the friars and erecting crosses and building churches in the towns
I visited. I visited eight towns in all. I built churches in three of them and erected crosses in the
rest. The father baptised ninety infants in those same towns. Once all this was accomplished,
the father returned to the town of Rayancalla. There he spent only seven months baptizing and
teaching the Indians of that region. In the month of September another father, his companion,
arrived.135

133 Adorno, Polemics of Possession, pp. 102-15, 120-24, 265-6.
134 See the ‘Declaración de Juana Guerrero, Asiento de Socospata, Marzo 11, 1595’ in Muerte, entierros y
milagros de fray Diego Ortiz: política y religión en Vilcabamba, s.XVI, ed. by Brian S. Bauer, Teófilo Aparicio, Jesús Galiano, Madeleine Halac-Higashimori y Gabriel Cantarutti (Cusco: Ceques Editores, 2014), pp.
80-4 (p. 81). This recent edition by Brian Bauer combines copies of the surviving testimonies relating to
the death of fray Diego that remained in Lima with those that were sent to Rome to initiate the cause for
his beatification. The testimonies archived in Rome were published in a now rare edition by Teófilo Aparicio López, Fray Diego Ortiz, Misionero y Mártir del Perú: Un Proceso Original del Siglo XVI (Valladolid: Ed.
Estudio Agustiniano, 1989). Juana Guerrero’s 1595 testimony is on pp. 163-9 and this particular excerpt is
on pp. 163-4. Calancha’s account describes fray Marcos’ attempted flight from Vilcabamba as taking place
after fray Diego’s arrival rather than before. Calancha describes Titu Cusi’s reprimand but writes that it
was Diego Ortiz who advised fray Marcos not to leave before: ‘there was another friar to take his place who
would prudently put his affairs in order’ (Calancha, Coronica moralizada, lib. 4, cap. III, p. 803).
135 Yupanqui, History, fols. 61v-62r, pp. 158-9.
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Indeed, while the Augustinian chronicler, Antonio de la Calancha complained that
Titu Cusi actively obstructed the friars in their efforts, even going so far as to ban them
from entering his capital at Vilcabamba despite having brought them on an arduous
journey there,136 his own account remarked that:
Both of these fathers stayed [in Rayancalla] until I brought them to [the town of] Vilcabamba,
where we are now. They haven’t baptized any people here because the people are very new to the
things they have to know and understand regarding the laws and commandments of God. I will
see that they come to know these things, little by little.137

Sincere convert or not, in actual fact it was not unrealistic of Titu Cusi to play for
time in his account to Philip II. Whether in the capacity of a Christian prince or a
Catholic encomendero, it would have been his duty to oversee the evangelization of
his people and, with only two friars working as missionaries, it would necessarily
take time for Christianity to take root. Seen from the perspective of the art of state,
however, there were a number of factors that Titu Cusi needed to hold in balance.
On the one hand, he was well aware that his rule in Vilcabamba was only as safe
as long as his nobles and military captains continued to support him. Given the
recent and brutal history of the conquest, the treacherous slaying of his father
Manco, and the desecration and destruction of sacred shrines and ancestral tombs
throughout Tawantinsuyo by both treasure hunters and clergy, Titu Cusi was
surrounded by powerful individuals who were vehemently and aggressively antiSpanish, and who in turn, controlled other more numerous indigenous groups.138
Aside from his own personal opinions, the Sapay Inca was well aware of the feelings
of his senior captains and was similarly aware of how quickly conflict could spiral
out of control if Christian priests were allowed to desecrate Andean shrines and
destabilise the Inca cosmological world. He knew that any violent reaction from
anti-Spanish interests against Spanish clergy—even if the clergy were the ones to
provoke it by attacking Inca deities, ancestors, religious practitioners and religious
life thereby upsetting the cosmological balance that was already teatering on the
brink of chaos—would most likely provoke a full-scale invasion with disastrous
consequences for all who inhabited Vilcabamba.139 Titu Cusi had to maintain the
unequal status quo between the extant Inca cosmovision and the minimal Christian
campaign for evangelisation in order to satisfy his captains. This was not just so that

136 Calancha, Coronica moralizada, lib. 4, cap. III, pp. 803-6.
137 Yupanqui, History, fol. 62r, pp. 158-9.
138 This is borne out by Martín de Murúa’s mention of the testimony of an Inca captain who had
gone over to the Spanish side during the invasion of Vilcabamba in which he stated that Tupac Amaru
wanted peace but that his inner council of nobles wanted to resist the Spaniards at all costs (cited in
Nowack, ‘Las mercedes’, p. 76). C.f. Murúa, Historia general lib. 1, cap. LXXVIII, pp. 272-3.
139 See below, pp. 59-61 for an analysis of the friars’ destruction of the shrine of Yurac Rumi.
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he might avoid being overthrown in an internal coup, but also so that no incident
would occur that would put the entire province and its people at risk. He could not
allow the balance between force and diplomacy that he was managing so well to be
upset by either side.
The other aspect to this art of state was with regard to his dealings with the
Spanish. His careful diplomacy had to be both internally and externally directed.
As such, these words to Philip II cited above were intended to reassure the monarch
that Christianisation was in hand, but, under the circumstances, would take
a long while. In the meantime, the Spanish had no need to (and indeed, should
not) precipitate anything that would jeopardise this long process. By seeming to
accept the Spanish viceregal conditions of Christianisation, but by emphasising the
longue durée of the process, Titu Cusi was making an astute political move that was
intended to release pressure on his province with the minimum of damage to his
people and himself.140 His success at apparently giving both sides what they were
asking for—his anti-Spanish nobles required a belligerent hard-line attitude, while
the Spanish authorities required capitulation on a number of key points—was the
secret of both his and his province’s longevity. His ability to engage with the art
of state and protect Vilcabamba was a remarkable achievement in such dangerous
times.

1.3 Missionary Activity and the Augustinian Order in SixteenthCentury Peru
The prolonged trauma of conquest and civil war in the Andes had the effect of delaying
systematic attempts to convert the population of Tawantinsuyo to Christianity.141 A
number of friars (both Franciscan and Dominican) accompanied the first expeditions
to Peru, but only the Dominican friar Vicente de Valverde reached the Andean

140 In a similar vein, Nowack draws attention to how, ‘when [Titu Cusi] sent a negotiating delegation
to Cuzco, he ordered, “that they go directly to the cathedral and adore the Holy Sacrament” in order to
convince the Spaniards of his intention to convert’ (Nowack, ‘Las mercedes’, p. 75).
141 Arguably, this was the only juridical justification (on the Spaniards own terms) for conquest
and is why Francisco Pizarro wished (whether sincerely or not) to console the captive Atahualpa with
mention of Christianity and why sympathetic chroniclers were at pains to demonstrate that he had
done this. Indeed one of the conditions of the very licence Pizarro had been given to conquer Peru
was that he take with him clerics who would teach the Catholic faith to the indigenous peoples there
(Capitulaciones de Toledo, point 26).
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Highlands with the first conquistadors.142 It was Valverde who, through the interpreter
Martín, introduced Atahualpa to the gospel on that fateful day in Cajamarca prior
to his capture.143 Valverde was joined, not long after, by successive groups of his
co-religious, and the Franciscan and Mercedarian orders followed closely behind in

142 Cieza de León describes how it was reported that two Franciscan friars accompanying the second
expedition returned to Nicaragua on seeing the poverty of the war-ravaged lands around Tumbes
(Cieza de León, Crónica, parte 3, cap. XXXVII, p. 108). One Franciscan, fray Juan de los Santos, accompanied Pizarro’s first voyage although is not known if Santos also went on successive expeditions
(Antoine Tibesar, Franciscan Beginnings in Colonial Peru (Washington D.C.: Academy of American
Franciscan History, 1953), p. 5); At an earlier stage, as the expedition moved down the coast of what
is now northern Ecuador and plundered the indigenous settlements (Coaque) of gold and emeralds,
fray Reginaldo de Pedraza, the leader of the six Dominicans chosen to accompany the expedition
departed on one of the ships returning to Panama, ostensibly to avoid the plague of verruga that was
devastating the conquistadors (Verruga peruana is a serious infection transmitted by the Phlebotomus
sandfly which causes high fever, severe pain, and skin lesions). Fray Reginaldo took sick shortly after
and died. Stolen emeralds were apparently found sown into the hem of his habit (Cieza de León, Crónica, parte 3, caps. XXX-XXXI, pp. 86-8; Cieza de León, Discovery and Conquest, Cook & Cook eds., pp.
150-1, note 5; Lockhart, Men of Cajamarca, p. 202. Of the remaining four, two never left Panama, and
the other two died as the expedition pushed south from Panama. Valverde was the only member of
the clergy to reach Tumbes (Rubén Vargas Ugarte, Historia de la iglesia en el Perú (1511-1568), I (Lima:
Imprenta Santa María, 1953), p. 202). The chronicler of the Peruvian Dominican province, Juan Meléndez, names the six Dominicans who accompanied the expedition as: Tomás de San Martín, Vicente de
Valverde, Martín de Esquivel, Pedro de Ulloa, Alonso de Montenegro, Domingo de Santo Tomás. Meléndez, not surprisingly, rejects the accusations against Pedraza as calumny (Juan Meléndez, Tesoros
verdaderos de la Yndias en la historia dela gran prouincia de San Iuan Bautista del Perú de el Orden de
Predicadores (Roma: Nicolás Ángel Tinassio, 1681), tomo 1, lib. 1, cap. IV, pp. 25, 27).
143 This was, in effect, delivering the requerimiento, [the requirement], a legal document prepared
by the jurist Juan López Palacios Rubios in 1513, that had to be read prior to engaging in conquest of
a newly contacted people. This document—which was drafted after the Laws of Burgos, under Ferdinand the Catholic in 1512, tried to address the concerns of clergy about the illegitimacy of the conquest
and the abuses of the conquistadors in the Caribbean—proclaimed the Christian narrative of Creation, the ecclesial hierarchy, and that (referring to the Bull of Donation by Alexander VI [r.1492-1503]
in 1493), the Pope as supreme head of the Church had given these lands to the monarchs of Spain
so that the gospel could be preached. The requirement was that the autochtonous inhabitants must
consider this (and accept it) and if they rejected it then war would be declared. Of course, such a
declaration made no sense to the people it was read to even if it was simultaneously translated (and
often it was not). Thus, the requirement, intended to limit illegitimate conquest, was ridiculed by
supporters and detractors of conquest alike and was widely abused (Adorno, Polemics of Possession, pp. 165-6). The absurdity of such juridical formulae was quickly recognised and the arguments
that legitimated conquest on the basis of paganism were systematically undermined in the sixteenthcentury by churchmen and scholars such as Francisco de Vitoria, Domingo de Soto and Bartolomé de
las Casas (Juan Carlos Estenssoro Fuchs, Del paganismo a la santidad: la incorporación de los indios
del Perú al catolicismo 1532-1750, trans. by Gabriela Ramos (Lima: IFEA, 2003), p.35). Nevertheless,
the fundamental principle that, in the lands over which the Spanish monarchs believed they had the
direct responsibility to evangelise, pagan peoples must accept evangelisation or be forced to accept
it, resurfaced (albeit in more nuanced ways) throughout the sixteenth, and seventeenth centuries.
This requirement was part of the capitulations that Titu Cusi Yupanqui agreed to (to avoid invasion)
in 1565. For the historical and juridical development of the requirement and, in particular, its roots
in Islamic conquest practices, see Patricia Seed, Ceremonies of Possession in Europe’s Conquest of the
New World, 1490-1640, (Cambridge: Cambridge University Press, 1995), pp. 69-99.
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successive waves, with fray Marcos de Niza leading a small group of Franciscans that
arrived in Peru in 1532, some of these accompanying Sebastián de Benalcazar on his
expedition to conquer Quito in 1534.144 The first Mercedarian, fray Miguel de Orenes,
had reached Lima by 1535.145
Valverde’s reward for his role in the first days of the conquest was to be appointed
Bishop of Cuzco when the first diocese in Peru was created in 1537-8.146 Jerónimo de
Loaysa (d.1575), the Dominican Bishop of Cartagena, New Granada (now Colombia),
was named the first Archbishop of Lima and ‘Protector of the Indians’ in 1546.147 For
all his office implied he was quickly embroiled in controversy by receiving a second
encomienda in direct violation of the spirit, if not the letter, of the New Laws of 1542,
from the royal emissary Pedro de la Gasca who had been sent to restore order to Peru.
To further mark his alienation from those of his brother Dominicans who were lobbying
the Crown for the dissolution of the encomienda system, in 1544, he purportedly tried
to convince the viceroy Nuñez de Vela not to implement the New Laws in Peru148, and
subsequently became involved in a dispute with the diocese of Cuzco over jurisdiction,
hierarchy and tithes.149 In the context, then, of ongoing civil conflict and an absence of

144 Vargas Ugarte, Historia de la Iglesia, I, p. 210. Tibesar places the arrival of the Franciscans in Peru
as 1531 (Franciscan Beginnings, pp. 6-9), yet if this were the case it is not clear why none accompanied
Pizarro and Valverde to Cajamarca.
145 Vargas Ugarte, Historia de la Iglesia, I, p. 216.
146 Estenssoro Fuchs notes that the intention was to name him bishop in 1535, but the wait for papal
approval delayed the appointment until 1538 (Del paganismo, p. 47, note 39). Lockhart writes that the
Bull from Paul III approving the appointment was issued in January 1537 and reached Spain in the
spring of that same year. Valverde then reached Lima in April 1538 (Lockhart, Men of Cajamarca, p.
204). He was also named first ‘Protector of the Indians’ in Peru, an office that he accepted with sincerity, notwithstanding his earlier and prominent role in the conquest. On 20 March 1539, for example,
he wrote to the emperor Charles I informing him of how the civil wars between the Spaniards were
ravaging the indigenous population (Vargas Ugarte, Historia de la iglesia, I, p. 169; Eduardo Valenzuela, ‘Un dios, un mundo, un alma: formas del primer anuncio en la prédica kerigmática temprana.
El caso andino (1532-1545)’ in, Un nuevo mundo para el Nuevo Mundo. Aproximaciones teóricas en
torno a la evangelización temprana de América. Ciclo de Conferencias. Bogota: Instituto Colombiano
de Antropologia e Historia (ICANH), 20-24 de octubre, 2014). In a supreme twist of fate, in November
1541, Valverde was attacked, killed, and possibly eaten, by indigenous warriors from the island of
Puna (off the north coast of Peru, near Tumbes) (Hemming, Conquest, p. 253; Lockhart, Men of Cajamarca, pp. 205-6).
147 He was appointed bishop of Lima in 1541 but only reached Lima in 1543 to take possession of his
diocese. The diocese was elevated to an Archdiocese in 1546-7.
148 Antonio Acosta and Victoria Carmona Vergara, ‘La lenta estructuración de la Iglesia, 1551-1582’,
in La construcción de la Iglesia en los Andes (siglos XVI-XX), ed. by, Fernando Armas Asín (Lima: PUCP
Fondo Editorial, 1999), pp. 33-70, (p. 36). Acosta and Vergara understand this as Loaysa trying to defend his financial interests as an encomendero. Nevertheless, it could be argued that his advice to the
viceroy was soundly pragmatic and was intended to avoid the uprising that in fact occurred when his
advice was ignored.
149 Acosta and Vergara, ‘Lenta estructuración’, pp. 46-7.
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unified leadership, the first few years of evangelisation in Peru were at best, ad hoc, and
at worst, chaotic and hindered by vested interests. It was not until Loaysa published his
Instruction [on evangelisation] in 1545 that any attempt was made to unify and centralise
approaches to missionary activity.150 Without proper guidance and direction, the few
secular clergy who had reached Peru acted as they saw fit, and the religious orders (also
comparatively few in number during the first few years of Spanish occupation) worked
to their own programmes and followed their own methods, themselves becoming
embroiled in the civil conflicts that continued to tear the region apart.151 That said, it
would be a mistake to dismiss early evangelisation attempts as entirely ineffective. In his
seminal study Del paganismo a la santidad, Estenssoro Fuchs has drawn our attention
to the multiplicity of essentially Christian practices in which indigenous Andeans were
engaged by the time of the implementation of the Council of Trent (1545-63), carried out
by a reinvigorated secular Church together with members of the Society of Jesus who
first arrived in Peru in 1568.152 Under the intellectual leadership of clergy like the Jesuit
José de Acosta, these Andean Christian practices were misrecognised as a mixture of
perverse diabolical usurpation and a result of heterodox mendicant methodology.153 The
apparently widespread existence of these practices (reflected in the concerns expressed
by the post-tridentine missionaries) suggests, in fact, that however haphazard and even
resisted the early years of evangelisation may have been, in areas where mendicants
had begun to missionise, Andean peoples had engaged with the process to a significant
extent.154
The Dominican order was first to formally establish itself in the viceroyalty,
founding the province of Saint John the Baptist of Peru after a General Chapter, held
in Lyon, France in 1536. Approval was obtained from Pope Paul III (r.1534-49) on 23
December 1539, according to the Dominican chronicler fray Juan Meléndez, and royal
licence was granted on 7 April 1540.155 The Franciscans founded their province of

