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Abstract of Dissertation Presented to the Graduate Council
of the University of Florida

in Partial Fulfillment of the Requirements for the
Degree of Doctor of Philosophy

THE EFFECTS OF CULTURAL PERCEPTION ON AYMARA SCHOOLING

By

Andrew W. Miracle, Jr.

March, 1976

Chairman: William E. Carter
Major Department: Anthropology

An important part of what is learned and taught is how to define

and evaluate one's universe; this is the basis of cultural perception.

Cultural perception refers to the way individual members of every society

view the world and divide it into meaningful categories, and the way they

discriminate among the types of sensory experiences encountered. Cultural

perception affects cognition and behavior, for knowledge and experience

are of necessity assimilated through perceptual filters or screens that in¬

clude the criteria for discrimination and evaluation. The perceptual

filters are in part, products of one's cultural heritage. Thus cultural

perception yields a common basis for understanding and interaction within

a society.
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The concept of cultural perception is important for multicultural

situations, where professional educators and students may not share similar

frames of perception. Schooling in such a setting tends to reflect the
cultural perceptions of the dominant culture. Thus aspects of the school

program may be incongruent or in conflict with traditional culture pat¬

terns of a large segment of the student population, rendering schooling
ineffective. The intended curricula and teachers' effectiveness may be

affected adversely. Similarly the student's academic potential may be
abated.

Although there are attempts at incorporating the schools into the
traditional structures of the Aymara community, nevertheless, these in¬

stitutions remain largely Hispanic enclaves, reflecting Hispanic culture

and perceptions. Thus the schooling available in rural communities often
is incongruent with the cultural perception of the Aymara students. This
results in an ineffective overall school program, marked by nonattendence,

high attrition levels, ^ low rate of scholastic success, and the continuation
of a high level of illiteracy, even among those who have attended school.

Aymara norms of behavior, traditional sentiments, and the modes of

perceiving and analyzing the environment are taught primarily outside of

school through childrearing practices and events, myths, games and language.

The result is interlocking cultural patterns which produce a net effect

equivalent to a shared cultural perception.

Utilizing verbal and nonverbal data, the arrangements in one Aymara
semantic domain are related to arrangements in other semantic domains.

Four Aymara domains which differ from Western or Hispanic perception
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are delineated and their interrelationships described in an effort to

provide a basis for understanding Aymara cultural perception. These

are labeled: (1) social identification, (2) social ethic, (3) spatial

domain, and (4) the bases of knowledge.

These and other shared elements form the cognitive filters affecting

Aymara cultural perception. Analysis of these premises of cultural

perception along with the associated culture patterns provides some under¬

standing of Aymara social processes. The data suggest a set of three sub¬

systems that define and support the roles of the individual, the family,

and the community. This system of indi vidual/family/community and the

concomitant social values form the basis of the reciprocal system which

in turn promotes equilibrium and cohesion within the community.

Such analysis provides insight into the kinds of cognitive categories

which may interfere with the Aymara student's academic success in school.

Specific examples of such interference are described.

Chairman
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CHAPTER I

SCHOOLS CULTURE AND PERCEPTION:
A THEORETICAL ORIENTATION

Schooling in Las Lomas

The community of Las Lomas, though only about 10 km. from the city

of La Paz, is accessible only by foot. There are about 70 families in

Las Lomas, and typically each one maintains small plots of land, a

few chickens, pigs or even a cow. Situated on the side of a canyon wall,

there is not much arable land available. Though it is possible to walk

into the city to seek work, jobs are hard to obtain. Some of the men

of Las Lomas work as day laborers, other men and women try to sell

surplus produce or artisan products in order to sustain their existance.

The school in Las Lomas is housed in one of the downstairs rooms

of a relatively new two-story adobe house. The owner of the house, a

community leader, no longer lives in the house, and allows the school

to be housed in the room. The school is brand new, having started in

the middle of the current school year. Previously, children had to

walk either into the outskirts of La Paz, or further down the canyon

wall in the opposite direction about 30 minutes, in order to attend the

rural school in a neighboring community. The trail to this nearby

community was described as dangerous by some parents in Las Lomas.

For whatever reasons, few children from the community attended any
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school before the new school was established in Las Lomas itself. The

school was not an official government-sponsored public school, but was

privately financed by a group of upper-middle class Hispanic Bolivians
in cooperation with the community. The group provided supplies and
materials and most of the teacher's salary. The community was supposed

to furnish the classroom, a small supplement toward the teacher's salary,

and the teacher's room and board if he chose to live in the community.
a

Simon Jamach'i the only teacher at Las Lomas, was a youncj Aymara -

speaker from the Department of Oruro. A capable and dedicated teacher,
he taught half-day classes at Las Lomas and attended university and
normal school classes in the afternoons. He lived in the city and

commuted an hour and a half each way in order to teach at Las Lomas

five days a week.

The group sponsoring the school intended that it should be "ex¬

perimental" in nature, employing new methods and materials in an effort
to teach the children of the community literacy and basic mathematical

skills, as well as trying to prepare them sufficiently in the official

government curricula so that they might continue their schooling else¬
where after primary schooling in Las Lomas. The teacher was required
to meet with the sponsoring group twice monthly and additionally once

each week with a group member who was a normal school professor. A

variety of new pedagogical theories and methods were discussed or

demonstrated at these sessions and occasionally materials prepared by

members of the group were presented and discussed.

Señor Jamach'i was willing to try these new approaches, but aside

from being the best supplied classroom I saw in rural Bolivia, the class
differed little from others I observed. A typical school day at Las
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Lomas is represented in the description that follows.

Walking up to Las Lomas I was struck by the rural nature of this

area which lies so close to the city. There are cultivated fields

everywhere. It would appear that no arable land has been overlooked.

There are burros, sheep, goats and cows. Other indicators also marked

this rural area as different from the sprawling city below. For

example, once one crosses the gully marking the end of the road leading

up from the city, people begin to greet each other by saying winustiyas

("Buenos dias") to one another. While young people almost never greeted

me, older men did, and almost everyone from the area greets each other.

I also observed a woman weaving a manta, a cloth used in carrying

produce and other articles, on a small stake loom. Two other women

were seen knitting ch'ullus or knitted caps inside their house, sitting

on the floor just inside the doorway.

School is supposed to start at 8:30 a.m. I arrived about 8:45 and

school had not yet begun. One little boy was sitting in the doorway

of the school. He appeared to be about five years old. I tried to talk

with him and was surprised to discover that he spoke very little Spanish.

Later I learned that his name is Rene, and that he is shy and nonverbal

in class.

The teacher arrived at 8:55 and unlocked the door. Rene went in

the school and then came out with a bell. The bell was missing the

clapper so he picked up a rock and began to strike it. Children started

appearing almost immediately. I saw two young girls winding their way

down the mountain. Another girl came up from a field below where she

had been tending sheep. Others exited from their houses or yards and

hurried toward the school.
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At 9:05 the teacher announced that they would begin without

waiting for the other students. Only six children were present, three

boys and three girls. The teacher told a boy and a girl to draw on

the two-sided easel he had set up near the door. He told the others

to play with toys. He then began the process of individualized in¬

struction. One by one ail the children came to where he was seated on

one of the benches facing the door and presented their notebooks. Señor

Jamach'i would then turn through a notebook asking the student to read

words and sentences written in it. Except for little Rene, all did fairly

well at this "reading".