150 Valenzuela, ‘Un dios, un mundo’; For the text of Loaysa’s Instrucción, and its direct comparison
with the Instrucción from the First Council of Lima 1551-2 and Fray Domingo de Santo Tomás’ Plática
para todos los indios, (1555)-1560, see: ‘Apéndice I’ in Estenssoro Fuchs, Del paganismo, pp. 563-86.
151 Estenssoro Fuchs, Del paganismo, p. 47; Vargas Ugarte, Historia de la Iglesia, I, pp. 195-7. The
fact that Valverde fled the second Almagrist uprising in 1541 led to his death as he journeyed north
(Lockhart, Men of Cajamarca, p. 205). Tibesar, meanwhile, describes how some Franciscans acted as
spies and ‘fifth columnists’ against Gonzalo Pizarro during his rebellion that began in 1544 (Tibesar,
Franciscan Beginnings, p. 23).
152 The Jesuits arrived in the same flotilla as the new viceroy Francisco de Toledo (in office from
1569-81, d.1582).
153 Estenssoro Fuchs, Del paganismo, pp. 188-239.
154 Of course it is always problematic to generalise. Case studies bring to light an entire spectrum
of responses to a range of different methods utilised by missionaries depending on particular local
circumstances.
155 Meléndez, Tesoro verdadero, tomo 1, lib. 2, cap. I, p. 86; Vargas Ugarte, Historia de la iglesia, I,
pp. 206-7.
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the Twelve Apostles a decade later.156 The Mercedarians, meanwhile, after political
controversy (in particular with the royal emissary Pedro de la Gasca who, irritated by
the independence of the Mercedarian friars, petitioned the Crown to ‘close the door
of the Indies’ to the order in 1548) were finally given licence to found their province of
the Nativity of Mary in 1560.157
The Augustinians were relative latecomers to the viceroyalty, only being given
their licence to travel to Peru by Charles I in 1550.158 Knowing that permission was to
be granted, fray Agustín de la Trinidad had travelled to Peru two years previously to
prepare for the coming of his brethren and, according to the chronicler Antonio de
la Calancha, he reached Lima at a time when, ‘no-one was concerned with anything
else but killing or fleeing death [in the midst of the] upheavals of the civil wars’.159
Indeed, Calancha, even writes: ‘you can read [the accounts of] those who have written
about the wars of Peru and you will understand me [when I say that] our order was
lucky not to be there at the beginning’.160 Twelve friars were chosen to join fray
Agustín and reached Callao, Lima’s port, at the end of May 1551 followed by a further
two from Mexico that same year.161 On 19 September they held their first Provincial
Chapter. There they elected fray Juan Estacio, newly arrived from Mexico, as their
first provincial and established goals and methods for evangelisation. After this, they
moved out across the viceroyalty to take on the task of preaching and ministering
to the indigenous populations.162 Their first convent was founded in Lima upon
arrival in the city in 1551, while their second foundation, elevated to a priory in 1554,
was in the north of the viceroyalty, in Huamachuco. From there they expanded to
Chachapoyas and, with the arrival of a new influx of friars in 1557-8, they founded
an Augustinian house in Trujillo which, in turn, became the centre of doctrinas or

156 There appears to be no clearly documented date for this. Tibesar establishes that a recognised
Franciscan provincial was in post in 1550 and that the Franciscan Comissary General of Peru, fray
Francisco de Vitoria had returned to Peru late 1549-50 to organise the province. He speculates that
official approval of the foundation of the province might not have arrived until 1552-3 (Tibesar, Franciscan Beginnings, pp. 24-6).
157 Vargas Ugarte, Historia de la Iglesia, I, pp. 217-19.
158 Calancha, Coronica moralizada, lib. 1, cap. XII, pp. 83-4.
159 Calancha, Coronica moralizada, lib. 1, cap. XII, p. 81.
160 Calancha, Coronica moralizada, lib. 1, cap. XI, p. 72.
161 Calancha, Coronica moralizada, lib. 1, cap. XIII, p. 84; cap. XXI, p. 137; cap. XXIII, p. 150. It was
standard methodology for mendicant orders to make new foundations with twelve friars as twelve
(new) apostles chosen by Christ to preach the gospel to the world and the mendicant orders were keen
to emulate this. The first to do this were the Franciscans in New Spain in 1523. See, for example, Osvaldo Pardo, The Origins of Mexican Catholicism: Nahua Rituals and Christian Sacraments in SixteenthCentury Mexico (Ann Arbor: University of Michigan Press, 2004), pp. 2-3.
162 Castro de Trelles, ‘Estudio preliminar’, pp. XLII-XLIII.
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missions in the surrounding region.163 One or two years later they established their
community in Cuzco, which, like their foundation in Trujillo, allowed Augustinian
missions to the surrounding region.164 The work of fray Marcos García and fray Diego
Ortiz in Vilcabamba, which was to end so tragically in 1571, was one such satellite
mission from Cuzco.
Of course, the foundation of religious communities would not, of itself, complete
the task of proclaiming the gospel to the indigenous people of Peru; this was
axiomatic. Nevertheless, the belief that the liturgical celebration of the sacraments in
these new foundations helped to diffuse God’s grace in the world was of fundamental
importance. In turn, God’s grace helped in the conversion of those who might be
touched by it. In this regard (from the friar’s perspective), the practice of baptising
children at risk of death, even if the sacrament was carried out against the wishes of
the parents, made absolute theological sense.165 Not to baptise someone under these

163 Fernando de Armas Medina, Cristianización del Perú 1532-1600 (Sevilla: Escuela de Estudios Hispano-Americanos de Sevilla, 1953), p.162. The word doctrina is not an easy one to translate precisely,
referring simultaneously to the process of catechesis and to the catechetical jurisdiction under which
particular (indigenous) communities fell. Loosely defined, it might equate to a parish, but this is not
a strict definition as medieval parishes in Europe were geographical with strict boundaries while a
doctrina referred more correctly to the people receiving catechesis; added to which, more than one
parish might be part of the same doctrina.
164 Armas Medina, Cristianización, p. 162. Armas Medina draws our attention to an uncertainty in
the date of the Cuzco foundation noting a discrepancy between Calancha, who states that it took
place in 1559, and a report from the Cuzco convent written in 1582 which gives the date as 1560 (Armas
Medina, Cristianización, p. 163).
165 The practice of mass baptism would have had an urgent and pragmatic rationale in the face of
population collapse due to pandemics and warfare, and limited numbers of clergy. This was a practice
used in the early years of the Christianisation of New Spain (now Mexico) and generated a fierce polemic between the Franciscans and the Dominicans, who were anxious about the risk of apostasy. The
Dominican approach won the approval of the authorities and baptism prior to in-depth catechesis was
forbidden. See Osvaldo Pardo, The Origins of Mexican Catholicism: Nahua Rituals and Christian Sacraments in Sixteenth-Century Mexico (Ann Arbor: University of Michigan Press, 2004), pp. 20-38, 43-48. For
a contemporary Franciscan take on the polemic, see Toribio de Benavente, Historia de los Indios de la
Nueva España, ed. by Claudio Esteva Fabregat (Madrid: Dastin, 1985), tratado 2, caps. III-IV, pp. 157-66.
Castro de Trelles notes that there is relatively little information about this practice in Peru but draws our
attention to an excerpt in Calancha which she describes how Calancha affirms that Padre fray Antonio
de Lozano ‘converted over a thousand souls in the time he was preaching’ (Castro de Trelles, ‘Estudio
preliminar’, p. XLVI). This is not quite what Calancha says—at least he does not appear to be referring
explicitly to the practice of mass-baptism in the same way as Toribio de Benavente (also known as Motolinia) did in New Spain. Rather, he writes: ‘the zealous Provincial [fray Andrés de Salazar] knew of the
great harvest of thousands of Indians that such a large province of Guamachuco could produce, and he
sent to the indefatigable fray Juan [Ramírez] another two excellent ministers, maestro fray Juan de San
Pedro, and Padre fray Antonio Lozano, who with equal desire and similar fervour, got to work’ (Coronica
moralizada, lib. 2, cap. XIII, p. 381). Of itself, this does not constitute evidence of mass-baptism—at least
in the now prohibited manner of the earlier Franciscan practice in New Spain—rather, it suggests a
concerted effort to convert, but using a multiplicity of techniques. Baptism prior to catechesis of those in
danger of death was still permitted, however, and Calancha does refer to this practice in Huamachuco.
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circumstances, they believed, would have condemned their souls to hell and, while
adults could make the choice themselves (assuming a friar or priest could reach them
in time) infants could not.166 Thus, Calancha describes without a trace of regret how
fray Juan Ramírez sought out newborn children to baptise them before their parents
could hide them and before they died. In doing so, he believed, the numbers of angels
in heaven multiplied.167
It was not enough to rely solely on the power of grace, however. Faith in God could
not be separated from the duty to act. Just as Christ had sent out the apostles to, ‘go
out all over the world and preach the gospel to the whole of creation’168, members of
the religious orders believed that they had inherited that same duty through apostolic
succession. The fulfilment of this command was essentially the first phase of the
evangelisation process—designated kerygma by Eduardo Valenzuela—in which the
gospel first had to be proclaimed.169 Part of this initial proclamation, however, was
the necessity of convincing the indigenous peoples of the truth of the Judeo-Christian
order of creation as, only in this context, could the coming of Christ as the Saviour of
the World make any sense.170 Yet such a task of proclamation presented immediate
difficulties, especially when, unlike their first-century predecessors, these sixteenthcentury friars had not been granted the gift of tongues that enabled their message to
be universally understood.171 The difficulty, of course, was that this task of persuasion
was primarily (although not exclusively) one of linguistic communication. Over the
course of the sixteenth-century, the study of indigenous languages as an academic
discipline therefore became an integral part of the training of clergy destined to work as
missionaries or to minister to already established indigenous parishes or doctrinas. At
the same time, given the multiplicity of indigenous languages throughout the Andean
region, a number of most commonly used languages were selected to be used and taught
to indigenous groups as the linguae francae for catechesis.172 As a result, Quechua—the

166 This belief had its origin in the doctrine of Original Sin, principally developed by Saint Augustine
as he struggled with the problem of evil. This doctrine was intertwined with the declaration by Pope
Innocent III at the Fourth Lateran Council (1215) that extra Ecclesiam nulla salus (outside the Church
no-one is saved). This was developed from scriptural exegesis—for example, of the statement: ‘Noone can come to the Father, except through me’ (John 14:6). Salvation and the sacraments as ministered by the Church, therefore, were believed inextricable.
167 Calancha, Coronica moralizada, lib. 2, cap. XIII, p. 381. For the link between the death of children
and angels, see Andrew Redden, ‘Angelic Death in Early Modern Hispanic America’, in Death and
Dying in Colonial Spanish America, ed. by Miruna Achim and Martina Will de Chaparro (Tucson: University of Arizona Press, 2011), pp. 142-69 (pp. 161-7).
168 Mark 16:15: ‘Euntes in mundum universum prædicate Evangelium omni creaturæ’.
169 Valenzuela, ‘Un dios, un mundo’.
170 Valenzuela, ‘Un dios, un mundo’.
171 Acts 2: 4-11.
172 Alan Durston, Pastoral Quechua: The History of Christian Translation in Colonial Peru, 1550-1650
(Notre Dame: University of Notre Dame Press, 2007), pp. 42-49.
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language of the Inca imperial administration—reached its greatest geographical extent
not in Incaic Tawantinsuyo as might be expected but, paradoxically, during the Spanish
colonial period.
Thus, in order to initiate this fundamental proclamatory aspect of the evangelisation
process significant linguistic work needed to be carried out. Perhaps the most well
known early linguistic systematisation of Andean languages was undertaken by the
Dominican order, in particular through the studies of fray Domingo de Santo Tomás.173
All the religious orders present in the viceroyalty nonetheless dedicated themselves
to developing catechetical materials in indigenous languages, and these continued in
circulation even after the Third Council of Lima (1583) prohibited the use for secular
clergy of all but its approved catechism.174 For the Franciscan order, the work of fray
Jerónimo de Ore is a prime example of this extra-conciliar catechetical material.175
Of course, not all clergy had the capability or the resources to quickly learn and
communicate such complex cosmological ideas effectively in indigenous languages,
especially in this early period of evangelisation. Thus, teaching through liturgical
participation and other methods such as music and art was extremely important.176
Linguistically, however, the collaborative work of indigenous and mestizo intermediaries
was absolutely crucial.177 In Huamachuco, for example, the Augustinians availed
themselves of the services of a yanacona they had baptised with the name of Marcos
(Mark), a fitting name, perhaps, for someone whose role was to assist in the preaching of
the gospel to the pagans.178 According to the Relación de los Agustinos de Huamachuco,
the Augustinian missionaries: ‘had in [their] house some yanaconas, interpreters, in
particular one who was called Marcos who, it seems, Our Lord enlightened and he was
a good Christian’.179 It would be a mistake, however, to think that interpreting was their

173 Domingo de Santo Tomás, Grammatica, o Arte de la lengua general de los Indios de los reynos
del Peru (Valladolid: Francisco Fernández de Córdoba, 1560), <https://archive.org/details/grammaticaoarted00domi>, [last accessed, 15 November 2014]; Domingo de Santo Tomás, Lexicon, o Vocabulario de la lengua general del Peru, (Valladolid: Francisco Fernández de Córdoba, 1560) <https://archive.
org/details/lexiconovocabula00domi>, [last accessed, 15 November 2014].
174 Durston, Pastoral Quechua, p. 89. For the catechism see: Tercer Concilio Provincial, Doctrina christiana y catecismo para instruccion de indios [1584] (facsimile), ed by Luciano Perena (Madrid: CISC, 1985).
175 In particular, his Symbolo Catholico Indiano, en el qual se declaran los mysterios de la Fe, contenidos
en los tres Symbolos Catholicos, Apostolico, Niceno, y de S. Athanasio (Lima: Antonio Ricardo, 1598).
176 Castro de Trelles, ‘Estudio preliminar’, p. XLVII; Durston, Pastoral Quechua, p. 58.
177 See John Charles, Allies at Odds: The Andean Church and Its Indigenous Agents, 1583-1671 (Albuquerque: University of New Mexico Press, 2010), pp. 19-21, 132-62.
178 Yanacona referred originally to a class of non-local indigenous people who were in the direct
service of the Inca. After the conquest the Spanish utilised the category and indigenous people taken
into service were called yanacona. González Holguin translates the term simply as ‘servants or servant’ (Vocabulario, lib. 1, p. 365). For mention of Marcos, see Castro de Trelles, ‘Estudio preliminar’,
p. XLVIII.
179 Agustino Anónimo, Relación de los agustininos, fol. 3v, p. 10.
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only task. Marcos, for example, ‘secretly told us about certain things and huacas, and
from that, more things were discovered’.180 The uncovering of native religious practices
was only the first step; the next was to destroy the indigenous objects of worship so that
they could no longer be used in idolatrous rites:
We found huacas and idols that were [mummified] vixens [...] When they can catch one, they take
out its intestines and leave it to dry in the sun. Once dry they wrap a shawl, like one [worn by a]
widowed woman around it and add a head-band or llauto181 like those that they often wear; and
they put sacking into its mouth so it can eat and they pour out chicha and make their sacrifices.
We saw the vixen on her throne with a child182 in its arms and a woman who was giving succour
with her breast, and we burned it; and to this they celebrated their feasts and worshipped, so that
you might see how low the devil has brought these poor people, how much he has blinded them
and how great their need is of catechesis and enlightenment.183 [My italics]

Amongst this detailed description of the deity and the practices, the phrase ‘and we
burned it’, seems almost lost. Nevertheless, the destruction of idols was an important
and pragmatic part of the kerygmatic phase of evangelisation.184 It was not enough
to verbally proclaim the new cosmovision and order of creation as the truth. The
assertion that huacas were not God or even lesser deities but were simply created
objects and thus not worthy of worship was self-evident to the missionaries, but it
needed demonstrating in order to be proven. The physical destruction of indigenous
shrines and deities in the course of rites of exorcism and particularly through the use
of fire was, as they saw it, the most brutally efficacious way of proving the point. The
idols’ inability to prevent their own destruction at the missionaries’ hands supposedly
showed to all the witnesses their lack of power and their place in the natural hierarchy
as created beings rather than creators. As with the duty of preaching the gospel,
this violent extirpatory methodology similarly had scriptural precedents; this time,
however, in the Old Testament prophets in which idols would be overthrown and
pagan priests would be humiliated, exiled or even slain.185

180 Agustino Anónimo, Relación de los agustininos, fol. 3v, p. 10.
181 A llauto is defined by González Holguin as: ‘the cincture [cord] that they use as a hat’ (Vocabulario, lib. 1, p. 208).
182 lit. ‘con un hijo en los brazos’. This may mean a ‘fox-cub’ but given the anthropomorphic nature
of the deity, it is not clear what form this ‘child’ would take.
183 Agustino Anónimo, Relación de los agustinos, fol. 11v, p. 32.
184 Valenzuela Avaca, ‘La predica orgánica’, p. 14.
185 In 1 Kings 18:16-40, for example, Elijah challenged the priests of Baal to a dual holocaustic rite.
They were to petition Baal to consume the bull sacrifice they had prepared while Elijah would ask God
to do the same. Baal’s priests were unsuccessful. Elijah’s petition, on the other hand, caused so much
divine fire to rain down on his sacrifice to God that the entire altar, the moat of water surrounding it,
and the sacrifice to Baal were incinerated. At this the people who witnessed the event fell to their faces
in awe and Elijah ordered them to seize and put the priests of Baal to death.
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Of course, just as the sixteenth-century clergy’s task of proclamation was not
facilated by the Holy Spirit’s gift of tongues, their efforts to physically destroy pagan
deities and idolatrous practices similarly appeared to lack the spectacularly direct
divine assistance given to the Old Testament prophets.186 A significant section of
the Augustinian Relación from Huamachuco describes the systematic destruction
of shrines and idols or deities by the friars, but, as noted above, the tendency is to
describe the practice of worship and the deity in relative detail, with only a cursory
sentence or two to how they were destroyed; for example, the author writes: ‘the father
prior fray Antonyo Loçano took it in his hand and he let it fall on the ground and it
disintegrated like a piece of brown manure’, and ‘[the friars] burned them and broke
them and exiled the hechiceros’.187 One of the few references to divine providence
was comparably cursory: ‘all these [idols] the fathers removed and broke up with [the
assistance of] divine favour, and they burned and got rid of them’.188 If the Relación
de los agustinos can be taken as representative, it very much appeared that it was the
duty of the friars, as messengers of the divine word, to take action rather than calling
on God to cast down the idols through supernatural intervention.
The extirpation of idolatry was not just a question of demonstrating the position
of an idol in the natural order, however. An additional and serious complication was
that these indigenous deities were often not merely created objects; for the indigenous
people who worshipped them they were beings with power in their own right, while
from the perspective of the mendicant missionaries, they were items through which
the power of the devil acted. Whether it was an indigenous deity or a fallen angel,
the friars were engaging in spiritual and physical combat with an entity that would
certainly be more powerful than a human if the assistance of divine grace were not
forthcoming. Added to which, the nature of indigenous Andeans’ reciprocal and
interdependent relationship with these beings meant that they would not easily
recognise as true what the friars were trying to proclaim through both word and

186 Although this was not always the case. The Jesuit annual letters (cartas anuas) sent to Rome as
close to annually as possible after their arrival in the Americas in the late 1560s are replete with examples in which divine providence is understood to have assisted in the extirpation of idolatry. Some
of these examples are more spectacular than others. See for example the exorcism of a mountain
shrine in 1675 in which the huaca (seen as the devil) fought back with mini-tornadoes and hail but
was finally subdued by the liturgy (Andrew Redden, Diabolism in Colonial Peru 1560-1750 (London:
Pickering & Chatto, 2008), p. 133).
187 The term hechicero literally translates as sorcerer and from this there is an implicit inference of a
diabolical pact. It was used to refer to indigenous religious practitioners who engaged in rites of worship, healing or harm (through the use of a combination of ritual and herblore). Agustino Anónimo,
Relación de los agustinos, fols. 7v, 8v, pp. 21, 24. The section that recounts the physical destruction
of idols begins on folio 7r (p. 20) fols. 7r-12r; pp. 20-32. See Claudia Brosseder, The Power of Huacas:
Change and Resistance in the Andean World of Colonial Peru (Austin: University of Texas Press, 2014),
pp. 16-25 for a detailed discussion of the development of the term’s contemporary Spanish usage.
188 Agustino Anónimo, Relación de los agustinos, fol. 8r, p. 21.
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action, and they would understand the destruction of their patron deities as having
much wider and potentially catastrophic consequences for themselves. The friars also
recognised that this was how indigenous Andeans understood these actions, even if
this recognition was necessarily in terms of Christian theology:
The devil persuaded all the peoples of this province that he would watch over the entire population, just like the theologians say that a specific angel watches over each republic and town;
as I say the devil imitates what he sees and he attempts to convert himself into an angel of light;
although when he does he transfigures himself into stone. And so it is that in each village there
was a huaca or idol that was a large stone set in the ground.189

It stood to reason, then, that the indigenous worshippers of huaca patron deities would
be influenced to resist the mendicants’ attempts to destroy them as this signified an
attack both on the deity and the community it protected.190 Such resistance could
have fatal consequences for both friars and their collaborators alike. Marcos, for
example, was poisoned to death for his role in the destruction of the communities’
patrons and the Augustinians themselves feared a similar fate:
There is a herb in this province that has such properties that eating or drinking it causes worms
to infest the body; and when they wish to harm someone, these herbalists attempt to give him or
her that herb secretly so that they die. If they want death to occur quickly, they use a lot, whereas
they use a little if they want the victim to be consumed slowly. [...] The friars live in constant fear
of this—God help them—In this way Marcos, the yanacona and servant who uncovered their idols
and secrets was killed.191

Occasionally resistance could be more direct. Antonio de la Calancha describes
how another Augustinian friar, Juan Ramírez, ‘either following information he had
been given, or led by a celestial impulse’, climbed up to a shrine where he found an
idol that he brought back down with him in order to burn in front of his indigenous
parishioners. On his way back to the town he encountered a group who were on their
way to the shrine and they saw their deity in the arms of the priest. According to
Calancha, they asked for it back, which he refused and a struggle broke out before
they wrested it from him:
They spoke to it gently and asked it to punish the blessed priest. The zeal of Elijah was kindled
within him and with vile curses he insulted the Idol and anathemised the idolaters [...] The
devil gave them strength and wanted them to confront divine zeal with infernal zeal, and with
some seizing sticks and others stones, they thrashed him with the sticks and broke him with the
stones. Those who did not have sticks or stones slapped and kicked him, and they very nearly

189 Agustino Anónimo, Relación de los agustinos, fol. 9v, p. 26.
190 For an analysis of the huaca Catequil’s resistance to the Augustinians see MacCormack, Religion
in the Andes, pp. 143-8.
191 Agustino Anónimo, Relación de los agustinos, fol. 14r, p. 37.
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killed him, and would have done so but for the fact that either heaven or fate did not wish it [...]
They saw two Spaniards approaching who had seen the martyrdom from a hilltop and fearing
them more than they feared God or their own pastor, they took the idol and left him for dead.192

While this episode can be seen in relatively straightforward terms of human
provocation escalating into violent conflict between two opposing parties, this was
not how it would have been understood by either those who were engaged in the
struggle on the mountain or by Calancha who was relating it: other forces were at play.
The Andeans’ anxiety to pacify their deity after such sacrilegious treatment by the
friar and their call for him to be punished were not mere words intended to provoke
a hostile response from the Augustinian. Similarly, Ramírez’s cursing of the idol and
his anathema of these Andeans were not simply verbal (albeit aggressive) responses
intended to worsen the situation and cause a physical altercation. It is important to
consider who is the object and who is the subject of the words spoken by both parties.
In the case of the aggrieved Andeans, they were talking to their deity, not to Ramírez,
while in the case of the friar, even though he was directing his vitriolic curses at the
effigy and its worshippers, he petitioned divine power in order to do this. By this
point, the humans on the mountain were not communicating (or rather, failing to
communicate) with each other; rather, they were dialoguing with spiritual powers
in order to become vessels that might be filled by their respective spiritual patrons.
These invocations were highly effective. Ramírez we read, was filled with divine zeal—
the same that filled Elijah when he opposed the priests of Baal—while, conversely,
the Andeans were filled with an opposing fervour, that of their deity (or, from the
perspective of the Augustinians, the devil). As such, the reality of powerful spiritual
forces at play (and often in conflict) in the Andes added a great deal of complexity to
the ostensibly human task of proclamation and demonstration of what was believed
to be evangelical truth.
Towards the end of their time in Vilcabamba, the Augustinian missionaries fray
Marcos García and fray Diego Ortiz found themselves in a similarly complex and
conflictive kerygmatic situation. They had recently returned to the town of Puquiura
from the capital of the province, Vilcabamba, where they had been taken by Titu Cusi
Yupanqui after requesting permission to preach there. According to Calancha, Titu
Cusi had always refused them this request but for this one occasion, which, according
to the testimony of Juana Guerrero, the wife of Martín Pando (Titu Cusi’s scribe), the
Sapay Inca seemingly allowed in order to test the friars’ resolve and humiliate them.193

192 Calancha, Coronica moralizada, lib. II, cap. XIV, p. 391; see also Castro de Trelles, ‘Estudio preliminar’, p. XLIX, note 79. According to Calancha, Ramírez survived the assault and was more upset
about the fact that he had not been awarded the accolade of martyrdom than his Andean assailants
were about the fact that they had not managed to finish him off.
193 ‘Declaración de Juana Guerrero’, in Muerte, entierros y milagros, p. 81; and in Aparicio López,
Fray Diego Ortiz, p. 164.
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Not only did he ‘force them’ to wade through a river that reached up to their waists
in order to make them believe the route to Vilcabamba was extremely difficult but,
when they reached the capital, he forbade them entry and while they were staying
outside of the town he ordered beautiful indigenous women to dress in the habits
of nuns and to try to seduce them. She knew all this, she stated in her declaration,
because her husband Martín Pando told her.194 Calancha, not surprisingly, adds flesh
(dialogues and details) to the bones of the testimony, but he remains generally faithful
to the details that Guerrero already provides.195 It was while they were seemingly
undergoing these tests to their faith in the capital that they witnessed the History that
Titu Cusi Yupanqui dictated to Martín Pando.196 Once that was done they returned
to Puquiura, perceiving that there was little to be gained by remaining in or near the
town of Vilcabamba.
When they reached Puquiura, however, they were approached by members of
their newly converted congregation who were in a state of considerable agitation
about the shrine to the sun of Yurac Rumi, close to Vitcos. These neophyte Christians
had come under attack, ‘receiving great harm in the manner of frights and deaths’
from the deity for having ceased their worship there.197 Calancha writes, meanwhile:
Some were lamenting the deaths that the devil (who was on top of the white stone in the House
of the Sun) was causing their families. And others were trembling from the frights, horrors and
persecutions that the devil was subjecting their families, livestock and crops to because they had
stopped worshipping him, and had been baptised.198

They pleaded with the friars to do something about this because had they not preached
that Christ was omnipotent? If they refused to act, then, ‘they should not be surprised
if the ignorant Indians went to worship out of fear or devotion and to make sacrifices
to that idol who said it was the sun who nurtured them all’.199 Effectively, this was
an ultimatum from the neophytes to the Augustinians because they added that,
due to the fact they were suffering so much at the hands of this deity, and because
the friars were doing nothing to protect them, new Christians had begun to regret
having been baptised, while others now fled from catechesis and the sacraments.
The fundamental problem was that they had begun to believe ‘what the demon told

194 ‘Declaración de Juana Guerrero’, in Muerte, entierros y milagros, p. 81.
195 Calancha, Coronica moralizada, lib. 4, cap. III, p. 806. Although the river crossing (which, in actual fact, would have been normal on a journey through such terrain) became in Calancha’s rendition
two leagues of agricultural land that the Inca had ordered to be deliberately flooded.
196 Bauer, Muerte, entierros y milagros, p. 23.
197 ‘Declaración de Juana Guerrero’, in Muerte, entierros y milagros, p. 82; and in Aparicio López,
Fray Diego Ortiz, p. 165.
198 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807.
199 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807.
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them, affirming that the law of Christ was a lie and that his ministers and priests
were conmen’.200 Such rhetoric was a direct inversion of the friars’ own discourse that
aimed to undermine the reality of the indigenous cosmovision. Only Christianity was
truth therefore those who taught and practiced the worship of Andean deities must
be lying and either deliberately or unwittingly propagating the worship of the devil.
While the indigenous Andean cosmovision was a complex polytheistic system that
normally assimilated the supernatural entities that it encountered, when faced with
a religious system that claimed absolute truth, it is not surprising that accounts exist
that describe the use of this discourse of binary opposites by Andeans themselves.201
The friars discussed the matter between them, and then prayed. At stake,
according to Calancha, was Christ’s honour and the credibility of the faith.202 Their
prayers invoked God’s assistance to Elijah and they pleaded with him not to allow
such an insult from the devil. The problem was not so much that God could not avenge
such insults in good time and that providence would not ensure that all, in the long
term, would resolve itself according to God’s plan; rather the difficulty was that in the
short term, if such an insult were permitted, it would put at risk the souls of ordinary
indigenous inhabitants of Vilcabamba who would not be able to believe what the friars
were preaching when faced with the seemingly superior power of their own deity.
They then made a public announcement that the people of Puquiura were to gather
together bringing their own firewood, and they processed to the shrine carrying a
cross before them. Once there, they ritually exorcised the shrine in front of all present,
piled the wood on top and set it alight.203 Significantly, as Calancha notes, the crowd
contained people of all persuasions: there were those who wanted vengeance on the
deity (or demon) for the deaths of their family members; there were others who were

200 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807.
201 See for example, Kenneth Mills, Idolatry and Its Enemies: Colonial Andean Religion and Extirpation, 1640-1750 (Princeton: Princeton University Press, 1997), pp. 52-5; and Redden, Diabolism, pp. 1046. It is important to note the caveat that this binary discourse would be the only way that the Christian
clergy (who were chronicling these rites, practices and phenomena) could have understood what was
happening and this too will have coloured the accounts.
202 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807.
203 Brian Bauer has led an archeological excavation of Yurac Rumi and confirmed, due to the ash
layers that they uncovered, that it had been destroyed by fire. There was also clear evidence that after
the first time it was burned the shrine was reoccupied and then burned again. This would appear to
confirm Juana Guerrero’s testimony and Calancha’s chronicle that describe the iconoclastic extirpation of the friars that was followed, a short time later, by the sacking of the province by the Spanish and
their Cañari allies. (Brian Bauer, Miriam Aráoz Silva and George Burr ‘The Destruction of the Yurac
Rumi Shrine (Vilcabamba, Cuzco Department)’, Andean Past, 10 (2012), 195-211 (198). These archeological findings undermine Calancha’s assertion that: ‘that cruel devil never again returned to that
rock or even the Province’ (Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807). Of course, while
archaeological findings do evidence the fact that the shrine was reused, they cannot, of themselves,
prove whether or not the spiritual power of the place was restored.
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non-commital but curious to see which way this supernatural power struggle would
go; and there were the native religious practitioners who were keen to see Yurac Rumi
defeat the Christian deity.204 Calancha reports that the result was exactly as the priests
wanted: ‘the devil came out and fled, all the while roaring his fury and shaking the
trees. They burnt the temple and the stone and the Catholics’ faith was reinforced [...]
[The] faith won much credit, and idolatry diminished tremendously and they came in
crowds asking for baptism’.205
Not surprisingly, word of the destruction spread quickly, and Calancha describes
how Titu Cusi and his court returned with all speed to Puquiura from Vilcabamba. He
also mentions how: ‘the Inca’s captains came raging with the intention of killing the
two friars with their spears’.206 The Augustinians would certainly have been killed were
it not for the intervention of the Sapay Inca. Calancha’s own interpretation attributes the
saving of the friars to divine providence that worked through the counsel of Christians
who were close to Titu Cusi, or as he writes: ‘because the Inca and his captains were
afraid’.207 While Calancha’s hostility to Titu Cusi is evident throughout his narrative and
causes him to miss Titu Cusi’s role in maintaining a very difficult political balance that
allowed Vilcabamba’s continued existence, he may not have been too far from the truth
when he talked about the Inca’s fear causing him to act prudently. As we have seen, he
was well aware of the consequences if the friars should be killed or if Christians should
be persecuted in his province and the Spaniards were to hear about it. Calancha’s
supposition that there were those within the Inca’s inner circle who advised caution
and prevented him from forgetting the delicate balance that he needed to maintain
was similarly plausible. Either way, the result of the intervention was, once again, a
masterful compromise of statecraft. Fray Marcos was to be exiled on pain of death
should he ever return, while fray Diego was to remain in Puquiura under close watch.
As with the case in which fray Juan Ramírez was involved in a near-death, fourway208 struggle over an Andean deity, this particular episode is nevertheless more
complex than it would first seem. It is important not to percieve this as just another
episode of iconoclasm or even extirpation on the part of Catholic clergy in the Andes
in which the friars, angered by their percieved treatment in the capital of the province,
returned and determined to prove the power of Christianity to all in the province.
Significantly, the first approach in this sequence of events was made by Christian
Andeans from Puquiura rather than by the friars.209 From the Andean perspective the