Latecomers continued to arrive. By 9:15 there were 15 students

present, six boys and nine girls. While the teacher continued to work

with the students individually, the other students were all keeping

busy. The three oldest girls, 12 or 13 years old, were reading and

looking at the pictures in a textbook on natural science. Two boys were

looking over their shoulders. It later became apparent that one of the

girls in this group was indeed the best reader in the class. As the

others took turns reading a few words from the pages, this girl would

assist by correcting mistakes and supplying unknown words.

A friendly six-year-old, Marcos, wanted to show me how well he could

"read". Watching Marcos "read" I began to sense how almost everyone was

"reading", except perhaps for the three older girls. The sentences in

the notebooks tended to follow a pattern, for example: "El conejo. El

conejo come zanhorias". or "La naranja" La naranja es rica". Below

the sentences which were written on the top half of the page, a picture

depicting the subject (and perhaps any action too) had been drawn on

the bottom half of the page. The children had all memorized the lines
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that accompanied each picture. If the pattern changed or the picture

was not obviously indicative (to the student) of the subject matter, they

were in trouble. Then they would stutter or make guesses at the line they

were supposed to read. Sometimes Señor Jamach'i would give them a little

assistance, or perhaps one of the kibitzing older girls would try to

assist the student having difficulty. If another student tried to help,

then Señor Jamach'i would reprimand the student, saying, "It's not your

turn to read." Once the struggling "reader" had the necessary clue,

he or she could then rattle off the written and memorized line.

These children had learned that written words can be symbolic, and

that there is a key to understanding their meaning. However, these

children had not learned to read, that is to sound out the phonemes

and associate a meaning with the sound. Rather they had learned that

written words most often occur in patterns and that one must seek out

other clues, usually pictoral, in order to determine the meaning of the

written words.

After the teacher had finished assessing the work of a student

he would ask, "Who is next?" Sometimes several students would push

close to try to shove their notebooks close to his face. Señor Jamach'i

would select one notebook and usually the other students would go do

something else until the teacher finished working with their classmate.

The time the teacher spent with each student varied from about two to

four minutes. Some read a few sentences, others read several sentences.

The length of time spent with each student seemed to be a function of how

well the student read. The better "readers" did more pages in a shorter

time than the poorer "readers". There were only one or two short, related
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sentences per page in all the notebooks.

At 9:40, having spent a couple of minutes with every student in-
* *

dividually, the teacher barked sharply, “Atención. Atención.11 All of

the students became quiet and sat still on the benches. There was one

bench along the south wall, and one along the west wall. The two oldest

girls and the boys sat on one bench; the rest of the girls sat on the

other bench. Señor Jamach'i then placed a wooden box in the middle of

the room to be used as a table, and announced that the class would use

the natural science book as the basis for discussion and story-telling.

First he called on Marcos to come up to the book lying on the box and

to select a picture in the book and then to tell the class a story which

refered to the subjects in the picture. Marcos named the animals in

the picture and fictionalized about the family of birds.
*

Little Rene was called up next. He made no effort at first to

approach the book, but finally did so after the teacher and other students

urged him. Rene took a long time to select a picture and then stood

silently. Even after the teacher prodded him to begin Rene remained

silent. Finally, the teacher started asking questions, to which Rene

would respond either in simple one word answers or by nodding his head.

The girl called up next went through her story rapidly, mostly being

spurred on by the questions of Señor Jamach'i.

The last student called forward was the girl who was the best reader

in the class. This girl's story was about family life. The teacher

interrupted at one point asking, “Donde cocina tu mama?" The girl

responded, "Mi mama cocina en . . ." (there was a pause) q"iri (an

Aymara word for a type of brick oven). Señor Jamach'i smiled and added,
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"o en la cocina o el horno." He did not embarrass the girl for her use

of Aymara, nor directly try to correct her; he merely suggested alternatives.

It was a little after 10:00 when Señor Jamach'i introduced a dif¬

ferent activity. He went to the small magnetic chalk board hanging

on the wall. He placed the consecutive letters from LI to Rr on

the board. He had to write the Spanish letter "Ññ" since this American

made product did not have those plastic letters in the kit. Señor

Jamach'i selected students without regard to their seating order to

read the letters as he pointed to them. He always pointed to the letters

in order, that is beginning with "LI" and moving to the right to "Rr".

The other students remained quiet while the designated student recited.

If a student had trouble with the letters, as many of the younger ones

did, the other students would then help out by saying the name of the

letter which the designated student would then repeat. The teacher did

not object to this assistance. He did, however, quiet any of the others

who might start talking among themselves about other things.

After everyone had a turn, the teacher started a new "game". This

was a physical exercise activity analogous to "Simon Says". Individuals,

and later the whole group, were marching around the room raising their

arms on command or following other instructions. The class enjoyed these

exercises immensely.

Just as the teacher announced that everyone should sit down and get

quiet, one little boy came up to Señor Jamach'i and told him that he

needed to urinate. The teacher said it was all right. Others then

indicated their need to relieve themselves also. So Señor Jamach'i

declared a break and all the students, boys and girls, went outside and

urinated in the street in front of the school room. Without being called,
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all of the students were back in the classroom within a few minutes.

The next activity, mathematics, began about 11:00. The teacher

held a math book for all to see while asking students to come up one at

a time and answer his questions. The questions were always the same

for this lesson, to count the figures in a group and then read the

corresponding numeral.

During the class other children from the community occasionally

were observed outside the school room. For example, one boy about nine

years old was rolling a hoop with a stick in the road in front of the

school. For a while he played so that he could look in the school door

in order to see and hear what was transpiring inside. There was only

one boy in the 8-10 age category attending school. The other boys

were all younger.

Following mathematics, Señor Jamach'i announced that it was time

for drawing. He then passed out sheets of paper, which already had been

used on one side, to the students. The students drew with their pencils,

a crayon, or piece of chalk obtained from a box placed in the middle of

the room for all to use. For support beneath the paper the students

used large pieces of cardboard, kept neatly stacked in a box near the

corner. This was necessary because there were no desktops or anything

else flat and smooth to use. Buses seemed to be the most popular subject

to draw.

Señor Jamach'i collected all of the drawings which were identified

by the students' names at the top of the pages. The cardboards were

then returned to the box. Señor Jamach'i had the students sit on the

benches while he seated himself on the wooden box in the middle of the

room. He tried to stimulate a class discussion by asking, "Que es la
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familia?" He apparently was looking for a particular response which

was not forthcoming. He then began asking particular students specific

questions such as: What does your father do? What does your mother do?

How many brothers and sisters do you have? A few of the students did

not seem to understand the questions for they did not answer the questions

directed at them. When a student equivocated or did not respond, another

student usually would answer the question for the first student. Every¬

one seemed to know all about everyone else's family situation. One or

two students were chided by their peers for misrepresenting what was

felt to be the truth about their families.