204 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 807.
205 Calancha, Coronica moralizada, lib. 4, cap. IV, pp. 807-8.
206 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 808.
207 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 808.
208 The four groups of protagonists were Ramírez, the indigenous Andeans, the Andean deity and
God.
209 John Charles analyses this same issue using case studies from a later period: Allies at Odds, pp.
132-62.
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neglect of such an important deity as Yurac Rumi was causing serious consequences
for them. Essentially, their conversion to Christianity, which meant that they must
give up their former worship, had ruptured the life-giving reciprocal relations between
themselves and their deities thereby bringing calamity and death to their families and to
their agricultural production—the sickness and plagues that regularly swept the region
were proof of this. An abandoned deity might also respond by attacking the person in
a dream state or even during a waking vision.210 The hope and, indeed, expectation of
the newly converted Andeans was that their new deity, Christ, would have the power to
protect them from the jealous rage of their previous god. This was, after all, what the
priests would have told them as they described the omnipotence of the Christian god,
creator of all things. When it appeared that the Christian god did not appear to have the
power to protect them after all, their faith began to waver as the death toll mounted.
Once the deed was done, and the shrine to the Sun had been desecrated and
destroyed by fire, the reaction of the Inca authorities, as we have seen, was one of
indignation and it was only the careful pragmatism of Titu Cusi that saved the friars
from being cut down by his captains. This anger, however, was not merely because
the friars had had the temerity to desecrate a sacred place; it was not just about the
insult to the authority of the Inca and his priesthood. Rather, the rage they were
expressing came from the fear and desperation brought about by the fact that the
friars had potentially brought destruction down upon them all by this single act of
destroying the reciprocal status quo between the Incas who inhabited Vilcabamba
and the deity Yurac Rumi. They could not have known whether it would be possible
to restore cordial relations with the huaca and appease its anger. The friars’ actions
were potentially catastrophic and endangered all the Incas of Vilcabamba. Seen in
this light, Titu Cusi’s earlier decision to keep the friars out of the town of Vilcabamba,
capital and religious centre of the province, seems highly prudent. The prohibition
on the friars entering the capital was therefore intended to avoid highly dangerous
offence to the indigenous gods rather than, as Calancha understood, because he was
ashamed of letting the friars see that he was participating in these rites or because
he particularly wanted to cause difficulties for them.211 Thus, Titu Cusi’s statecraft in

210 There are a number cases where this conflict between an individual and his or her (ex)deity has
been documented—most famously the conflict between Don Cristóbal Choque Casa in the Huarochirí
Manuscript (Frank Salomon and George L. Urioste, trans. and eds. The Huarochirí Manuscript: A Testament of Ancient and Colonial Andean Religion (Austin: University of Texas Press, 1991), chs. 20-21,
pp. 104-10; see also, Frank Salomon, ‘Nightmare Victory: The Meanings of Conversion Among Peruvia
Indians (Huarochirí, 1608?)’, 1992 Lecture Series, Working Paper No.7 (Department of Spanish and
Portuguese, University of Maryland, College Park, 1990); Mills, Idolatry and its Enemies, p. 241; for
additional cases see Redden Diabolism, pp. 123-4, 131.
211 ‘The Inca did not want the fathers to stay in the town and ordered them to camp away from the
population so that they would not see the devotions, ceremonies and rites which the Inca and his captains carried out each day with his hechiceros’ (Calancha, Coronica moralizada, lib. 4, cap. III, p. 804).
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balancing the vehemently anti-Spanish (and anti-Christian) feeling of his captains
against powerful external Spanish pressure, is all the more remarkable when we
add to the mix the growing antagonism inside his province between new Christians
and non-Christians, and most importantly (yet most frequently forgotten) between
Andean deities and the Christian god.
In the meantime, it is certainly worth considering that when the Augustinians
were approached by their neophytes in Puquiura, they did not immediately rush into
action and move to destroy Yurac Rumi. Instead, they deliberated between themselves
and prayed—in other words, they attempted to engage in dialogue with God. Such
actions might be explained in terms of hesitancy, due to the fact that they knew how
precarious their position was in Vilcabamba and what the consequences might be
for themselves and their fledgling Church there should they overstep their bounds.
Clergy were always bound by the authority of the legitimate prince in the kingdoms
that they preached and, while in territory that was Spanish they might be reasonably
certain of the support of the king and the royal authorities should they destroy pagan
idols, the same could not be said for those who were preaching in lands ruled by
a prince who was only nominally Christian. Of course, a higher authority (God’s)
may call them to such action but they should expect martyrdom as a result and their
deaths might even bring about the destruction of the church of neophytes that they
had so painstakingly constructed. Their own souls might be saved but the souls of
their Andean parishioners might be lost for want of catechesis or sacraments. At the
death of their priests, they might commit apostasy and revert to their pre-Christian
religious practices—indeed this was likely. The important thing was to try to discern
God’s will, therefore, and not to rush into any action that might precipitate disaster.
Of course, in reality, the two Augustinians were in a very difficult position. If they
did not act, they risked losing their entire flock of neophytes who would revert to
the worship of the Sun and Yurac Rumi, having experienced the ineffectiveness and
weakness of the patronage of Christ. If they did act, however, they similarly risked
everything; either because they would most likely be expelled, or they could be killed
and their neophytes would revert all the same. Faced with such a dilemma, the two
priests could only trust in divine providence and, having invoked God, the course of
action that they chose was, in fact, the only logical option. They had to trust in God and
they had to demonstrate to the Christians of Puquiura the efficacy of doing so. As such,
while it was the priests who needed to perform the rites of exorcism, it was the people
who must set the shrine alight. Calancha once again interweaves the events with those
of Elijah defeating the priests of Baal. This time, however, divine fire did not rain down
from heaven, rather it was kindled by the Holy Spirit through the words of the priests in
the hearts of the watching neophytes and, as such, ‘a single spark of these [Christians]
caus[ed] him more torment than an entire bonfire of his own [would]’.212

212 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 808.
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1.4 The Collapse of Time: The Martyrdom of Diego Ortiz and the
Destruction of Vilcabamba (1572 AD)213
This interaction between humans, spiritual beings, and the divine are crucial to
Calancha’s account of events in sixteenth-century Peru. Far from being, in the
words of José de la Riva Agüero, ‘the naïve fanaticism of the priest and teacher’ or
‘infantile semi-manicheism’214 on the part of the author, the penetration of the world
by the divine lies at the very heart of Calancha’s chronicle and gives strength to the
neo-platonic and Augustinian framework he uses to construct his narrative. In his
chronicle, Calancha describes the martyrdom of Diego Ortiz (1571) and the events that
take place prior to it and subsequently using this Augustinian neo-platonic framework
that is not simply linear, nor is it precisely cyclical; rather it is one in which time in fact
collapses.215 According to this concept Ortiz becomes a Christological figure meaning
that the Passion of Christ continues and can be witnessed in Ortiz’s own Passion.
What followed, meanwhile—the destruction of Vilcabamba (1572) by the Spanish
and their indigenous allies becomes the destruction of Jerusalem (69 AD). According
to this framework both of these catastrophic events were seen as God’s punishment
visited on the inhabitants of these places for having killed Christ.216
Significantly, this neo-platonic framework is neither exclusive to Calancha’s
account of the martyrdom of Diego Ortiz within his own chronicle, nor is it
restricted to Calancha alone; but rather, it can also be seen—albeit to a lesser
extent—in the writings of other chroniclers and contemporaries of Calancha such
as the Mercedarian Martín de Murúa, and Felipe Guaman Poma de Ayala.217 It is
important to note that such a framework is not developed and used in order to prove
a point—in this case, for example, in order to prove that Diego Ortiz was indeed a
martyr; rather, it was articulated by these authors and others like them precisely

213 An earlier version of this essay was published as ‘The Spiritual Landscape of Antonio de Calancha: The Destructions of Jerusalem, Palestine and Vilcabamba, Peru (69–1572 AD)’, Cultural History
2:2 (2013), 133-148.
214 José Riva Agüero y Osma, cited in Manuel de Mendiburu, Diccionario Histórico-Biográfico del
Perú, vol.III, ed by Evaristo San Cristoval (Lima: Imprenta ‘Enrique Palacios’, 1932), p. 212.
215 In her essay ‘Antonio de la Calancha. Un Agustino del siglo XVII en el NuevoMundo’, Sabine MacCormack recognises the scriptural and Augustinian framework in Calancha’s chronicle but interprets
it as a biblical and Augustinian teleology. She does not go as far as to acknowledge the neo-platonic
exegesis that collapses time entirely. See Sabine MacCormack, ‘Antonio de la Calancha. Un Agustino
del siglo XVII en el Nuevo Mundo’, Bulletin Hispanique. 84:1-2 (1982), 60-94.
216 Calancha uses the word ‘Vice-Christ’ to refer to Ortiz (Calancha, Corónica moralizada, Lib. 4, cap.
IV, p. 809).
217 For the account of the martyrdom of Diego Ortiz and the destruction of Vilcabamba in the chronicles of these authors, see: Murúa, Historia general, lib. 1, caps. LXXVI-LXXXV, pp. 261-301; Guaman
Poma, Nueva corónica, fols 445 [447], 449 [451]-454 [454]. Guaman Poma does not mention Ortiz but
does talk about the sack of Vilcabamba and the execution of the Inca Tupac Amaru.
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because it formed part of their own cosmovision and best explained the events
that they were trying to articulate. In this respect, the martyrdom of Diego Ortiz as
represented by Calancha is not exceptional; instead, it is exemplary of a worldview
that is prevalent across the global Catholic population at least until the eighteenthcentury. Simon Ditchfield, for example, has drawn attention to the historical work
of Cardinal Cesare Baronius (d.1607)—traditionally acclaimed as the first writer of
a ‘modern’ history of the Church through his multi-volume Annales Ecclesiatici—
and argued that, in fact, Baronius’ sacred histories are very different in structure
and focus from what historians today would easily classify as history, which is
understood as a largely chronological and analytical narrative.218 Crucially, he
suggests that, ‘in historical writing, time was transformed into a devotional space’
and this transformation allowed the faithful to gain proximity and even access the
saints and martyrs of the first century.219
As we have seen, the primary source for Calancha’s account of the death of Ortiz
and the subsequent destruction of Vilcabamba were the witness-testimonies that were
taken during the years 1595-1600 and were sent to Rome in order to begin the process
for Ortiz’s beatification.220 The same is true of Martín de Murúa who accessed and
cited these same testimonies. Significantly, details that might otherwise be suspected
of being an exaggeration on the part of the chroniclers to better fit their Christological
narratives are in fact present in the testimonies themselves. An example of this might
be Calancha’s description of how the Inca captains stripped Ortiz of his habit, clothing
and a blanket during the drawn-out process of his execution, shared them out and

218 Simon Ditchfield, ‘Baronio storico nel suo tempo’, in Cesare Baronio tra santita’ e scrittura storica, ed. by Giuseppe Antonio Guazzelli, Raimondo Michetti and Francesco Scorza Barcellona (Rome:
Viella, 2012), pp. 3-21. For the Annales, see: Cesare Baronio, Annales Ecclesiastici (Romae, Ex Typographia Congregationis Oratorii, 1594). Baronius was an Oratorian (Theatine) priest and scholar, made a
cardinal by Clement VIII in 1595. He incurred the enmity of the Spanish monarchy (Philip II and Philip
III) by objecting to the influence that this temporal power exerted on the Holy See and by opposing
Spain’s interests (in particular by undermining Spain’s claim to sovereignty over Naples and Sicily).
219 Ditchfield, ‘Baronio storico’, p. 5.
220 Calancha, Corónica moralizada, lib. 4, cap. VI, p. 810; Murúa, Historia General, lib. 1, cap. LXXVII, pp. 269-70. See Bauer et al., Muerte, entierros y milagros; and Aparicio López, Fray Diego Ortiz.
The original documents sent to Rome can be found in the Archivio Generale degli Augustiniani (AGA),
Rome, with related documents in the Archive of the Congregatio de Causis Sanctorum (the Congregation for the Causes of Saints), Vatican City [although these documents cannot be accessed by the
general public until the cause has progressed and Diego Ortiz has been confirmed as a servant of God
by the Holy See]. These will most likely overlap, in the main, with those held at the AGA. Unfortunately, one can only check by going there. The cause was reopened in 1991, with the local investigation
(Cuzco and Lima) concluding in 1998. The following year the decree of validity of the cause was issued
by the Congregation for the Causes of Saints.
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cut them up to make chuspas.221 A reader familiar with the passion of Christ would
immediately think of the scriptural passage that describes how the Roman soldiers
did something similar with Christ’s clothing: ‘They divide my clothing amongst
them and cast lots for my robe’.222 Not surprisingly, Calancha made the comparison
explicit, yet he did not invent the detail. The source of this information is, instead,
the testimony of Juana Guerrero, the wife of Martín Pando mentioned above, and
was repeated by others who had spoken to her in the period since the sacking of
Vilcabamba in 1572 and the gathering of the testimonies in 1595.223 This is merely one
example that demonstrates the existence of at least a skeletal version of the same
framework of sacred history in which time collapses into a single sacred moment—
that of the passion of Christ.
Of course, such testimonies invariably passed through a process of construction
via the formulaic questions that the visiting ecclesiastical judge (in this case fray
Pedro de Aguiar, procurator of the Convent of Saint Augustine in Cuzco) put to the
witnesses, and also through the way the notaries wrote down and summarised the
answers. Furthermore, by the time testimonies were being gathered in 1595, those
witnesses would invariably have heard versions of sermons preached after the body
of the martyr was exhumed and reburied in the Church of San Francisco de la Victoria
(the Spanish settlement founded after the destruction of Vilcabamba). Over twenty
years had passed since the death of fray Diego, thus the eye-witnesses and earwitnesses had had ample time to contribute and listen to the quasi-mystical rumours
circulating about what had happened. Indeed, a cult of veneration had sprung up
around the relics of the martyr and this was also one of the matters the legal process
was investigating.224
This aside, for the purposes of this essay, what is of primary importance is the
certainty that the cosmovision of the collapse of time was not Calancha’s personal
invention (even though Calancha did certainly give it a great deal of shape and
emphasis); rather this cosmovision was already present in the population of San
Francisco de la Victoria (and by extrapolation, the Viceroyalty of Peru). By the time

221 Calancha, Coronica moralizada, lib. 4, cap. VI, p. 819; Chuspa – ‘a male shoulder bag’ (González
Holguin, Vocabulario, lib. 1, p. 117). These bags were primarily used to carry coca leaves for chewing
and ritual offerings.
222 Matt. 27:25—citing psalm 18:22.
223 ‘Declaración de Juana Guerrero’ in Bauer, Muerte, entierros y milagros, p. 84; see also: ‘Declaración de Luisa Villalobos’, p. 78; ‘Declaración de Luisa Niebla’, p. 80; ‘Declaración de Lorenza Ojeda, p.
106; and ‘Declaración de Luisa Ribas’, p. 109.
224 Controversially, the relics were stolen by the ecclesiastical judge and taken to Cuzco, much to the
indignation of the population of San Francisco de la Victoria. After the relics were taken, the settlement was seemingly plagued by misfortune, which included clouds of mosquitoes, sickness, death of
livestock. In line with the framework in which time collapses, these events were interwoven with an
account of the plagues of Egypt (Exodus). See Calancha, Coronica moralizada, lib. 4, cap.X, pp. 842-4.
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these testimonies were being gathered the population in and around this settlement
included Spaniards, mestizos, and also indigenous Andeans who had, by this time,
been exposed to this same cosmovision for the best part of twenty years.225 Thus, the
argument is not undermined even if witnesses heard these ideas in sermons preached
during the solemn rites that commemorated the relocation of the friar’s relics to the
Spanish town, or, for example, if they had heard the gossip of Juana Guerrero and
these stories had been shaped in the telling and retelling. What is important is that
these ideas were circulating in the decades after the death of Diego Ortiz and prior to
Calancha’s penning of the chronicle. Fundamentally, they were not merely limited to
academic works, but, to a certain extent, they were present in the worldview of the
Spanish, mestizo, and also indigenous populations of that time and place.

1.4.1 The Collapse of Time
In order to understand what is meant by the ‘the collapse of time’ as a theoretical
framework for Antonio de la Calancha and his contemporaries, or even as a
cosmovision for sixteenth- and seventeenth-century Peruvian and Spanish
Christians, we should look back to the neo-platonic conceptualisation of teleological
time (chronos) contained and penetrated by the eternal, divine present (kairos). This
neo-platonic time, derived from Plotinus’ (d. 270 AD) Ennead III, was developed by
Saint Augustine (d. 470 AD) as he grappled with key philosophical questions relating
to the creation of the Universe.226 This was the theological tradition in which both
Diego Ortiz and Antonio de la Calancha were immersed and which is also present in a
diaphanous way in the testimonies of the people of San Francisco de la Victoria; this

225 It would be interesting to speculate on the mixture of ideas and cosmovisions that would have
occurred with regards to this theme. The Incaic cosmovision was itself used to the notion of a type of
collapse of time with the Pachacuti—a necessary and cyclical period of destruction that would bring
about the renewal of the world. The testimonies talk of the appearance of an Amaru in Vilcabamba
(a mythic serpent and harbinger of an immanent pachacuti) prior to its destruction in 1572. C.f. Calancha Corónica moralizada, lib. 4, cap. VII, p.826; Murúa, Historia general, lib. 1, cap. LXXVII, p. 267;
‘Testimonio de Alfonso de la Cueva, 11 marzo 1595’ in Aparicio López, Fray Diego Ortiz, p. 174; and
‘Declaración de Alfonso de la Cueva, in Bauer, Muerte, entierros y milagros, p. 88. Alfonso de la Cueva
was one of the Spanish invaders of Vilcabamba and married Juana Guerrero after the conquest. Her
first husband, Martín Pando had been put to death by the Incas of Vilcabamba.
226 For Plotinus, see Plotinus, Enneads III: 6: On the Impassivity of the Bodiless (Oxford: Clarendon Press, 1995). For the early intellectual and philosophical development of Christianity, see J. N.
D. Kelly, Early Christian Doctrines (London: A&C Black, 1977). For Augustine’s discussion of time, see
book 11 of Saint Augustine’s Confessions, trans. and ed. by Owen Chadwick (Oxford: Oxford University
Press 1991), pp. 221-45. For a highly accessible essay on Augustine’s development of Plotinus in his
discussion of time, see Roland Teske, Paradoxes of Time in Saint Augustine (Milwaukee: Marquette
University Press 1996).
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was their cosmovision in which they lived and interpreted history and it was a history
delimited and defined by the neo-platonic solution to a theological paradox – the
question of eternity (a single moment) within time.
In Book XI of his Confessions Saint Augustine attempts to engage with the
philosophical question ‘What was God doing before he made heaven and earth?’.227 For
him, the question was important because it lay at the heart of the controversy between
himself and the Manichaeists. From the Manichaeistic perspective it was far more
reasonable to believe that there were two eternal powers—Good and Evil—constantly
striving against each other throughout time, than to believe that there was only one
power—God—who created everything out of nothing. Where then did evil come from (as
why would God create such a thing)? What was God doing before creation? Indeed, it
was this reasoning inadequately countered by the anti-intellectual fideism of the North
African clergy that persuaded Augustine as a young man to join the Manichaeistic
sect.228 It was neo-platonic philosophy, however, that enabled Augustine to develop an
argument against the Manichees and return to Christianity. According to the rationale
he developed, ‘Evil’ had no ontological existence—it was an absence of good not a
created being—and prior to Creation time did not exist.229 So, to ask what God was doing
before creation would be an illogical question since there was no ‘before’.230 Time was
intrinsically linked to space as created by God in the first moment.
The problem for Augustine was that he then needed to define time. Yet how
was this possible when it was not, in itself, measurable; rather, it was just a fleeting
moment that had already gone by? Neither did past time exist as such (for it had
already passed) nor did future time exist (because it had not yet arrived).231 The only
way, according to Augustine, to grasp time and measure it would be to consider it
as the motion of created beings (whether spiritual or material) and the passing of
the future through them into the past.232 That passing of an anticipated future left
an imprint or memory by which, through a distension (or stretching) of the mind we
might piece together an historical narrative that made sense to us.233 In order to make

227 Augustine, Confessions, pp. 228-9.
228 Teske, Paradoxes of Time, pp. 9-15.
229 For a full exposé of this topic, see also, G. R. Evans, Augustine on Evil (Cambridge: Cambridge
University Press, 1991). Augustine’s definition of ‘evil’ as without ontological existence was taken
up by St Thomas Aquinas and re-affirmed within Catholic Tradition. See Question 1, Articles 1-3 of
Thomas Aquinas, On Evil, trans. by Richard Regan and ed. by Brian Davies (Oxford: Oxford University
Press, 2003), pp. 55-75.
230 Teske, Paradoxes of Time, pp. 13-15.
231 Teske, Paradoxes of Time, pp. 24-5.
232 This is only a basic résumé of Teske’s persuasive location of Augustine’s discussion in Plotinus’
neo-platonic philosophy. Unfortunately, thorough discussion of this theme is beyond the scope of this
essay although the framework itself serves well to analyse and illustrate Calancha’s account.
233 Teske, Paradoxes of Time, pp. 28-45.
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sense of the world around us this distension was necessary, yet it required us to focus
our attention on anticipating the future and remembering the past rather than on
the eternal and divine present. In this way it hindered effective contemplation of the
divine and rooted us in materiality. This distension distorted us; it was our mortality
that distanced ourselves (creation) from God, who was immutable, unchanging and
eternal.234 Nevertheless, there was still hope: just as our inclusion within time was a
consequence of the Fall, according to Augustine, it was the Incarnation of Christ that
was to set us free from time itself.235

1.4.2 Kairos and Chronos
‘In the beginning was the Word [and] the Word was made flesh [and] lived among us.’236

This short description of the Incarnation from John’s gospel neatly encapsulates the
paradox (or mystery) that so interested Augustine. In essence, it describes the entry
point of the eternal, the divine, who encompassed and sustained (but was not limited
by) creation, and life into teleological time. This was a kairic moment (or rather, the
kairic moment) in chronology—the merger of kairos and chronos.237 This, together
with Jesus’ death and resurrection, is the Augustinian redemption of time, when
the eternal becomes teleological and when the teleological becomes eternal. This is
the moment that allowed Calancha to telescope events that took place in sixteenthcentury Peru into those of first-century Palestine in one, unitary spiritual landscape.
From Calancha’s perspective (and by extension, that of other chroniclers, thinkers
and theologians of the early modern Hispanic world familiar with Augustinian neoplatonism) that kairic moment was the incarnation, death and resurrection of Christ
in first-century Palestine. The crucial point is that because this is considered the
‘moment’ in history in which the eternal and the immutable became a part of chronos
or teleological time, all other events whether preceding or following will be directly
related to it. In Augustinian terms, all other events will be part of the distension of
that one event, either through anticipating it (as prophetic suggestions of what was
to come) or by remembering its imprint (as reflections of what has happened). Those
preceding or subsequent events which have the strongest significance and which link
most closely to the divine kairic ‘moment’ of the Incarnation, death and resurrection

234 Teske, Paradoxes of Time, pp. 10, 29-30.
235 Teske, Paradoxes of Time, p. 30.
236 John 1:1,14.
237 If kairos represents the immutable, unchanging, eternal time of God, a kairic moment is when
that unchanging, eternal divinity breaks into chronological time. It has also been defined by Gideon
Goosen as ‘God’s moment of action’ (Gideon Goosen, Spacetime and Theology in Dialogue, (Milwaukee: Marquette University Press, 2008), p. 84).
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of Christ would logically tend to reflect it more closely. If, according to the neoplatonic framework, all life and all creation emanates from God (who is immutable
and unchanging), then the Incarnation is the equivalent of the divine drop in the
pond that sends out ripples (reflections) across the surface. Those ripples are both
the grace that emanates from God’s action in the world (the kairic moment of Creation
and Incarnation described by John 1:1,14 and cited above) and the preceding and
subsequent events that ‘anticipate’ (prophesy) and ‘remember’ (reflect) that central
moment.
To add further complexity, if we consider that all creation (and hence chronos—or
teleological time) is sustained and contained by the eternal and immutable divinity
(which might be represented diagrammatically as a circle with a diameter line through
its centre (Fig.3)), then, from the perspective of the eternal, immutable and infinite
divinity—or in other words, the outside perspective—it follows that there is only one
act of creation which encompasses what we call Creation, the Incarnation, and the
end of all things (or the Eschaton):
Fig 3: Circumference = Divinity containing Creation (Space, Time and Life)
Incarnation

Creation

Eschaton

..

.

Figure 3: Circumference = Divinity containing Creation (Space, Time and Life)

While we (as part of historical materiality and a chronological progression) would
consider the moment of Creation, the Incarnation and the Apocalypse (or Eschaton)
to be separate events, from a neo-platonic perspective they are somehow the same
kairic event. We can see this represented on the above diagram (Fig.3) if we consider
that the universe (represented by the large circle above) by relative scale to the infinite
divinity (everything outside the circle: the paper, the book, the room, the building, the
city, the country and so on) is shrunk to the size of a single pixel—there is no way of
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distinguishing between separate events. As such, events in first-century Palestine (the
Incarnation, life, death and resurrection of Jesus of Nazareth) merge with the moment of
Creation, together with the fall and redemption of humanity, just as the events described
in Genesis depict the Incarnation, life, death and resurrection of Jesus.238 By extension,
the apocalyptic events described by St John in the book of Revelation reflect the events
that took place in Palestine at the time of Jesus: the Incarnation and the Second Coming
mirror each other, while similarly, the destruction of Jerusalem in AD 69 and the battle
at the end of days are manifestations of the same kairic event. By the same token, this
final battle prophesied by John in the book of Revelation appears to be the same battle
that was fought at the beginning of time between the angels who followed Lucifer and
turned against God and those who fought under St Michael’s command.
How, then, does this neo-platonic philosophy link to the death of Diego Ortiz in
1571? How does Calancha’s account of the destruction of Vilcabamba in 1572 tie in
with Josephus’ account of the destruction of Jerusalem in 69 AD? From Calancha’s
perspective, Ortiz’s martyrdom and the subsequent destruction of Vilcabamba were
kairic moments that manifested the death of Christ and the subsequent destruction
of Jerusalem.

1.4.3 Diego Ortiz and the Destructions of Vilcabamba and Jerusalem:
The Teleological Context
In 66 AD, a number of Jewish factions in Palestine rebelled against Roman hegemony
and this rebellion was brutally suppressed by the soon-to-be Emperor Vespasian and
his son Titus. Galilee was the first region to be put to fire and sword. Following his
appointment as commander of the Jewish forces there, the Pharisee Josephus, after
organising a stiff resistance during the siege of Jotapata, ordered his compatriots to:
‘fight to the death, not for a birthplace that could still be saved, but for one that was
already lost yet must be avenged’.239 Notwithstanding this order, he was captured

238 Redemption might be harder to see in Genesis, but it is there as a prophetically kairic moment in
the stories of Noah, Abraham and Isaac, just as these events lead teleologically towards the principal
kairic moment of the Incarnation. It is worth noting that in the fourth century there was controversy over the exegetical interpretation of the two Testaments (the Old and the New) and in particular
over their allegorical and prophetic content. Some of the ‘School’ of Antioch (especially Diodoros and
Theodoros and, to a lesser extent, Saint Chrysostom) rejected the exegesis of the Alexandrian ‘School’
(exemplified by Origen and Jerome) and they wanted to eliminate any kind of allegorical or symbolic
exegesis from readings of the two Testaments and severely limit the prophetic exegesis of the Old
Testament. Their reaction did not last in the Christian tradition but it did manage to temper the most
extravagant exegesis (Kelly, Early Christian Doctrines, pp. 69-78).
239 Josephus, The Jewish War, trans. and ed. By G. A. Williamson and E. Mary Smallwood, (Harmondsworth: Penguin Classics, 1981), p. 210.
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under rather ignominious circumstances while hiding in a cave underneath the city.240
Subsequently, under the patronage of Vespasian and Titus, he went on chronicle the
siege and destruction of Jerusalem in AD 69-70.241 Approximately fifteen hundred years
later, in 1571 in the neo-Inca state of Vilcabamba, the Sapay Inca Titu Cusi Yupanqui
died very suddenly of the bloody flux. The exact date is unknown because the Incas
kept the dire news a secret for a good while precisely so that the Spaniards would
not hear of their new vulnerability. Fray Diego Ortiz and Martín Pando who had both
tried to treat the Inca and prevent his death were accused of having poisoned him.
Both were killed as a consequence. In 1572 the new viceroy Francisco de Toledo sent
a Spaniard named Atilano de Anaya on a diplomatic mission to reopen negotiate with
Titu Cusi, without knowing that he had died. The Incas of Vilcabamba killed Atilano
but were unable to finish off the rest of his escort. According to Martín de Murúa, ‘only
four or five Indians and one black escaped’ and they took the news back to Cuzco. As
a result, Toledo, whose mandate from the king was to firmly establish royal authority
in the troubled viceroyalty, ordered the invasion of 1572 in which the last Inca, the
youth Tupac Amaru was captured, brought back to Cuzco in a triumphal procession
and executed. (Fig. 4 and Fig. 5).242 Only after the province had been sacked by the
Spanish and their allies did they discover the death of the friar.243

1.4.4 Diego Ortiz and the Destructions of Vilcabamba and Jerusalem: The Temporal
Collapse
As we can see, the destructions of Jerusalem and Vilcabamba are two entirely different
histories that take place in utterly different physical landscapes with nearly 1500
years of separation between them. Nevertheless, on reading Calancha’s account of the
martyrdom of Diego Ortiz and the destruction of Vilcabamba, in places, it becomes
difficult to separate the visual imagery of this particular death and the widespread
destruction that followed from that of the death of Christ and the devastation of
Palestine by the Romans. As the reader reaches the climax of the narrative, the

240 Josephus, The Jewish War, pp. 217-22. Those who were hiding with him were adamant they should
all commit suicide. Josephus, who was unable to persuade them otherwise through rhetorical eloquence, tricked them into drawing lots for the order of death while ensuring that his would be the last
one to be drawn (Josephus, The Jewish War, pp. 317-22).
241 For further reading on Josephus, see: Tessa Rajak, Josephus (London: Duckworth, 2002); Seth
Schwartz, Josephus and Judean Politics (Leiden: Brill, 1990); and Louis Feldman and Gohei Hata eds.,
Josephus, Judaism and Christianity (Leiden: Brill, 1987). For Josephus’ patronage by and interaction
with Rome, see Jonathan Edmondson, Steve Mason and James Rives eds., Flavius Josephus and Flavian Rome (Oxford: Oxford University Press, 2005).
242 Hemming, Conquest of the Incas, pp. 424-35.
243 Murúa, Historia General, lib. 1, caps. LXXVIII-LXXXIV, pp. 270-95.
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Figure 4: The Royal Library, Copenhagen, GKS 2232 4º: Guaman Poma, Nueva corónica y buen
gobierno (1615), fol. 449 [451], Drawing No. 181, ‘Captain Martín García de Loyola escorts the
captured Tupac Amaru Inka to Cuzco’,<http://www.kb.dk/permalink/2006/poma/451/en/
image/?open=id2641153>, [last accessed, 27/11/14] (reproduced with permission of Det Kongelige
Bibliotek).



The Collapse of Time: The Martyrdom of Diego Ortiz and the Destruction of Vilcabamba

Figure 5: The Royal Library, Copenhagen, GKS 2232 4º: Guaman Poma, Nueva corónica y buen
gobierno (1615), fol. 451 [453], Drawing No. 182, ‘The execution of Tupac Amaru Inka by order of
the Viceroy Toledo, as distraught Andean nobles lament the killing of their innocent lord’,<http://
www.kb.dk/permalink/2006/poma/453/en/image/?open=id2641153>, [last accessed, 27/11/14]
(reproduced with permission of Det Kongelige Bibliotek).
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imagery flicks so quickly from Vilcabamba to Jerusalem that what happens in both
becomes one and the same event—the same kairic moment depicting the redemptive
sacrifice of Christ and the Eschaton as it was played out, not at the end of time, but in
1571-2 and 69 AD.
To build the case for this assertion, the following section will provide examples
from Calancha’s depiction of the Eschaton as it occurred in both Vilcabamba and
Jerusalem. These will be supplemented with what amounts to a parallel reading of
both texts in order to help provide information that would have been apparent to
Calancha’s own readership. Our opening example describes the pillage that took
place during the invasion of Vilcabamba:
Soldiers go into Vilcabamba and they do not leave any gold or silver, killing in order to rob haciendas, cutting people open to find gold.244

This mention of ‘cutting people open to find gold’ at first glance seems rather bizarre,
as, aside from being brutal to the extreme, it is difficult to understand how that
might help the Spanish marauders find gold. Nevertheless, Calancha’s reference
becomes clear if a reader considers these events alongside the siege and destruction
of Jerusalem, as Josephus describes how in the latter days of the siege: ‘the rumour
ran around the camps that the deserters were arriving stuffed with gold’.245 Jews who
were fleeing the besieged city in desperation were wrongly believed to have swallowed
their gold so that it would not be taken from them in the event they were searched—the
logic of this idea was so that they would not be destitute once it had passed through
their digestive system. The consequence of this false rumour, however, was tragic:
The Arab unit and the Syrians cut open the refugees and ransacked their bellies […] in a single
night nearly two thousand were ripped up.246

With this horrific juxtaposition implicit in his account, Calancha, meanwhile,
continues:
With fire and sword they [the Spanish] began the destruction, killing not only those who resisted
but also those who surrendered. The Indians burned their own towns and the Spanish tore them
to pieces. The Queen or Coya Doña Angelina could not escape like Berenice the sister of King
Agrippa did and so she died a disastrous death.247

This reference to Berenice flicks the reader right back from Vilcabamba to Jerusalem to
just before the start of the uprising when a series of minor conflicts were exacerbated

244
245
246
247

Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 835.
Josephus, Jewish War, pp. 334-5.
Josephus, Jewish War, pp. 334-5.
Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 835.
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by the heavy-handed policing of the city by the Roman procurator, Gessius Florus,
who massacred a substantial number of the population after a riot. Assuming her
royal position would serve as a shield, Berenice pleaded for restraint but according to
Josephus, barely escaped with her own life.248
Calancha proceeds with his own narrative by continuing to juxtapose Jews and
Incas in the same sentences:
Just as for the Jews with Florus it was useless for the Indians to try to resort to bribery because
whoever carried the bribes never came back because they were killed. All the priests or sorcerers
of the huacas [gods] were put to the sword or they killed themselves.249