After everyone had told about his or her family, the teacher had them

get ready to draw again. The cardboards were redistributed and Señor

Jamach'i passed out more sheets of paper to the students. The students

were instructed to draw a picture of their families. Some drew only a

mother and father; others added a brother or sister. No one included

himself or herself in the pictures. Most pictures had two to four

figures in them. Many pictures included a house. The women in the

pictures were distinguishable by the braids which stuck out on either

side of their heads.

The drawing materials were put away again and Señor Jamach'i an¬

nounced the next activity, singing and dancing. He suggested and

started the first song, but after that the students began all the songs.

Señor Jamach'i sang with the students except for two songs for which he

apparently did not know all the lyrics. Several of the songs had

accompanying hand motions. After the first few songs some of the students

began to dance at the teacher's suggestion. There were several different

types of dances performed, with the singing of the other students as the
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only music. There were girls dancing with girls, as well as girls dancing
with boys. Not all of the students participated in the dancing.

At noon the teacher stood, marking an end to the dancing. He told

two girls to sweep the floor of the classroom. They did this with hand
brooms of gathered straw. Everyone else went outside where Señor Jamach'i
gave each student an individual homework assignment. Today the assignment
was to copy letters, words, or sentences in their notebooks. On other

days the assignments had included math problems and picture drawing.
The teacher turned through each student's notebook, glancing at the

last assignment and indicating the new one by writing at the top of the
next page the letter or words to be copied in columns underneath. Some¬
times he asked the student a question or two about the last assignment

before indicating the new one. Señor Jamach'i asked one girl who had
been helping her with her lettering. "My brother," she answered. With¬
out being negative, the teacher showed her how he preferred it, with
the capital letters two lines high and the lower case letters only one

line high.

As each student received his or her new assignment, the students

excused themselves and left. One or two waited around for a friend or

a sibling before leaving. By 12:25 p.m. all of the students were gone

except for a young boy who always walks part way down the mountain with
the teacher. This student lives about 15 minutes down the trail and

always accompanies the teacher up in the mornings and back down after
school is out.

The second scene I will describe occurred at the same school a few

weeks after the school day described above. On this day an outsider,
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a professor from the Instituto Nacional de Estudios Linguistics (I.N.E.L.)

and the Instituto de Lengua y Cultura A.ymara (I.L.C.A.) came to Las

Lomas to give a brief lecture and to distribute materials prepared for

teaching Aymara speakers to read and write Aymara. What follows is

a description of the class during this one hour-long session.

The professor arrived about 11:00 a.m. In addition to the teacher,

six boys and seven girls were present. Three boys not enrolled in

school saw the professor arrive and came to the door of the classroom to

investigate; they were coaxed inside by the professor. Later, other

children came and stood at the door. Perhaps half a dozen stood outside

the door but within listening range; they could not be coaxed to come

inside.

When the professor entered the classroom the students all rushed up

and shook hands with him. He was then introduced by the teacher. After

greeting the class the professor began to read a few brief essays and

poems in Aymara. He gave everyone present a copy of the literacy pamphlets

he had brought with him. He had the students repeat the syllables and

words from the printed pages as he read them. Señor Jamach'i also fol¬

lowed along in his copy of the pamphlet and repeated with the students.

The teacher stopped the professor a couple of times to explain a word to

the students or to ask the students to give the Spanish equivalent of the

Aymara word.

The students were excited and could scarcely contain themselves.

There was no difficulty getting them to participate. However, they

continued to use Spanish in asking the professor questions about the

Aymara. Some of the older students, including one boy that I had never
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observed reading in class before, caught on quickly and often got

ahead of the professor in the reading and repeating of the words on a

particular page.

After this had gone on for some time, the professor switched to another

activity. He went to the chalkboard and asked the class to volunteer

the names of animals that they knew in Aymara. As the students called

out the names of animals the professor would write them on the chalk¬

board using a phonemic alphabet. He rejected such animals as bear and

tiger, asking if the student had seen these animals walking about Las

Lomas.

Six-year-old Marcos got a blue chalk and began writing over the

words the professor had written on the board with a white chalk. Later

the professor noted privately that this boy did not speak Aymara well,

but that he had been willing to try during the exercises. The boy

confided that while his parents speak Aymara his mother does not like

it.

The professor finished about 12:00 noon. Before he left though,

Señor Jamach'i had the students perform some songs.

Notes on Bolivian Rural Education

Brief narrative descriptions, such as those presented above, may

be interesting, even insightful, yet without analysis they remain an

inadequate means of fully understanding the situation. The difficulty

lies in developing a means of analysis. The problem in this case is to

assess the apparent ineffectiveness of the current educational endeavors

in rural Bolivia which supposedly strive to incorporate Aymara speakers

into the national mainstream principally by making them literate in
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Spanish. Originally I thought that the problem of Aymara education

might be attributable in large part to language. However, the problem

is not one of just linguistic and paralinguiStic behavior but one which

covers the full range of social behavior; it is a problem of total

communication.

It became apparent to me that there were patterns of school be¬

havior which were more or less congruent with .nonschool behavior. My

problem was to move out of this realm of subjectivity through the presenta¬

tion of description and analysis. My first task was how to approach

the data in a theoretically valid manner and with a methodological

orientation that was compatible with those theoretical principles. In

short, this is an attempt to trace the theoretical and methodological

assumptions which have guided my analysis and shaped my conclusions.

First, though, I will return briefly to a description of schooling, this

time in an effort to describe the system and define its ineffectiveness.

Since the inception of schools for the Aymara in the rural areas of

Bolivia, the official policy has been castellanizad’on, that is to teach

Spanish and Spanish literacy to all school children. In order to accomplish

castellanizad'on all instruction is supposedto be given in Spanish from

the first day of the first grade, even if all the students in the class

are monolingual in Aymara. This official policy varies in the degree

of its actual implementation. Teachers of Hispanic background, of

course, use only Spanish in the classroom since they do not speak

Aymara. Aymara-speaking teachers may use some Aymara, especially to

inform the younger students what is expected of them, in occasional

translations of class materials, or to elucidate a particular point.
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Most Aymara-speaking teachers, however, do not use much Aymara at

school, especially if Hispanic teachers or authorities are present.

The number of schools and teachers serving Aymara areas has increased

steadily in the last 30 years. However, the continued high rate of

illiteracy and high academic failure seemingly suggest that the over¬

all program has been ineffective in meeting its avowed goals. While

illiteracy for individuals 15 years or older stands at approximately

60 percent nationally in Bolivia, it is much higher in rural than in

urban areas. In rural areas 85 percent of the population are illiterate;

in urban areas, only 17 percent. About 70 percent of the total population

of Bolivia are rural (Gelinas 1974). Of those who enter rural schools

only 8 percent finish the 4th grade, and only 2 percent finish the 6th

grade, thereby completing primary school (Gelinas 1974:22).

While the ineffectiveness of rural schools in meeting their avowed

goals is widely acknowledged and may be measured in terms of continued

illiteracy and the lack of academic success by Aymara students, determining

the cause or causes for this ineffectiveness is not easy. The rural Aymara

would appear generally to share both a desire and a need for learning

Spanish and becoming literate in Spanish, even if their need and desire

for the formal curriculum are not as strongly demonstrable. Almost every

social scientist who has written about the Aymara since the revolution

of 1952 and the subsequent agrarian reform has cited the desire of the

Aymara for "education" and the advantages of Spanish literacy at both

the individual and the community level. (For examples see Carter 1971

and Comitas 1967). However, motivation alone, even when it is strongly

reinforced by economic advantages, apparently has not been sufficient

to insure the effectiveness of the school program in Aymara areas.