This killing of the Inca priests intentionally merges in the mind of the reader with the
killing of the priests of the Temple in Jerusalem, who, according to Josephus:
came down and were taken by the guards to Titus, whom they begged to spare their lives. He
replied that the time for pardon was past, that the one thing that that would have justified their
being spared had gone, and that the duty of priests was to perish with their sanctuary. Then he
pronounced the sentence of death.250

In short, the overall tenor of the disaster and carnage in both Vilcabamba and
Jerusalem are clear from the manner of Calancha’s conclusion to the paragraph:
Thousands of Indians of all ages and sexes were found dead. All that could be heard were
laments and sighs. Death, famine and misfortune were all around. All the towns were abandoned and even today they have not been repopulated. Even in this it seems like the punishment
of Jerusalem.251

It is clear that Calancha wished these two catastrophic events to be considered
together. While of course being carried out by different peoples and taking place at
distinctive points in teleological history, according to Calancha, these catastrophes
played out in the same ways and, crucially, for the same reasons. These very different
historical events (both separate points on the chronology) were in fact part of the
same kairic moment. By way of an explanation, Calancha continues:
It was imprinted in the memory of those who were from there and those who were from elsewhere
that such an atrocity and such lamentable occurrences were sent by heaven as retribution and
punishment: there [Jerusalem] for the killing of Christ and here [Vilcabamba] for the killing of
fray Diego.252
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Josephus, The Jewish War, pp. 152-3.
Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 836.
Josephus, The Jewish War, p. 363.
Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 836.
Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 836.
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It would seem, therefore, that in Calancha’s mind, the primary reason for the respective
carnage in Jerusalem and Vilcabamba was divine punishment for the killing of Christ
and the killing of Christ’s vicar respectively.253 At this point, then, it is worth turning to
the person and involvement of Diego Ortiz to see how clearly the kairic figure of Christ
is manifested in Ortiz’s martyrdom.
With the sudden death of the Inca Titu Cusi Yupanqui after a ritual celebration
involving feasting and drinking, Ortiz was seized by the military captains on the
orders of the coya Doña Angelina Polanquilaco—Titu Cusi’s royal widow—having been
accused of poisoning him.254 Amidst beatings and torture which began the long and
gruesome process of his martyrdom, they demanded he say Mass to resurrect the Inca
saying: ‘If he [truly] died of illness’ they said, ‘then resurrect him because didn’t you
preach that this your God Jesus Christ has the power to resurrect the dead?’255 Rather
than putting imaginary words into mouths of the executioners, Calancha’s version of
this demand was taken directly from the testimonies given by eye-witnesses in 1595,
in particular that of Juan Quispe, one of Ortiz’s executioners, who declared: ‘they
ordered him to say Mass and resuscitate the Inca because he said in his catechesis
that his god resurrected the dead’.256
Fundamental doctrines of the Catholic faith were often ‘lost in translation’ during
the initial stages of evangelisation and even subsequently. Indeed, how to adequately
translate Christianity into a form that would be understood while still satisfying the
requirements of the current orthodoxy, and then to adequately teach it, sparked
numerous controversies in the sixteenth century that were to rage on through the
seventeenth.257 In this particular case, it is not difficult to see how explanations of
Christ’s resurrection and the anticipated bodily resurrection of the rest of humanity at
the end of time—both of which are articles of faith contained in the Catholic Creed—
would have been confused with fray Diego’s emphasis on the liturgy of the Mass as
both the most efficacious prayer available, and also a re-enactment, or re-living, of
Christ’s incarnation, sacrifice and resurrection.258

253 In his commentary on the portents associated with the destruction of Jerusalem, Calancha also
cites Cardinal Cesare Baronius whose history of the Church, as we have seen, ‘becomes a devotional
space’ (Ditchfield, ‘Baronio storico’, p. 5).
254 Calancha, Coronica moralizada, lib. 4, cap. VIII, pp. 812-14.
255 Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 814.
256 ‘Declaración de Juan Quispe’, in Bauer et al., Muerte, entierros y milagros, p. 70.
257 For the polemic of translation in the Andes, see in particular Durston, Pastoral Quechua, pp.
76-114.
258 For a slightly later catechism which discusses this point in particular see Tercer Concilio Provincial, Doctrina christiana y catecismo pp. 97-8, 107-9. Prior to this mendicant orders and other missionary priests would have developed their own ‘unauthorised’ catechisms. The standardisation of the
catechism in the authorised 1584 version was to bring under control the proliferation of minor (but
potentially significant) variations in translation (Durston, Pastoral Quechua, pp. 53-104).
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Notwithstanding this confusion, the very fact that Ortiz’s executioners obliged
him to say Mass and, more importantly, the friar’s subsequently tearful celebration
of the liturgy are highly significant in this account of his death.259 The situation
of the Mass in this point of Ortiz’s martyrdom exposes teleology to another kairic
moment—the celebration of the liturgy itself. In the words of Gideon Goosen,
liturgical time ‘is redeemed time which is celebrated in the liturgy, that is, time
that has been redeemed by the life, death and resurrection of Jesus Christ […] It
is a liminal experience […] not unlike the experience of time standing still’.260
Medieval tradition maintained that time did not actually pass during Mass precisely
because this was redeemed time.261 In other words, Ortiz’s celebration of the Mass
at the behest of his executioners allowed the penetration of chronological time
by the eternal present—the kairic moment in which Creation happened, the Word
became flesh, died and was resurrected. Furthermore, by assuming the role of a
priest at the altar, in a mystical way, Ortiz became the person of Christ. Of course,
this transformation was made all the more powerful given that it really was his last
supper.
The links between Ortiz and kairos go further still. According to Calancha, Ortiz
responded to the captains using Christ’s words saying: ‘How have I wronged you that
you treat me this way?’262 In this reply, Ortiz (through Calancha) is conflating the
words of the Old Testament prophet Micah with the liturgy of the Passion of Good
Friday.263 It refers to the prayer known as the Reproaches which reads as a dialogue
between God and his people. More accurately, it is an accusation flung down by God
at their feet:
My people, what have I done to you? How have I afflicted you? Answer me! Did I not lead you out
of the land of Egypt? And for that you erected a cross for your Saviour.264

259 Calancha describes witness statements to the effect that Ortiz wept so bitterly during the Mass
(as a result of pain and shock) that his vestments and missal were saturated. Calancha, Coronica moralizada, lib. 4, cap. V, p. 816.
260 Goosen, Spacetime and Theology, p. 84.
261 Josef Jungmann, The Mass of the Roman Rite: Its Origins and Development, vol.1 (New York: Benzinger, 1951), p. 129, note 13. In the late-medieval period (and, by extension, through to the post-tridentine period), belief that you do not age during Mass was attributed to Augustine. See Adolph Franz,
Die messe im deutschen mittelalter: Beiträge zur geschichte der liturgie und des religiösen volkslebens
(Freiburg in Breisgau: Herderische Verlagshandlung, 1902), pp. 38 and 57 (point 10). I am grateful
to Luke Clossey for drawing this to my attention and to Jack Leung for his assistance in locating the
particular references.
262 Calancha, Coronica moralizada, lib. 4, cap. VIII, p. 814.
263 Micah 6:3-5.
264 See the Improperia (Reproaches), part of the ‘Adoration of the Cross’ in the Good Friday Liturgy,
in The Ideal Daily Missal (Missale Romanum [1564]) ed. by Sylvester P. Juergens (Malines: S.P., 1960),
pp. 583-5.
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Ortiz’s use of God’s reproach to his people therefore, acts as another kairic moment
in the very person of the friar. In the first instance, it is liturgical, so reinforces the
‘liturgical’ or ‘redeemed’ time (in essence, time which does not run) occurring in
Vilcabamba in 1571. In addition to this, in Augustinian terms we see a fusion of the
memory of the past, the present moment, and a prophecy of things to come. Micah’s
words were both past event (as he delivered them in a certain time and place) and
prophecy (both of the crucifixion of Jesus, and also in the prophetic condemnation
of the people of Israel and by extension—from the Christian perspective—all sinful
humanity). This leads to the future expectation of divine punishment. Ortiz’s
appropriation of these words are similarly kairic as he ‘remembers’ past kairic events
(Micah’s words to the people of Israel and the crucifixion of Jesus), lives the present
moment of persecution (like Jesus), and prophetically condemns his Inca executioners
thereby anticipating their future punishment.
Thus, in this kairic moment, Ortiz assumes the persons of prophet, Christ and
martyr as Calancha goes on to say:
The martyr’s pain reached this extreme because […] his beloved Christ commanded it to be so, so
that he appears just like Him in every way and so that he could claim before the Eternal Father
and before the world exactly what Christ claimed and what David prophesied: ‘whip blows and
travails rained down upon me, they laughed and made fun of me. I looked this way and that for
someone to console me but I could not find him. What terrible pain!265

In this last quotation, the prophet whose persona Ortiz is now assuming is David,
while as a martyr, he stands before God as Christ. It is important to clarify at this
point that Calancha was not saying Ortiz (in body and soul) was, indeed, Christ.
Rather, he is establishing a framework through which it becomes possible to
telescope history into one kairic moment. By the same token, when Ortiz on other
occasions ‘shouted from the rooftops his abhorrence of child-sacrifice, of turning
Catholics into apostates and the sensualities of the Inca’, Calancha describes him as
another Jeremiah who did the same against Zedikiah.266 Further on, he depicts him
as another Tobias (for disobeying the emperor and burying the dead).267 Similarly,
after he refused to attend an Inca religious festival that, among other things,
involved feasting and drinking, Calancha closely paraphrases scriptural accounts
leading up to the passion of Jesus, writing: ‘from that day on, just like the Jews
did for Christ, they looked for the day and the occasion to kill the Blessed friar’.268
These are not just figurative analogies to be used as points of comparison; what

265 Calancha, Coronica moralizada, lib. 4, cap. VI, p. 823. He is citing and adapting Psalm 35:15 rather
than Psalms 14 and 62 which are referenced in the margin notes.
266 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 810.
267 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 811.
268 Calancha, Coronica moralizada, lib. 4, cap. IV, p. 812. Compare with John 11:53.
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Calancha is doing is conflating time into one point, one which relives numerous
kairic manifestations of the moment of Incarnation and redemptive sacrifice, and
establishes Ortiz’s martyrdom as another such moment.
Having presented Ortiz’s persecution as a kairic moment that manifested the
passion of Christ, it remained for Calancha to bring the moment to a close with the
Eschaton. Like Christ, Ortiz was killed and, as a consequence, according to Calancha:
‘God began to unsheathe his sword of wrath, to a certain extent tempered by his
mercy, in the same way as he did against Jerusalem, punishing them little by little to
see if they would repent’.269
Given the lack of repentance apparent in both peoples, according to the central
tenet of Judeo-Christian history, the punishment for such offence to God was
destruction. This is the final kairic moment prophesied in history by the destruction of
Jerusalem (recorded as prophecy by Jesus in the Gospel of Mark270 and as an historical
event by Josephus) and back in Peru we see it also in the destruction of Vilcabamba.
This is the last key piece in the construction of Calancha’s framework—the Eschaton
that brings all to an end.
Prior to the Spanish invasion of Vilcabamba, portents heralded the impending
destruction. The house of divination caught fire, and an Amaru, a great serpent and
harbinger of the pachacuti or turning over of the world was seen to move unharmed
through the flames.271 Once again, it is worth noting that this is not a rhetorical
invention of Calancha’s own but is taken from the witness testimonies. Alonso de la
Cueva, one of the Spaniards who participated in the invasion of Vilcabamba and who
later married Juana Guerrero, the widow of Martín Pando, declared in 1595, that:
He had been told by Don Diego Aucalli—one of the Inca captains and one of the most senior
of the nobles who afterwards took over the governance of the province [that] the large house
in which they gathered for their drunken ceremonies and where they [carried out their divination] caught fire; and while it was burning they saw a great serpent moving in the fire and all
who saw it were terrified to see that it was not burning. The hechiceros gathered once again to
discuss what this meant and they discovered through their art that fire and blood would soon
fall upon them.272

Alonso de la Cueva continued to describe how Don Diego Aucalli had been astounded
by the plagues that fell upon the people of Vilcabamba in the time between the killing
of the friar and the Spanish invasion, referring to the famine, the sickness and the
locusts which destroyed their crops. He also drew attention to the disunity that existed
amongst them: ‘people cursed one another, and especially those who had called for
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Calancha, Coronica moralizada, lib. 4, cap. VII, p. 828.
Mark 13:2 ‘There shall not be left a stone upon a stone that shall not be thrown down’.
Calancha, Coronica moralizada, lib. 4, cap. VII, p. 826.
‘Declaración de Alonso de la Cueva’, in Bauer et al., Muerte, entierros y milagros, pp. 87-8.
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the death of the friar’.273 In all his long years as a captain of the Inca he had never seen
such things not even when the Inca had ‘martyred the prophets of their gods, leaving
them hanging four or five days until they died’.274 As a result, Don Diego Aucalli had
become a fervent Christian, and tried to convince the other Incas in Vilcabamba to do
the same. Calancha, of course, could not fail to see the similarities with portents that
were seen prior to the destruction of Jerusalem described both by Josephus and by
Baronius: a comet was seen in the sky, thousands were killed by plague and famine,
the leaders started to fight amongst themselves. Even the call for conversion by Don
Diego Aucalli was mirrored by that of Jeshua, son of Ananias who, before the war
commenced, began to wander through the streets of Jerusalem crying out and wailing
the impending doom of the City.275
In front of the walls of Jerusalem, Josephus tried to persuade the Jewish defenders
to surrender to save the city and its sanctuary crying out: ‘You wretched people! […]
listen […] and realise that you are fighting not only the Romans but God as well.’276
As a result of this war in which Jewish factions fought amongst themselves as well
as the Romans (and, according to Josephus, against God’s will), Jerusalem itself was
utterly destroyed and hundreds of thousands of Jews in Palestine were massacred
or enslaved. The leader Simon was taken to Rome for the triumphal procession and
execution in the Mamertine gaol.277
Vilcabamba’s end repeated these events. The invading army, the Spanish, just
like the Romans while not itself holy, acted as God’s instrument and destroyed
the sacrilegious with fire and sword. The Inca Tupac Amaru was taken to Cuzco in
triumph and then executed. The end penned by Calancha for Vilcabamba blurs into
that penned by Josephus for the Jews of Palestine (and vice-versa).
Josephus, for example, puts words into the mouth of Eleazar the leader of the
Sicarii shortly before the Jewish mass suicide in the fortress of Masada:
we ought […] to have read the mind of God and realised that His once beloved Jewish race had
been sentenced to extinction […] God himself has taken away all hope of survival.’278

Josephus concludes his narration: ‘Such was […] proof, if ever there was one, of the
providence of God, who executes judgement on the wicked’.279 Calancha writes,
meanwhile:
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‘Declaración de Alonso de la Cueva’, in Bauer et al., Muerte, entierros y milagros, p. 88.
‘Declaración de Alonso de la Cueva’, in Bauer et al., Muerte, entierros y milagros, p. 88.
Calancha, Coronica moralizada, lib. 4, cap. VII, p. 829; Josephus, The Jewish War, pp. 361-2.
Josephus, The Jewish War, p. 318.
Josephus, The Jewish War, pp. 371-7, 386.
Josephus, The Jewish War, p. 399.
Josephus, The Jewish War, p. 408.
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But now the wrath of heaven wanted to pour out its harshness on seeing so little repentance […]
All is tragedy if you consult the fates that the world venerates; […] but all is fortune if we look to
the light of heaven and see the lightning strikes of divine providence and its blessed lesson.280

The words might be slightly different this time, but the message is the same: trust in
material things and ignore divine providence and you will experience the wrath of
God and, ultimately, destruction at the end of days—the final manifestation of the
kairic moment, as chronos comes to an end.