15

The Ministry of Education and other government, church and assistance

agencies cannot be faulted simplistically for a total lack of effort.
The commitment of these institutions has been significant. One of the

results has been a proliferation of school facilities since the revolution

and the establishment of normal schools for rural teachers.

The situation is perplexing. If there exists motivation to learn

what the teachers in the schools are trying to teach, how can the rate

of success, here measured in terms of literacy and the completion of

successive grade levels, remain so low? This low level of success can

be easily illustrated. It is estimated that only 44 percent of all
rural children of school age enroll in school; of these only 8 percent

finish the fourth grade (Gelinas 1974:22-23).

If completion of the fourth grade can be used as an approximate

definition of "literate", then less than 4 percent of rural children

in Bolivia aged 6-14 are achieving literacy through the regular

school system. Since the level of adult literacy in rural areas of

Bolivia is about 15 percent it must be inferred that many rural Bolivians

achieve literacy not as school aged children attending elementary

schools, but rather as adults through "adult education" or alfabetización

programs of one kind or another. However, the sum of all the schooling

efforts, for both children and adults, remains largely ineffective as

only about 15 percent of the rural population is literateé

It might be suggested that the figures do not accurately reflect the full
success of schooling efforts. For example, it might be assumed that those
rural peoples who become literate would be more inclined to migrate to urban
areas, thus adding to the higher percentage of urban literates over rural
literates. Unless there is a corresponding migration of approximately equal
size of urban illiterates to the rural areas this argument lacks support.
The ratio of urban:rural inhabitants in Bolivia has increased only slightly
in the past 20 - 25 years and it is not predicted to change rapidly in the
future. Using data from the Ministerio de Planificación y Coordinación and
Consejo Nacional de Economia y Planificación, Gelinas (1974:47) notes that
74.6 percent of the national population could be classified as rural in 1950
and 70.7 percent were rural in 1970.
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The problem then remains unchanged: how to explain the apparent

failure of literacy efforts in rural Bolivia, and specifically in

Aymara-speaking areas. I attempted to apply an anthropological approach

to the problem in an effort to identify those factors other than the

purely economic (e.g., school attendence is expensive and a drain on

family resources especially since children are needed to tend the animals);

socio-political (e.g., the school system is designed to continue the

traditional class structures with the non-Amerind Bolivians remaining in

superordinate positions); or pedagogical (e.g., there are not enough

schools and those that exist are ill-equipped and understaffed by in¬

adequately trained personnel).

Eventually, it becomes apparent, however, that the types of explanations

suggested above were insufficient to explain adequately the ineffectiveness

of rural schools. For many of the economic, socio-political, and pedagogical

explanations for this scholastic ineffectiveness there appeared to be

equally compelling counter arguments. Gradually I came to believe that

the ineffectiveness of the rural schools was not due to a single social

or material problem, nor to the sum of a multitude of such problems.

Rather the difficulty of Aymara students to succeed in the schools seemed

to be deeply rooted in a set of cultural patterns of which apparent

economic and social conflicts were merely outward manifestations. These

observable facets of the problem are not causal, nor even components

of the cause of scholastic problems for Aymara students. Rather these

are manifestations of that essence of being Aymara which makes it ex¬

tremely difficult, if not impossible, for all but a few rural Aymara

individuals in Bolivia to succeed in the school system as it operates
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today. That is, the basis of the student's inability to succeed lies
in the way that the world is perceived through the filters of Aymara culture.

The Concepts of Culture and Cultural Perception

The concept of culture is crucial in determining the form and
direction of any anthropological study. Culture has been notoriously

difficult to define, and many anthropologists have ignored the problem

of definition by assuming that the meaning of the term was generally

understood. For example, even though L. H. Morgan's purpose in Ancient

Society was to discuss culture change, nowhere in the book does he

attempt to define culture. Many of Morgan's successors, however, have

made that attempt; so many in fact that Kroeber and Kluckhohn reviewed

hundreds of definitions in an effort to formulate a definition that could

be accepted as valid by a majority of social scientists. They concluded

by defining culture in terms of patterns.

Culture consists of patterns, explicit and implicit,
of and for behavior acquired and transmitted by
symbols, constituting the distinctive achievement
of human groups, including their embodiments in
artifacts; the essential core of culture consists
of traditional (i.e., historically derived and
selected) ideas and especially their attached
values; culture systems may, on the one hand,
be considered as products of action, on the other
as conditioning elements of further action. (1952:181)

It is not my purpose to repeat the work of Kroeber and Kluckhohn,

nor to bring it up to date by supplementing their list of definitions

with those offered since their work was published in 1952. However, I

would like to present just a few definitions which have been published

during this past century. The purpose of this exercise is to demonstrate
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certain agreements or similarities among the concepts of culture

sketched by various scholars.

Tylor's definition was one of the first and formed the basis for

much subsequent thought about the concept of culture.

Culture or Civilization, taken in its wide ethnographic
sense, is that complex whole which includes knowledge,
belief, art, morals, law, custom, and any other
capabilities and habits acquired by man as a member
of society. (1883:1:1)

I would suggest that the major contributions of this definition

are its holistic approach, as stressed by the words "complex whole",

and the suggestion that culture is "acquired" or learned. The idea

that culture is learned behavior became an almost essential element

in the subsequent development of the semantics of culture.

Radcliffe-Brown talked of culture as "the process by which a

person acquires from contact with others or from such things as

books or works of art, knowledge, skill ideas, beliefs, tastes,

sentiments" (1952:4-5). For Radcliffe-Brown, culture is the process

by which one learns; and social interaction is the basis of this process.

Goodenough, like Tylor, Kroeber and Kluckhohn, and Radcliffe -

Brown, stresses that culture is learned.

As I see it, a society's culture consists of what¬
ever it is one has to know or believe in order to
operate in a manner acceptable to its members, and
to do so in any role that they accept for themselves.
Culture, being what people have to learn as distinct
from their biological heritage, must consist of the
end product of learning: knowledge, in a most
general, if relative, sense of the term. By this
definition, we should note that culture is not a
material phenomenon; it does not consist of things,
people, behavior, or emotions. It is rather an
organization of these things. It is the forms of
things that people have in mind, their models for
perceiving, relating, and otherwise interpreting
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them. As such the things people say and do, their
social arrangements and events, are products or
by-products of their culture as they apply it to
the task of perceiving and dealing with their
circumstances. To one who knows their culture,
these things and events are also signs signifying
the cultural forms or models of which they are
representations . . . (1964:36)

In summary, it can be suggested that the similarities among the

cited definitions are more striking than the differences. All of the

cited concepts of culture view it holistically, as involving learning.

Differences arise in the nature of culture more than in its descriptive

attributes. Culture is patterns of behavior for Kroeber and Kluckhohn.

Culture is process for Radcliffe-Brown. And, as described by Goodenough,

culture is models for perceiving.