1.5 Christus Totus: Diego Ortiz, Martyrdom and Hagiography
Not surprisingly, Calancha’s Augustinian framework that collapses time into a
single moment centred on the Creation, Incarnation and Eschaton also resonates
with hagiographical and martyrological tropes common to the Christian tradition.
Calancha’s account of the life and death of Diego Ortiz, as well as acting as part
of a broader chronicle of the presence and evangelisation of the Augustinian
order in Peru and of the conquest of the Inca empire by the Spanish, is easily
recognisable as hagiography and, indeed, can be properly interpreted as such,
for it is an account of the saintly virtues of Ortiz throughout his life and death.
It can also be read as martyrology, as it is an account of Ortiz’s martyrdom that
emphasises or confirms his sanctity. Despite a relatively modern misconception
that hagiographies are uncritical and credulous works of religious propaganda
(thereby not being worthy of categorisation as ‘historical accounts’) Patrick Geary
counters that, ‘hagiographic manuscripts were created in a wide variety of ways
that suggest a spectrum of uses and purposes as well as modes of production’.281
Just as all historical writing is shaped to meet specific agendas, so too Calancha’s
rendition of Ortiz’s biography is versatile and rigorous enough to fit a number of
different historical genres.
The term ‘hagiography’ comes from the Greek hagios meaning ‘holy’ or ‘saint’
and grafi meaning ‘writing’. Thus the prime purpose of a hagiography was to write
the biography of a saint and convince the readership of that person’s holiness both
in life and in the manner of his or her dying; in other words, this was the historical
argument that was constructed and evidenced by the author. If this death was
arguably martyrdom—and the prime condition for this within the Catholic tradition
would be that the person be killed in hatred of the faith—then the hagiographical
narrative might shift its main focus to an exposé of the death of the protagonist;
why the person was killed, how he or she died (in terms of the methods used to

280 Calancha, Coronica moralizada, pp. 830-1.
281 Patrick Geary, ‘Saints, Scholars and Society: The Elusive Goal’, in Saints: Studies in Hagiography,
ed. by Sandro Sticca (Binghampton N.Y.: State University of New York, 1996), pp. 1-22, (p. 12).
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torture and kill the victim), and how well the person was able to endure the pain
that was inflicted. The answers to these questions would serve as an indication
of the protagonist’s sanctity, with proven martyrdom being confirmation beyond
doubt that the individual was with God and had attained the beatific vision in
accordance with Scriptural tradition.282 At the centre of this rhetorical discourse
that aimed to persuade the reader that the protagonist was a worthy intercessor
before the divine, was his or her proximity to Christ and to Christ’s own life and
death. For example, Thomas à Kempis’s (c.1379-1471) Imitation of Christ, widely
read in Early Modern Europe and perhaps one of the most important examples
of medieval devotionary practices that continued in post-Tridentine Catholicism,
‘extolled the patient endurance of affliction as a paradigm established by Christ
himself’.283 As Brad Gregory writes, ‘the Martyrs had followed the Lord in bearing
the cross and all Christians were obliged to do likewise’.284 Acknowledgement of
this Christian imperative to follow or ‘imitate’ Christ in his life and death therefore
permeates Calancha’s account of Ortiz’s martyrdom and it does so in order to
persuade the reader of his sanctity.
Nevertheless, there was never one, single purpose to such a rhetorical exercise,
as hagiographies were always ‘precipitated by some specific need external to the life
of the saint or the simple continuation of his or her cult [...] which would render the
text comprehensible’.285 Ortiz’s story as told by Calancha similarly responded to an
external stimulus that was more than simply recording the life, death and subsequent
cult of a man deemed to be a saint. Of course, a key purpose of such a hagiography was
to articulate a persuasive account that would enable and encourage the authorities in
Rome to officially declare Ortiz a martyr and authorise his cult thereby approving
his use as an intercessor before the divine by pilgrims and devotees in need. Such
a decision could also have significant spiritual and material benefits for whichever
community possessed the relics, as well as the Augustinian order in general. Indeed,
after completing his account of the Ortiz’s martyrdom, Calancha went on to describe
the miracles that had taken place in the community of San Francisco de la Victoria—the
Spanish settlement built after the destruction of the neo-Inca state of Vilcabamba in
1572—and the subsequent scandal when the relics were surreptitiously removed from

282 In particular, Christ’s words to ‘the good thief’ (known apocryphally as St Dismas) while dying
on the cross (Luke 23:43): ‘And Jesus said to him, “Amen I say to you, this day you shall be with me in
paradise”.’ [‘Et dixit illi Jesus: “Amen dico tibi: hodie mecum eris in paradiso”’]; and also John’s vision
of the martyrs in the Book of Revelation (Rev. 6:9): ‘I saw there, beneath the altar, the souls of all who
had been slain for love of God’s word and of the truth they held’ [‘vidi subtus altare animas interfectorum propter verbum Dei, et propter testimonium, quod habebant’].
283 Brad Gregory, Salvation at Stake: Christian Martyrdom in Early Modern Europe (Cambridge, Mass.:
Harvard University Press, 1999), pp. 51-2.
284 Gregory, Salvation at Stake, p. 52.
285 Geary, ‘Saints, Scholars and Society’, p. 16.
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the church and taken to Cuzco by fray Pedro de Aguiar, the Augustinian procurator
sent to investigate the cult.286 Pilgrims would hope (and pray) that the saint would
intercede for them before the divine, and would thereby receive divine favours such as
forgiveness for particular sins, remedies for specific misfortunes, cures for illness, or
protection from plagues. In Vilcabamba, for example, it was believed that Diego Ortiz
protected the community from clouds of mosquitoes that returned to the area when
his body was stolen.287 The religious community responsible for maintaining the cult
and for the shrine, meanwhile, would receive prestige (and all its constituent benefits)
by association with the sanctity of the body that was resting in its church and the
extra revenues generated by visiting pilgrims who would pay for mass offerings and
prayers for their spiritual well-being. In short, there was an entire spiritual economy
linked to the cult of a saint and this could be even more productive if that cult was
officially approved.288
Such spiritual economies were of course open to abuse and scandal, and the theft
of Diego Ortiz’s body in 1595 by the Augustinian procurator and official investigator
Pedro de Aguiar was a case in point. In this particular case, however, it was never
completely clear to whom the sacred bones rightly belonged, as the Augustinian
convent in Cuzco could legitimately argue that when Ortiz had taken vows of poverty
and obedience he had given himself over bodily to the order. Ordained into that
religious community he was ‘reborn’ as a member of a new (religious) family and,
as such, his community in Cuzco and his superiors arguably had a right to decide
what to do with his remains. Conversely, the claim that the people of San Francisco
de la Victoria had over Ortiz’s relics was one of (temporary) possession due to having
removed Ortiz’s place of execution to a church and settlement that did not, in fact,
exist in Ortiz’s lifetime. Their claim was given ‘moral’ weight by extrapolation of the
fact that Ortiz’s final two years were spent as a missionary in that specific region.
The removal of the body from San Francisco by the Augustinian procurator Pedro
de Aguiar was done in secret precisely because it was not clear who would have the
rights of any dispute that might ensue, especially given the complex jurisdictional
wrangling that would inevitably result from a legal claim by one side against the

286 See book 4, chapters 9 and 10 of the chronicle and in particular: Calancha, Coronica moralizada,
lib. 4, cap. X, pp. 842-4. See also the ‘Declaración de Pedro Gómez Manon, Noviembre 21, 1599’ and the
‘Declaración de Baltasar de Ocampo Conejeros, Febrero 20, 1600’, in Muerte, entierros y milagros, pp. 129,
144.Calancha writes that Aguiar acted on his own initiative and was not given orders to investigate the cult
(p. 842).
287 Calancha, Coronica moralizada, lib. 4, cap. X, p. 843; ‘Declaración de Pedro Gómez Manon, Noviembre 21, 1599’ and the ‘Declaración de Baltasar de Ocampo Conejeros, Febrero 20, 1600’, in Muerte,
entierros y milagros, pp. 129, 144.
288 For an analysis of the concept of spiritual economy in the context of female religious orders in
Cuzco see Kathryn Burns, Colonial Habits: Convents and the Spiritual Economy of Cuzco, Peru (Durham: Duke University Press, 1999).
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other.289 According to Calancha, after unsuccessfully petitioning the governor and
the priest of the town for a relic from the body, Aguiar commissioned Luis Hernández
Castillo (a lay resident of the town and devotee of the Augustinian order) to steal the
entire corpse and hand it over in the dead of night, rather than trying to stake a claim
through due legal process while the relics were held in the church of San Francisco de
la Victoria.290 In so doing, the procurator ensured that the Augustinian order’s moral
and institutional claim (that Ortiz was of the Augustinian family) was strengthened by
the claim of actual possession: ‘the next day, [the residents of San Francisco] realised
the reliquary was missing. The sacristan ran out exclaiming: “they’ve stolen the body
of the saint from us!” They wanted to investigate the theft and discovered that our
friar [Aguiar] was responsible for this harm and that he would already be in Cuzco’.291
These kinds of scandals, essentially unequal power struggles over sacred objects
that were at the heart of local and even regional spiritual economies, were of course
harmful to the notion and reality of unity within the Church. Nonetheless, they
were relatively commonplace in medieval Europe. During the sixteenth century,
meanwhile, polemics that highlighted and censured abuses of ecclesiastical privilege
of all kinds (including that of religous orders who controlled important shrines)
gained considerable momentum, as did growing concern about local unofficial cults
with respect to suspicions of heretical superstition and deviation from the central
authority of the universal Catholic Church. As a result of these growing concerns,
in 1634, Pope Urban VIII (r.1623-44) forbade the propagation of cults through the
publication of the ‘lives of martyrs, or men who, with the renown and reputation for
being virtuous, [have] left this mortal life for the eternal; apportioning to them any
type of cult, be that [through] deeds, miracles, or revelations, with eulogies of Saints
or blessed men’.292 Arguably, then, Calancha’s hagiography of Ortiz published as

289 Technically, particular actions of Augustinian friars would be sanctionable by the superior of
the order, rather than by the then bishop of Cuzco, Antonio de la Raya (in office 1594-1606) yet the
aggrieved parishioners would (and did) get no joy from complaining to the Augustinians who had everything to gain by keeping the relics in their possession. The bishop could be considered the appropriate authority given that the theft involved sacred objects and took place on ecclesiastical property in
a doctrina that came under his jurisdiction, but given the seriousness of the crime, secular authorities
(such as the corregidor responsible for the inhabitants of the area) and the Audiencia (or law court)
might also become involved in such a case. With the exception of the Audiencia, all these authorities
were based in Cuzco, however, and the parishioners knew that no matter how hard they complained
to whichever authorities they might, they would likely never regain the relics. In actual fact Calancha
describes how Bishop de la Raya led the solemn rite to install the new relics in their new home in
Cuzco: Calancha, Coronica moralizada, lib. 4, cap. X, p. 843.
290 Calancha, Coronica moralizada, lib. 4, cap. X, pp. 842-3.
291 Calancha, Coronica moralizada, lib. 4, cap. X, p. 843.
292 Nicolás Suárez, Martirio del glorioso padre fray Diego Ruiz Ortiz, de la Orden de nuestro Padre S. Agustin, natural del lugar de Xetafe, Protomartir del Perù. Sacada de las historias de la Orden, que tratan de la
entrada que hizieron nuestros Religiosos en aquellos Reynos (Madrid: Melchor Sanchez, 1659), ‘Protesta del
autor [Author’s justification]’. For an accessible account of the development of the institutionalisation of
the process of canonisation through to Urban VIII’s reform see: Kenneth Woodward, Making Saints—Inside
the Vatican: Who Become Saints, Who Do Not and Why (London: Chatto & Windus, 1991), pp. 64-76.
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part of the Corónica moralizada in 1638 and then republished a year later might have
been considered in breach of this prohibition. Nevertheless, it remained uncensored
in part because Ortiz’s story was veiled by other less contentious purposes. Even
though it did expressly attribute to him the necessary virtues of a saint and martyr
and did document miracles associated with his remains after his death, the account
accompanied the lives of other Augustinian friars in a broader chronicle intended to
(favourably) record the history of the order in Peru. Such histories formed part of the
sacred tradition of each order, establishing religious continuity, building prestige
and refuting ‘errors’ or attacks on their members or methods by chroniclers from
other orders. Descriptions of the virtuous lives (and deaths) of members of the order,
providing numerous examples for fellow religious men and women to emulate, thus
had their place in such a context and formed part of a hagiographical tradition that
was seemingly considered legitimate and which continued well into the seventeenth
century notwithstanding Urban VIII’s proclamation.293 As such, the Augustinian
friar Nicolás Suárez could publish in 1659 a straightforward hagiography of Ortiz,
based on Calancha’s own entitled, The Martyrdom of the Glorious Father Fray Diego
Ruiz Ortiz, of the Order of Our Seraphic Father, Augustine [...]. All Suárez had to do
to pass the censors was to add a short ‘justification’ or ‘protestation’ stating that,
‘with due and reverential obedience’ to the prohibition, ‘it needed to be understood
that the Life of this Venerable Martyr’ was ‘based on human authority’, and that he
should not be venerated in a cult until ‘our Mother the Apostolic and Roman Catholic
Church declares him to be a Saint, by placing him in the Canon of the Martyrs’.294
With that small ‘protestation’ or ‘justification’, Suárez felt able to write and publish
a hagiographical work that effectively contravened the express prohibition of Urban
VIII.
Calancha was considerably more subtle in his method. He was very careful to
base his hagiographical account on documented evidence: legal affidavits or sworn
testimonies gathered by both secular and clerical notaries assigned specifically to
investigate the circumstances surrounding the death of the friar. If he embellished
or even created some unreported dialogues for the purpose of his narrative, he was
nonetheless meticulous in his attention to the detail in the testimonies, and he did
not hesitate to correct others (albeit gently) who reported what he considered to be
factual mistakes. At the same time, he peppered his argumentation with reminders to

293 For example the Dominican chronicler Juan Meléndez published his Tesoros verdaderos de las
Yndias, also replete with accounts the virtuous lives (and deaths) of his co-Dominicans as late as 16812. Somewhat surprisingly, historiography on hagiography with relation to specifically the Augustinian
tradition seems to be extremely scarce. Unfortunately it is beyond the scope of this work to undertake
the task of researching this theme but it is worth noting here that there is a significant gap in the scholarly literature and that there is much room for further research.
294 Suárez, Martirio del glorioso padre fray Diego, ‘Protesta’.
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the reader of his access to official sources of information. For example, as he began
the account of Ortiz’s entry into Vilcabamba, he wrote:
Everything up to here is proven by the reports and I have the originals in my possession. The
copies were sent to his Holiness, so that he might canonise the blessed Martyr. And, although the
first testimonies were given before secular judges, because of a mistake by the friar who began
the reports, and because in those times there were few bishops and a great deal of conflict, the
testimonies were ratified by the learned and pious bishop of Cuzco Don Antonio de la Raya who
also examined others because Vilcabamba falls within his diocese. With this the reports were
legitimated and the proofs authenticated.295

At the moment of the death of the Inca Titu Cusi Yupanqui:
He drank the brew and it was at that instant the sickness went into its final phase and he lost
the ability to speak: one or two female witnesses, who gave their statements many years later in
these reports, said that they heard the wife of the Secretary Pando say that those who gave the
Inca that drink were the Secretary and the blessed fray Diego. They were mistaken because Juana
Guerrero, Pando’s wife, makes no mention of this in her declaration.296

And later, as he was about to narrate the execution of Tupac Amaru after Vilcabamba
was destroyed:
Despite the criticism of what Garcilaso wrote about Tupac Amaru and the succession of kings
and their names, he [Garcilaso] could not be held responsible because he was already in Spain,
and he must have been sent incorrect reports; the vagueness of his account demonstrates this.
What I have already said is supported by information that I have seen, written by viceroys and
Audiencias.297

In this sense, then, Calancha wrote a fully evidenced, critical history using legal
documents and official correspondence as his primary source base, even though
he was writing what we would now categorise as a ‘hagiography’. This would be
equivalent to a modern historian writing an historical narrative based on the use of the
transcripts of legal enquiries and government interdepartmental communications.
Nevertheless, as we have seen, Calancha also used a complex theological framework
through which to interpret and construct his ‘history’ and it was this combination
of critical historical method and theological framework that allowed his narrative to
serve both as a hagiographical martyrology at the same time as an historical chronicle.
In any consideration of Calancha’s biography of Ortiz as hagiography, it is
necessary to keep at the forefront the two pillars of his intellectual world: scriptural
exegesis with a central focus on Christology, and his inherent Augustinianism. These

295 Calancha, Corónica moralizada, lib. 4, cap. II, p. 793.
296 Calancha, Coronica moralizada, lib. 4, cap. V, p. 813.
297 Calancha, Corónica moralizada, lib. 4, cap. VIII, p. 834.
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provided the support for the essential criteria for a hagiographical work that needed
to establish the virtues of the subject in both life and death. With regard to the latter,
Augustine once again provided the framework in which Calancha could draw out the
details of his Christological depiction of Ortiz’s death. This framework linked Christ,
the Church, and the martyrs in an entirely holistic manner in what St Augustine
referred to as Christus totus (the whole Christ). In his first sermon on the Epistle of St
John, he described the incarnate Word—‘the Word made flesh’—as being one with the
Church: ‘To that flesh the Church is joined,’ he wrote, ‘and so there is made the whole
Christ, Head and body’.298 This description, in turn, was placed in the context of his
extrapolation of the second verse of the Epistle (1 John 1:2) which he rendered as, ‘and
we have seen and are witnesses’.299 According to Augustine’s reasoning, Christian
men and women bore witness to the ‘whole Christ’, the ‘Christus totus’ that unified the
incarnate Word with the Church. This acknowledgment of the term ‘witness’ in John’s
Epistle led him immediately to make the link between witnessing the Incarnation and
martyrdom:
‘We have seen and are witnesses,’ is as much as to say, ‘We have seen and are martyrs’. For it
was for bearing witness of that which they had seen, and bearing witness of that which they had
heard from them who had seen, that, while their testimony itself displeased the men against
whom it was delivered, the martyrs suffered all that they did suffer. The martyrs are God’s witnesses. It pleased God to have men for His witnesses, that men also may have God to be their
witness.300

As might be expected, the boundaries between these martyr-witnesses and Christ
became indistinct when it is taken into consideration that, as Christians, they
formed the body of the Church which, in turn, was the body of the Christus totus—
or whole Christ—with the incarnated Word at its head. As such, Calancha’s task in
depicting Ortiz’s martyrdom, and indeed, in proving that it was in fact martyrdom,
was to demonstrate the Christ-like nature of Ortiz’s passion and death. As we have
seen above, the imitatio Christi (the imitation of Christ)—an important criterion for
demonstrating martyrdom and sanctity more broadly—in Calancha’s representation
of Ortiz’s life and death was more profound than mere imitation; it was part of an
overlaying of events in Vilcabamba onto the key moment of God’s intervention in the
Universe, or rather the writing of the ‘collapse of time’.