Whether or not they have defined it, anthropologists' writings

reflect a particular concept of culture, and this concept, to a large

extent, determines the direction of one's professional work. A survey

of modern anthropology reveals at least three basic approaches to

anthropology, three concepts of culture: process-pattern, structural-

functional, and structural-cognitive. I will discuss each of these

briefly, using Kroeber, Radcliffe-Brown and Goodenough as representatives

of these three differing concepts of culture.

As an advocate of the process-pattern school of thought, Kroeber

viewed culture as the product of an historical process. In any given

society at any given time there exists an historical configuration of

patterns which may be called culture. The goal of the researcher is to

describe these culture patterns. Within any cultural context, Kroeber

hypothesized that one could distinguish simple and complex patterns, as

well as basic and secondary patterns.
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As a structural-functionalist, Radcliffe-Brown posited that each

structural system is a functional unity in which every component part

contributes to the maintenance and continuation of the system. Thus

the task of the reseacher is to study all kinds of social phenomena in

both direct and indirect relation to social structure, which is an

abstraction of structural forms from the actually existing observable

relations.

Social relations are only observed, and can only
be described, by reference to the reciprocal
behavior of the persons related. The form of
a social structure has therefore to be described
by the patterns of behaviour to which individuals
and groups conform in their dealings with one
another (1952:198)

Goodenough has been a leader in the so-called new ethnography and

as such is a representative of the third type of theoretical orientation

I have listed, structural-cognitive. For Goodenough, culture consists

of the concepts and models which are contained in the mind and which

organize and interpret behavior. The new ethnography research has two

goals. The short-range goal is culture-specific description.

Ethnographic description, then requires methods
of processing observed phenomena such that we can
inductively construct a theory of how our informants
have organized the same phenomena. It is the theory,
not the phenomena alone, which ethnographic description
aims to present (1964:36)

Kay has outlined the long-range goal of the new ethnography, that is

the development of a general theory of culture.

To summarize the second point of relationship
between ethnography and cultural theory: A
general theory of culture must deal with formal,
not substantive, cultural uni versáis. Formal
cultural uni versáis are to be found in the logical
structures of the meta-language created by anthro¬
pologists to express their ethnographic descriptions.
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As we gain understanding of the language we use
to talk about cultures, we learn about Culture
(1966:113)

One of the major theoretical problems facing the contemporary

anthropologist is how to answer the question "What is culture?" and

thereby resolve the concomitant problem of how a student of culture

ought to organize his or her research. One is tempted to agree with the

conclusion Singer reached after his review of the concept of culture.

"It is going to take more than one kind of theoretical model to do justice

to the variety, complexity, and richness of human culture" (1968:541).

Such a position, however, seems largely to side-step the dilemma.

In the summaries of the three schools of culture theory discussed

above, I have also mentioned the methodological approach that generally

accompanies each position, or is perhaps even inherent in the statement

of the concept itself. Now I would like to suggest that in all like¬

lihood it is one's methodological bent which determines the formation

of one's concept of culture rather than the other way around. Thus the

essential difference between the three schools is what one looks at and

why one looks at it.

An adherent to the process-pattern school is one who examines the

patterns of behavioral and material traits associated with a particular

group of people. One looks at patterns because they tend to be obvious

and obviously different for different groups of people, and because the

patterns appear to be logical results of the historical processes which

produced them.

A structural-functionalist is one who chooses to focus analytic

efforts on an understanding of the functional unity. Usually this means
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analyzing behavior. This is done because behavioral patterns are deemed
the most important and those that most accurately reflect the reality

of the moment. The orderliness of structure and the inherent logic of

function allow one to go beyond description to suggest explanations.

The new ethnographers, the cognitive anthropologists, believe that

the linguistic model provides a key for getting at the roots of culture
and analyzing it more scientifically. It is felt that as a symbolic system,

culture is predictive of normative behavior. Procedures can be operation¬
alized for determining the structures inherent in the cognitive process

of individual members of a society. Thus one can master a culture and

learn how to predict behavior within the normative limits of that culture.

Rather than agree with Singer's statement on the concept of culture,

I would prefer to paraphrase it: It is going to take more than one kind

of methodological approach to understand the variety, complexity, and

richness of human culture. What is needed is not more definitions of

culture, but rather an expanded and unifying concept of how to approach

the study of culture. Throughout this chapter it has been painfully

clear that it is easier to discuss culture or to describe culture than

to define it; in this light I certainly do not want to add another

definition, but I would like to attempt to formulate a few statements

which describe my concept of culture. This is important because it is

my concept which underlines this work, and because the reader should be

aware of the author's theoretical and methodological orientation, that

is his professional prejudices, in order to evaluate the work. I

subscribe to the following statements.

1) Culture is contained in the learned systems of classification and
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eval uative orderi ng which constitute the basis of the cognitive tradition

of a society.

2) Certain elements of culture are shared by individual members of

society, others are notJ Culture is thus learned and transmitted by

individuals, but because of its shared elements it is also supra-

individual.

3) Culture is located in time and space. Since time and space, as

well as the individuals and cognitive elements of a society are constantly

changing, culture is processural. Culture is never static.

4) Culture is systemic. And the whole system is more complex than

the sum of the parts taken separately.

5) Culture is manifested concretely in a complex of observable

patterns. Behavior forms one of these more or less congruent patterns.

If one accepts these statements about culture one must also accept

the methodological principles which accompany them. Since culture is

manifested in a complex of patterns, ideally one's approach to the study

of culture ought to be holistic. At the same time, since culture is

systemic it is possible that the study of any part of culture will provide

insights into the whole of the culture; for practical reasons, and be¬

cause culture is complex, it is often necessary to do this. Finally, it

is usually most fruitful to study the shared elements of culture and per¬

haps one of the best ways to do this is to look at the process of learning

and its end product, knowledge. The employment of these methodological

^See A.F.C. Wallace (1961 and 1962) for a discussion of the concept of
mazeways and the relation of that concept to cognitive theory as well
as to culture and personality.
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principles allows for explanations and is not limited to descriptions of

particular cultures.

When a culture is studied one is often struck by the emergence of

a distinctive complex of patterns or configurations (cf., Benedict 1934).

However, from my theoretical and methodological perspective, this

distinctive complex of patterns is no more important than the shared

elements of the cognitive systems of the individual members of the

society which it reflects.

Thus when one describes the patterns which reflect a common cognitive

tradition, one is in essence describing cultural filters common to the

members of a given society. These common cultural filters are the

shared cultural elements which are part of the cultural heritage. The

formation of these filters is part of the learning process. The study

of this process and the filters produced may be viewed as the study of

cultural perception.

Cultural perception refers to the way each individual in a society

views the world and divides it into meaningful categories, and the way

one discriminates among the types of sensory experiences one encounters.

Defined in this manner, cultural perception affects cognition and be¬

havior, for knowledge and experience are of necessity assimilated through

perceptual filters or screens that include the criteria for discrimination

and evaluation.

The use of the term cultural perception is analogous to what Kimball

has labelled "Categories of Understanding and Canons of Discrimination"

(1974, Ch. 11 and 12) and what Hardman refers to as linguistic postulates.

Hardman has stated that linguistic postulates are "those ideas and concepts
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which run through the whole of the language, cross-cutting all levels,

which are involved as well in the semantic structure and which are tied

. . . into the world view" (1975:111:14).

The difference between Hardman's definition of linguistic postulates

and Kimball's view is essentially the difference of perspective between

a linguistic anthropologist and a social anthropologist. Kimball interprets

all human activity within its context, one aspect of which is the cultural

heritage. The cognitive tradition is found, in part, in the systems of

classification and evaluative ordering.

In their use the individual not only identifies the
items that come into his sensory and cognitive orbit
but responds to them in a predictable fashion, based
upon his criteria of evaluation. He has been taught
how to think, act, and feel, and to do so differentially
because of the situational nature of learning. Hence
the conditions of experience constitute another of the
variables that affect evaluation and values. . . . When
categories are extended to all experience, we can see
how extensive, comprehensive, or orderly is the cultural
framework. We should also note its stability, since
it is embedded in the language, expressed in mythology,
and governs the thought processes.(Kimball 1974:137,158)

Clearly both of these positions would hold that what I call cultural

perception is supraindividual. The individual's cultural perception

is reflected in his language and behavior, but we must look to social

processes, to interaction and communication, if we are to understand their

nature and process of formation. Because cultural perceptions exist as

unstated assumptions of behavior (including language), "Knowledge of them

cannot be gained by blunt question and answer approaches: they must be

pried out through processes of inference utilizing linguistic, mythologic,

and behavioral data" (Kimball 1974:158).

One purpose of this study has been to examine the ways in which cultural
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perception affects attempts at directed culture change - specifically

schooling. The focus was the Aymara of rural Bolivia and the attempts

to school them, especially to make the Aymara literate in Spanish and

to integrate them into the national spheres traditionally dominated by

the Hispanic elites of the country. In my study I looked for the

congruencies between cultural patterns, social groupings and practices,

and the hidden logic and framework of language behavior. That the effect

of these relationships on the cognitive filters through which experience

is received and organized may affect schooling in a bicultural environment

has been the concern of this investigation.

Research has suggested that the historical culture patterns, inter¬

action patterns, and language behavior exhibited by the bearers of a

given culture form an interlocking network of congruent patterns. The

norms of behavior, traditional values and sentiments, and the modes of

perceiving and analyzing the environment, which undergird this network

of congruent patterns, may be taught outside of schools by means of

traditional educational processes or socialization.

The interlocking cultural patterns produce a net effect equivalent

to a shared cultural perception. Since schooling in a bicultural or multi¬

cultural setting may reflect the cultural perception of the dominant

culture group, aspects of a school program in a bicultural or multicultural

setting may be incongruent or in conflict with the traditional culture

patterns of a significant segment of the school-age population.

The thesis of this study may be stated simply. The Hispanic schools

of rural Bolivia are often in conflict with the traditional patterns of

Aymara cultural perception as transmitted through traditional educational
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practices or socialization. These incongruencies in cultural perception

may account in part for the ineffectiveness of the school program in

rural Bolivia, which is marked by nonattendance, high dropout rates, a

low rate of scholastic success, and the continuation of illiteracy even

among those who have attended school.



CHAPTER II

SCHOOLING CN THE BOLIVIAN ALTIPLANO

Efforts at schooling rural Aymara children have been ineffective

to a large degree. Many factors have contributed to this lack of

success, but the result has been that the schools available to rural

Aymara communities have been pedagogical intrusions. By examining

historical and contemporary trends, it can be seen that the pace and

direction of educational development in rural Bolivia have been affected

by the socio-economic, political and cultural realities of Bolivia.

Historical Perspectives

While there were schools emphasizing oral traditions and history for

the nobility during the period of Inca rule, there is no evidence that

schools ever existed for the masses of people living on the altiplano,

nor anywhere in what is now Bolivia before the rise of the Spanish empire

in this area.

During the colonial era the only schooling provided for Aymara

communities would have been catechism classes from missionaries. In¬

dependence from Spain was achieved in 1825; however, there were no

significant efforts toward schooling the Indian population of Bolivia

during the 19th century. There was some discussion about the establishment

28
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of government schools for Indians, and General Ballivian in the 1840's

decreed that parish priests were to establish parochial schools for them.

However, it does not appear that the decree had any effect.

No real start was made in developing schools in rural Bolivia until

around the turn of this century. Even then the schools were initiated

mostly in provincial capitals, and were not intended for the majority

of Indians living in free communities or on haciendas. Danial Sanchez

Bustamante, Minister of Public Instruction (1908 - 1909), articulated the

priorities for the development of rural education which were to remain

largely unchanged for several decades. He stated that improvement must

come "first in the departmental capitals, then in the provinces, and

finally in the rural districts" (Suarez 1963:229, quoted in Hohenstein

1970).

The government of President Ismael Montes (1905 - 1909) formalized

several proposals for developing educational opportunities for the

Indians of rural Bolivia. In 1906 the government offered compensation

for anyone who would initiate literacy training among the Indian population.

Few teachers applied (Sangines 1968:37). From 1907 until 1913 the

concept of traveling schools, escuelas ambulantes, was promulgated with¬

out much success. Teachers were to receive training for literacy work

among the Indians of the altiplano. Each teacher was to spend fifteen

days in each of two communities before returning periodically for re¬

training and skill development. These were the first schools in Latin

America designed especially for Indians. However, it is doubtful that

they had much effect. The number of escuelas ambulantes was never large.

In 1913, the last year such schools are officially mentioned in a
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government report, there were only 21 of them operating in the Depart¬

ment of La Paz (Hohenstein 1970:9-10).

The Montes government was active in other educational enterprises.

There was an attempt to centralize all educational activities under

one authority, and efforts were made to improve the general level of

instruction through the initiation of a system of inspectors and stand¬

ardized examinations (Hohenstein 1970:8-9). Educational materials

obtained from France and the United States were distributed in Ayo Ayo

and other altiplano communities (Hohenstein 1970:8; Sangines 1968:38).

An effort was made to upgrade Bolivian education through the adoption

of concepts and practices used by other countries in both North and

South America, as well as Europe. Study missions were sent abroad and

foreign teachers were invited to Bolivia. Scholarships were also

made available to Bolivian students and teachers for study abroad (Hohenstein

1970:11). One foreign educator, the Belgian Georges Rouma, organized

and directed Bolivia's first normal school, the Escuela Nacional de Maestros

in Sucre in 1909. In 1910 - 1911 the first normal school for profesores
^ .

indigenas was created in La Paz. When this school for rural Indian boys

which had been built in the city failed, the school was transferred to

Guaqui. The intent of the school was changed in an effort to train

agricultural leaders; this effort too was abandoned in 1916 (Sangines

1968:40-41; Hohenstein 1970:13). Georges Rouma, who had been appointed

Bolivia's first Director General of Education in 1914, established a

normal school for the Aymara at Umala in 1915 (Hohenstein 1.970:13,14;

Sangines 1968:41).

The Supreme Decree of February 21, 1919 attempted to establish

norms for Indian education by indicating the three classes of institutions
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the state would support. These were elementary schools, work schools,
and rural normal schools (Sagines 1968:41; Hohenstein 1970:15). A

change of government in July, 1920 negated any possibilities of im¬

plementing the decree (Hohenstein 1970:17).
The government of Hernando Siles (1926 - 1930) effected some

educational changes. A national teachers' bureaucracy was created with

obligatory savings and a categorization of teachers by years of service;
teachers' salaries were also improved (Sangines 1968:42). This government

also established uniform programs, schedules, and rules for schools and

other educational institutions (Sangines 1968:42-43).