298 Augustine of Hippo, Homily 1 on the First Epistle of John: 1 John 1:1-2:11, para. 2, <http://www.
newadvent.org/fathers/170201.htm>, [last accessed, 31/08/15]. The Latin reads: ‘Verbum caro factum
est, et habitavit in nobis; illi carni adjungitur ecclesia, et fit Christus totus, caput et corpus’, <http://
augnet.org/default.asp?ipageid=1359>, [last accessed, 31/08/15].
299 Augustine, Homily 1, para. 2. 1 John 1:2 reads: ‘et vita manifestata est, et vidimus, et testamur,
et annuntiamus vobis vitam æternam, [...]’. ‘And life was made manifest, and we saw, and we bear
witness and announce your eternal life [...]’.
300 Augustine, Homily 1, para. 2.
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Perhaps this need for Ortiz’s death to be understood in some way also as Christ’s
death, might be considered a difficulty when the evidence appeared to suggest
that, notwithstanding his apparent virtues, Ortiz was an unlikely candidate for
martyrdom, hence (it would seem) an un-Christ-like figure. Calancha was well-aware
of this, however, and pulled the teeth of potential critics by drawing attention to this
very contrast as he introduced the friar’s early religious life to the reader in order to
demonstrate the inscrutability and miraculous nature of divine will:
His fears caused him not just to flee from occasions or dangers that might offend God, rather
he also was afraid of very ordinary things, such as noises, shadows and other childish things,
and it reached such a point [in Cuzco] that he did not dare to go to the church by day on his own
because he was so terrified. Oh mysteries of God, so ordered to demonstrate such a dramatic
change, and so that the sovereign courage that so contradicted his nature must be attributed to
grace! [...] Timidity was part of God’s design, just as it was in Saint Peter so that whoever saw
them later with the courage of Hercules and the strength of Samson would think that this was no
human energy nor natural resolve, but rather (as Saint Paul said) courage spread by grace and
pride in the faith.301

Nevertheless, this might not have been enough to assuage critics who were less
interested in Ortiz’s early religious life than in the manner of his death. An important
sign of a true martyrdom and, indeed, the victim’s sanctity, was the fortitude with
which he or she bore the excruciating torments inflicted on them as they were killed.
Medieval and contemporary early modern images of martyrs (whether paintings,
engravings or statues) may have depicted the process with gruesome attention to
detail, yet in these images either the martyr’s eyes would be fixed on the beatific
vision, or his or her index finger would be enigmatically raised towards heaven. No
reference to the excruciating pain they would have been suffering would be visible to
the onlookers on the saintly victim’s face.302 Brad Gregory persuasively argues that
this apparent imperviousness to pain was believed to be the result of the martyr’s
connection to the redemptive power of Christ, who was both human and God: ‘the
martyrs, as the beneficiaries of Christ’s supremely efficacious redemption, feel no
pain regardless of their torments. He, on the other hand, bearing all humanity’s
sins and offering them up in perfect sacrifice, had to suffer utterly’.303 Conversely, it
would have been harder to recognise those whose death seemingly fitted the criteria
of martyrdom yet who did not ‘die well’ as recipients of God’s grace at the time of
their deaths, thus raising questions either about their sanctity or about the nature of

301 Calancha, Coronica moralizada, lib. 4, cap. 1 p. 793.
302 See Fig.6, Pieter de Jode’s engraving of the execution of Diego Ortiz (in Calancha, Coronica moralizada, p. 782 bis) below p.81. In this representation it is Ortiz’s raised index finger which connects
him with heaven.
303 He builds here on the work of Caroline Walker Bynum and Ellen Ross: Gregory, Salvation at
Stake, pp. 41, 375-6 note 28.
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Figure 6: ‘The Martyrdom of Diego Ortiz’. Engraving by Pieter de Jode, in Antonio de la Calancha,
Coronica moralizada del Orden de San Agustín (Barcelona: por Pedro Lacavallería, 1638), p. 782 bis
(reproduced with permission of the British Library)
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their death. As Gregory writes: ‘no-one would have acknowledged as a martyr anyone
who went cursing, kicking and screaming to the scaffold’.304 Yet even this was not an
infallible indication of the absence of grace, as Gregory continues: ‘imperviousness to
pain was not demanded when Jesus Christ himself had cried from the cross: “My God,
my God, why hast thou forsaken me?” (Matt.27:46)’.305 Not surprisingly, Calancha is
well aware of both the problem and the solution, as even Ortiz’s very human fear of
violent death becomes part of Calancha’s Christological narrative:
They go by night with lances, weapons and arrows to seize him (compare the events and circumstances of this death to that of Christ our Redeemer and you will see in all of them the similarities
and added to them other types of tortures), and the iniquitous executioners find the servant of
God praying—his church acting as Gethsemane for his prayer.306

While in Vilcabamba, Ortiz knew that his survival depended on Titu Cusi’s protection.
With Titu Cusi dead, and having personally failed to cure him, Ortiz would have known
that he would not be allowed to live and could only wait and anticipate the manner
of his own death. This period was thus appropriately represented by Calancha, and
would have been instantly recognisable to the reader, as Ortiz’s own ‘Agony in the
Garden’ in which Christ sweated blood in fear of what was about to happen.307 The
process of martyrdom then began with his arrest, beating and torture in which his
ribs were broken, his arm dislocated, and his wrists cut by the bonds. Calancha, once
again using the details contained in the testimonies, recognised Ortiz’s frailty and did
not hide the fact that he:
[...] cried so bitterly looking towards God and the Virgin and his tears were so copious, practically
streams, that the witnesses state that afterwards the corporals, chasuble, and sleeves of his alb
were soaked. They also describe how his eyes were bathed in water and how when he had to
read from the Missal he looked at the pages and bathed them with so many tears that they stuck
together and could not be separated afterwards. They were so stuck together that to try to separate them would have torn them.308

In many ways this description seems reminiscent of Gregory’s reluctant martyr
dragged ‘kicking and screaming to the scaffold’—Ortiz cried so much while he was
forced to say Mass that both his Mass robes and the missal became soaked. This is
clearly not the depiction of a martyr shielded from the excruciating pain of torturous
death by Christ’s redeeming grace. Nevertheless, Calancha anticipated and off-set
such criticism, firstly by highlighting the pain Ortiz was in whilst forced to say Mass

304
305
306
307
308

Gregory, Salvation at Stake, p. 338.
Gregory, Salvation at Stake, p. 338.
Calancha, Coronica moralizada, lib. 4, cap. V, p. 813.
Luke 22:44.
Calancha, Coronica moralizada, lib. 4, cap. V, p. 816.
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thereby demonstrating that the friar’s strength to continue could only have been
God-given.309 Secondly, he continued the Christological framework of the last supper
followed by events in the garden of Gethsemane:
How terribly upsetting must the trials of his soul have been? Some of these trials—as every man
would carry in his heart—would be the fear of death! Christ our Saviour demonstrated [in the
Garden of Gethsemane] how gloomy a man becomes when he sees his own bloody death with his
own eyes, and sees the tortures that await him prior to drinking from [the cup] of death. To feel
the pains of martyrdom before actually receiving them, and then to suffer them physically while
undergoing them is to double the merits gained and to conquer twice over.310

As soon as that was established, Calancha proceeded to transform Ortiz’s
understandable human weakness (so understandable that Christ himself suffered in
the same way) into a virtue, by redirecting the focus of his tears away from his own
pain towards the suffering he envisaged for his indigenous parishioners. Using the
exegesis of the Church Fathers Origen and Ambrose, he was even able to turn this
into a similarity with Christ as these, according to Calancha, hypothesised that in
addition to being afflicted in the Garden of Gethsemane by his anxiety of the pain
he would suffer during his passion and death, Christ was also suffering the anxiety
of knowing the eternal punishment that would befall his executioners when they
committed sacrilege by mistreating him.311 So too, argued Calancha, Ortiz shed tears
for his torturers and executioners:
Contemplating the crime of sacrilege that his executioners committed against a priest, and
considering them deserving of eternal punishment also hurt him. The just feel the wounds that
tormentors inflict on their own souls when they torture the innocent more than the wounds and
martyrdom that they themselves receive on their bodies, no matter how great their [physical]
pain.312

Ortiz, like Christ, felt the triple agony of what was being inflicted on him at that
moment, what was to subsequently befall him, and, finally, the anxiety for the eternal
well-being of those he had converted to Christianity mixed with acute pain of their
betrayal:

309 Calancha, Coronica moralizada, lib. 4, cap. V, p. 816.
310 Calancha, Coronica moralizada, lib. 4, cap. V, p. 816.
311 Calancha, Coronica moralizada, lib. 4, cap. V, pp. 816-17. Origen of Alexandria (d.254 A.D.) was
one of the Fathers of the Church whose work was of fundamental importance in the integration of the
Greek philosophical tradition with Christianity. Similarly, St Ambrose worked to bring increasingly
divergent Christian traditions together. He was the bishop of Milan during the years 374-97 A.D. and
became the teacher and mentor of St Augustine, introducing him to Greco-Christian philosophy and
the neo-platonism that was to facilitate Augustine’s conversion from Manichaeism to Christianity.
Ambrose died in the year 397 A.D.
312 Calancha, Coronica moralizada, lib. 4, cap. V, p. 816.
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Here our martyr felt the same sentiments [as Christ] and was tormented with a similar intensity:
like any man he feared death, he cried for the perdition of those who were his people, he wanted
to die for Christ and for his faith—a desire that he brought with him to these mountains—but not
that it be at the hands of those he raised as his own sons, and loved as his disciples.313

This not only tightened the necessary Christological framework for Calancha’s
hagiography of Ortiz but it also engaged with the thorny problem of combining a
virtuous desire for martyrdom with the somewhat problematic wish that it only take
place under the correct circumstances. In so doing, however, it managed to deflect
any realisation of Ortiz’s reluctance during the process of his martyrdom away from
a negative emphasis on Ortiz’s personal timidity towards a positive focus on his
concern for his neophytes’ spiritual welfare. This gave Christ’s very private prayer in
the Garden of Gethsemane to ‘take this cup from me’314 and Ortiz’s likely prayer for the
same,315 a salvific interpretation. It did this by converting Ortiz’s selfish (yet entirely
understandable) fear into a manifestation of his sacred yearning to save his neophytes
from almost inevitable perdition. As such, in true hagiographical style, Ortiz not only
approximated the suffering, human Christ, he also became an embodiment of the
Christus Totus, as one with Christ the Redeemer.

1.6 Brief Biography of the Author, Antonio de la Calancha
Antonio de la Calancha was born in Chuquisaca (now Sucre, Bolivia) in 1584.316 He
was the son of the Spanish Captain don Francisco de la Calancha, and Doña María
de Benavides. According to the Augustinian chronicler and, arguably, successor to
Calancha, Bernardo de Torres, Calancha entered the Augustianian order at the age of
fourteen and journeyed to Lima to study. He received his doctorate in Theology from
the Royal University of San Marcos, after which he became a teacher and also went
on to carry out a number of different offices in the order: secretary of the province,
member of the governing council (definidor), Rector of the College of San Ildefonso,
Prior of the Convent of Trujillo, and Prior of the Convent of Lima.317 Prior to his major
work, the Coronica moralizada, he published works on the Immaculate Conception

313 Calancha, Coronica moralizada, lib. 4, cap. V, p. 817.
314 Luke 22:42.
315 ‘He would [most likely] have asked the same as Christ asked of his Eternal Father—that if it be
possible could he excuse him from death.’ Calancha, Coronica moralizada, lib. 4, cap. V, p. 817.
316 Mendiburu, Diccionario Histórico-Biográfico, p. 197. The Augustinian chronicler Bernardo de Torres writes that Calancha was born in ‘La ciudad de la Plata’, See the ‘Razón de la obra y vida del autor
por Fr. Bernardo de Torres’ in Antonio de la Calancha, Corónica moralizada de la Provincia del Perú del
Orden de San Agustín nuestro padre. Tomo II (Lima: Jorge López de Herrera, 1653).
317 Torres, ‘Razón de la obra y vida’.
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(1629), and the Marian shrines of Copacabana and el Prado.318 The first volume of the
Coronica moralizada was published in Barcelona in 1638, and was reprinted in 1639.
The second volume, however, he continued to work on until 1653, when he sent it to
press incomplete, fearing he would die before it would be finished. In fact this was
prophetic, as Bernardo de Torres writes:
On Sunday, 1st of March of the year 1654, at seven o’clock in the morning, having robed himself
moments earlier with the venerable intention of celebrating Mass and of preaching in the
afternoon on the Transfiguration of the Lord in the Monastery of el Prado [...] he was struck so
suddenly and fatally [...] that there was no time for him to receive more than the Sacrament of
Penance.319

The chronicle thus remained unfinished, and the story of the Augustinian Order in
Peru was taken up by fray Bernardo de Torres, whose own chronicle, the Cronica
de la provincia peruana del orden de los ermitaños de S. Agustin nuestro padre, was
published in 1657.320

1.7 Notes on the Transcription and Translation
In the transcription I have tried to remain as faithful as possible to the language and
style of the author. In transcribing the Spanish text, therefore, I have not modernised
the text or the spelling (so the letters ‘u’ ‘b’ ‘v’ are often interchangeable, as are ‘g’
and ‘j’, ‘j’ and ‘x’, ‘gu’ and ‘h’). The letter ‘h’ may often be missing from some words
or inserted where in the modern word it would not exist. Other examples of such
interchangeability which I have not mentioned here can also be found in the text. I
have, however, corrected spelling where it was obvious that it was a typographical
mistake made by the printing press (rather than the author). I have left the original
page and paragraph numbers in the text in the event that a reader wishes to crossreference another edition or analysis. Given the length of the account, I decided to
end the transcription and the translation with the death of fray Marcos García rather
than continue with the chapters that discuss the theft of fray Diego’s relics from San
Francisco de la Victoria, and the miracles that were associated with them (chapters
9 and 10).
With regard to the translation I have attempted to render it in a style that is
accessible to a modern reader. Calancha’s narrative is not an easy one to make
sense of at times given his very baroque tendency to digress into biblical exegesis or

318 Mendiburu, Diccionario Histórico-Biográfico, pp. 197-8.
319 Torres, ‘Razón de la obra y vida’.
320 Bernardo de Torres, Cronica agustina, 3 vols., ed by Ignacio Prado Pastor (Lima: La Imprenta de
la Universidad Nacional de San Marcos, 1974).
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commentary on Christian tradition as he is narrating his story. The most accessible
translation would cut out these digressions and produce a straightforward narrative
of the missionary work of fray Diego, his death and the subsequent destruction of
Vilcabamba, but that would not be Calancha’s work; rather it would be more like
the Vida y martirio del glorioso padre fray Diego Ruiz Ortiz, by fray Nicolás Suárez,
mentioned above, which did indeed excise Calancha’s exegesis and reinstated the
teleological narrative that he had collapsed.321 The neo-platonic and Augustinian
framework of the collapse of time that was so prevalent in Calancha’s work would be
rendered invisible if his exegesis was cut from this translation. As such, I have edited
very little of the work itself, preferring instead to try to render his words intelligible
through the use of language. This was easier (and more successful) in some places
than in others although I hope the overall effect is one in which a reader will be
able to appreciate both the tragic circumstances that Calancha is describing and the
cosmovision that allows him to collapse these historical events into one moment in
time. On the rare occasions I have cut a substantial section from the edition (indicated
by [...]) I have glossed the content in a note. If there is a cut ([...]) but no gloss, this
indicates a cut of a just a few words or a short phrase but nothing of substance.
Due to the difficulty of reading the margin notes in the original texts I had
available (from the British Library and the Archivio Generale degli Agostiniani) (as
they were often obscured by the book bindings and sometimes smudged) and also
to my lack of expertise as a latinist, I have cross-checked these notes with those
transcribed by Ignacio Prado Pastor in his 1978 edition of the Coronica moralizada.322
Where Calancha has cited scripture, I have provided the full scriptural references
so the reader might locate the passages.323 Where he has directly quoted, glossed or
paraphrased other authors in his own text I have not attempted my own translation
unless his rendering differs significantly from what the Latin texts say.
Maps have been sketched by myself in order to give the reader an idea of where
key places are relative to each other and where important events happened. They
should not be considered accurate scale reproductions (in particular of topographical
features such as the location of specific mountains).

321 Suárez, Martirio del glorioso padre fray Diego Ruiz Ortiz.
322 Antonio de la Calancha, Crónica moralizada, ed by Ignacio Prado Pastor, vol 5 (Lima: Universidad Nacional Mayor de San Marcos, 1978).
323 New Advent Polyglot Bible, <http://www.newadvent.org/bible/gen001.htm>, [last accessed,
27/11/2014].