In 1930 a new military government came to power, and a new code of

education was formulated. Under this new code the Ministry of Education

was directed to develop education for the Indian population; one article

of the code called for the owners of mines and haciendas to establish

schools for the children of their laborers, but this was unenforceable

and never implemented (Hohenstein 1970:19). Later this government pro¬

mulgated a new set of regulations for the training of rural teachers

(Hohenstein 1970:19).

During the early part of the century little progress was made in

providing education to rural areas of Bolivia. The number of public
schools in 1929 included 656 schools in provincial towns with almost

*

30,000 students (Sangines 1968:43). As Hohenstein (1970:18) points out,

however, it must be remembered that these provincial schools were not

intended for Indian children, but for the children of the landowners

and merchants living in the larger villages and towns. During this

period, the only significant effort towards schooling rural Aymara



32

children was that of Protestant missionaries. The pioneer school at

Huatajata was established about 1920 by the Canadian Baptists. This

school served as a model for the development of the school at Warisata

and the subsequent nuclear school concept.

In 1931 the Minister of Education, Bailón Mercado, adhering to the

new code of education, authorized Elizardo Perez to create a new type of

rural school on the altiplano. After some deliberation, Perez finally
settled on the community of Warisata, 12 km. from Achacachi. Warisata

is generally considered to have been the first successful attempt to

establish a public school in an Indian community for Indian children.

Shortly thereafter, a school was established at Caquiaviri near Corocoro

in the Province of Pacajes.

Pérez wanted to establish the school without changing any of the

traditional forms of Aymara life (Pérez 1962). Indeed, he wanted to

accommodate the school to the Indians. Although Perez received encouragement

and moral support from Minister Mercado, only the salaries of Perez

and three teachers were paid by the government; in the initial years no

other funds were made available to the school (Hohenstein 1970:23). Perez

capitalized on the cooperative systems of Warisata. The land for the

school, the construction materials, and the labor required to build it

were all supplied by the community. It was Perez' idea that the community,

through its council of elders (amauta) should govern the school (1962:57).
Hohenstein has summarized the innovative concept initiated at Warisata

(1970:27).
*

In general, Perez' position was that the Indian
schools should be located in the Indian communities;
they should provide an active, practical education;
their policy should be determined as much as possible
by the community itself through chosen leaders; the
basic traditions of the Inca, such as the common
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lands and the work party, should be retained. For
the most part, teachers should be Indians themselves
or at least persons who had demonstrated their dedication
to Indian education through some initial period of self-
sacrifice. The school was seen as replacing the priests,
corregidores, and land owners in influence and authority.
The difference would be that the community would control
its school; whereas, it had no voice at all in the former
institutions.

This summation accurately reflects the policies and attitudes of

Perez as stated in his book (1962). Perez' paternalism alienated many

persons, including many present-day Aymara. This, combined with an

apparently strong personality, helped lead to his fall from power and

the demise of his Warisata project. Without doubt, the Warisata ex¬

periment had considerable effect upon Bolivian education, as well as the

schooling of Indians in other Latin American countries. The merits of

Perez' approach, however, are still subjects of debate.

Warisata generated the development of the nuclear school system.

The hub of this type of network is the núcleo, primary boarding school,

usually with grades 1 - 4 or 1 - 5. Surrounding the núcleo are the feeder

schools or sectional schools (seccionales). These often consisted of

only one or two grades. A student would thus begin school in his or her

own village (or a neighboring one) and then commute to the núcleo or

board there, after successfully terminating at the home seccional. By

1937 there were 12 núcleos in the rural regions of Bolivia (Perez 1962:206),

and by 1938 there was a total of 16, with 63 associated sectional

schools.

In 1936 the Estatuto Orgánico de Educacio'n Indiqena attempted to
*

establish new guidelines for the education of Indians (Sangines 1968:47;

Hohenstein 1970:25; U.S. A.I.D. 1974:11-5). A new decree calling for

the establishment of schools by hacendados, mines and industries was
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again largely ignored (Sangines 1968:56ff). This in turn negated the

requirement for compulsory school attendance for rural children since

there were no schools for them to attend. The Chaco War (1933 - 1935),
which seems to have had a profound effect on the country by exposing

many rural Indians to the concept of the nation state and enlarging

their awareness, had just ended. Night schools were created for the

children of Chaco War veterans, as well as laborers. In 1936 there were

also some changes in the organizational structure of the Ministry of

Education including the creation of a Director General's Office for the

control of rural education. The section of Asuntos Campesinos (Peasant

Affairs) was created within the Ministry of Education in early 1937.

Its mission was to protect "the rural dweller, studying his conditions

of existence and suggesting to the government measures oriented to im¬

prove his situation" (U.S. A.I.D. 1974:11-6). In 1939 a unitary system

of national education was decreed which made all dependent on a single

authority, the Ministry of Education. Civics was introduced into the

curriculum of all schools, standards for student and teacher conduct

were set, and standardized examinations were established (U.S. A.I.D.

1974:11-6).

The first rural normal school was established at Santiago de Wata

in 1938. In 1942-43 the National Industrial School (Escuela Industrial
*

de la Nación, "Pedro Domingo Murillo") was founded in La Paz. Between

1946 and 1952 two literacy campaigns were initiated by the government.

In addition, a major reorganization of rural education was underway.

Between 1943 and 1945, with American advice and assistance (first

through the Cooperative Educational Program {P.E.C.} and later through

the Interamerican Educational Cooperative Service or S.C.I.D.E.),Bolivia
completely reorganized its rural schools.
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Those schools formerly under the jurisdiction of the
Department of Campesino Affairs were placed under the
authority of the individual school districts together
with the rural schools they already controlled. Those
schools in the larger provincial towns, however, re¬
mained a part of the urban school system and continued
their strictly academic curriculum. (Hohenstein 1970:34)

The program for the newly restructured rural schools called for the

civilization of the Indians through five steps or goals: 1) to develop

good living habits in the campesino, changing his dangerous and un¬

healthy practices; 2) to make the campesino a good agronomist who would

conserve the resources of the nation; 3) to promote the use of farm

animals; 4) to promote a basic knowledge of reading, writing and arithmetic;

and 5) to make the campesino a good family man.

The Revolution of 1952, in spite of its rhetoric, made few changes

in the system of rural education. Hohenstein (1971:117) has stated that

the MNR took little initiative in the area of education; rather it

responded to the force of the sindicatos (peasant unions) in answering

the demand for teachers. Almost all school buildings continued to be

constructed by the local communities.

Rural schools were placed under the authority of the Ministry of

Asuntos Campesinos, while the urban schools were the sole concern of

the Ministry of Education (Hohenstein 1970:43-44). Comitas (1967) has

outlined the social and educational consequences of this policy. Provisions

were made for nuclear schools, sectional schools, vocational-technical

schools and rural normal schools - which would prepare teachers for rural

schools but not to teach in urban schools (Hohenstein 1970:46-47). No

provisions were made for secondary schools or for possible admission to

university-level work. The stated objectives were very similar to those

of the prerevolutionary rural schools outlined above: to develop
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good living habits; to teach literacy; to teach efficient agricultural

practices; to develop technical and vocational aptitudes; to prevent and

to terminate the practices of alcoholism, the use of coca, superstitions

affecting agronomy; and to develop a sense of civic consciousness

and pride. It was not until 1970 that the educational structures were

changed, placing rural schools as well as urban schools under the

authority of the Ministry of Education.

The number of rural núcleos has expanded greatly since the revolution

in 1952^. In the 15 years prior to 1952 an average of four núcleos

were constructed each year. Since 1952 the number of new núcleos has

averaged 19 per year. The rate of sectional school construction has

also risen, though not as much as for núcleos. The ratio of seccionales

to núcleos has varied through the years. For the years 1931 - 1941

there were 29 sectional schools for each núcleo. In the years 1941 - 1951

about 33 new sectional schools were constructed for each new núcleo.

The rate for the years 1952 - 1962, however, fell as only nine sectional

schools were constructed for each new núcleo. For the three years of

1963 - 1966 the rate was back up to 27 new sectional schools for each new

núcleo. Finally, while school construction in rural areas has increased

since the 1952 revolution, this construction has not been uniform for

the different levels of schools. There were no rural colegios until 1967.

Rural Public Schools Today

One Aymara community about which a great deal is known and where

rural schools are well established is Qumpi. The community has been

^The figures used are based on those of the Ministerio de Asuntos
Campesinos , 1966, cited in Sanginés, 1968:101-102, 104, 107; and from
U.S. A.I.D. Mission to Bolivia, 1974:111-1.
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described by Buechler and Buechler (1971). A look at schooling in

Qumpi will serve to illustrate the nature of public rural schools in

Bolivian Aymara communities.

Qumpi is located along the road between Huarina and Tiquina that

carries tourists from La Paz across the straits and on to Copacabana.

The tourist buses do not even slow up as they whiz through the clusters

of houses and fields lying along the shore of Lake Titicaca which comprise

the combined village of Qumpi/Llamacachi. About 1500 people live in this

area. It produces various truck crops, the major cash crop being onions.

Probably owing to the fact that is is located on the road to Copacabana

and Tiquina, where there is a major naval station, Qumpi/Llamacachi enjoys

reliable transportation to La Paz. There is no phone or telegraph

service but both buses and trucks carry passengers and produce to and

from La Paz daily.

Until the revolution on 1952 Qumpi and its six subdivisions of

Qalamaya, Amasi, Tawqa, Qapilaya, Qawaya and Qumpi proper had constituted

one or more haciendas for a century or moreJ Llamacachi succeeded in

maintaining its status as a free community. Llamacachi and the six

sections of Qumpi have exhibited close contact throughout historical

times, though at times this closeness has been marked by hostility in¬

stead of friendship. Much of the hostility has been related to the

colono status of the haciendas and the comunario status of the free com¬

munity.

There was no school in Qumpi/Llamacachi prior to the revolution.

A missionary school was built in Huatajata about 1920, but there is no

^For a detailed account of the history of this area see Buechler and Buechler
(1971).
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evidence that many youngsters from Qumpi/Llamacachi utilized this

facility which was about 10 km. away. The Canadian Baptists built a

primary school in Llamacachi in 1943. Though this school is no longer

used, it provided the first opportunity for schooling for residents of

Qumpi/Llamacachi and served them for many years. A public primary

school was opened in Qumpi in 1958, and the present campus with 8 class¬

rooms, a director's office, storage rooms, a dining hall (not now in use),

and 12 apartments for teachers was constructed in 1961. It was not until

1972 that a colegio was constructed, bringing secondary education to this

area for the first time. In the construction of both the primary and

secondary schools, the construction was done by community (or sectional)

assessment. In both cases, each section of Qumpi/Llamacachi built its

equal share - one classroom, two teacher's apartments, and so on. Even

today the buildings are not identified by the grade level they house but

by the community that constructed them.

When I asked how many teachers there are at the school, I was told

ten. However, it turns out that one of these is the director and

another is the janitor. There are eight classroom teachers at the

Qumpi school. There are two classes of pre-primaria, two classes of

primaria (first grade), and one class each of the second, third, fourth

and fifth grades.

There are currently about 235 students enrolled. While there are

about 70 students enrolled in primaria, only about 30 attend school

regularly. Only 21 are enrolled in the fifth grade, which represents

an overall attrition rate of about 90 percent. Moreover only about 50

percent of the school-aged children of the area are matriculated. (This

was the estimate of a teacher who is also a native resident of the area.)
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There are many girls in the lower grades, but only one is enrolled in

the fifth grade. Nicolas Condori, a teacher at the school and a resident

of Llamacachi, said that girls lack interest in school, and besides,

they are needed for chores at home so they do not stick with their

schooling.

Of the teachers, there are six males and two females. One female

is from the city. The other is from a nearby altiplano town. She

lives in one of the small one-room duplexes or casitas provided for

the teachers; however, sometimes she commutes to her home town on her

motorcycle. There are twelve casitas for teachers. All are occupied,

mostly by teachers from the secondary school across the road. The

colegio teachers are able to use the casitas since most of the primary
school teachers are residents of the area and thus live at home.

There is an official schedule for the school posted in the director's

office. It is a handmade notice with the days of the week printed
across the top and the classes listed down the left-hand side. School

is scheduled to run from 9:30 to 12:00 in the mornings and from 1:30 to

4:30 in the afternoons. The blocks of time are further divided for each

grade and show the subjects to be taught at each given hour of the

school day. The hourly schedule of subject matter varies with each of

the grades, and with each day. Thus recess, homemaking, and mathematics
are not taught at the same time each day, but vary from day to day for
each grade. This official schedule is not always followed.

For example, one day I observed the students outside lining up

for the afternoon session at 2:10, not 1:30. The afternoon session

consisted of a one-hour class from 2:15 to 3:15. A general recess of

about 20 minutes was followed by another line-up. This time the students
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were given instructions and announcements. They were told that there

would be no school on that Friday because the teachers were going to

Ti quina to play a fútbol game against the naval officers there. The

students were admonished to study hard for the final exams and not to

waste this free day.

One of the female teachers seemed to be in charge of all of the
a

line-up formations. At the last one, however, Nicolas- Condori was

there with her, giving the announcements. After doing this in Spanish,

he repeated most of the announcements in Aymara. When speaking in Aymara

he seemed to direct himself to the younger students as if the older ones

should have understood the Spanish version, but not necessarily the

younger ones. The students were lined up by grades, and thus roughly

by age and size too.

After this line-up, each class marched back to its classroom for

dismissal by the appropriate teacher. All of the classes were dismissed

within five or ten minutes. Some fifth grade students remained behind

for some time, occupying themselves with the teacher's pantograph. All

of the other students were gone by 4:00 p.m. It was impossible to tell

how much the schedule had been affected by the presence of visitors,

but it was obviously an influencing factor.

In Chapter I a day at Las Lomas school was described that included
A

a lecture by a professor from the Instituto Nacional de Estudios Linqlíisticos,

(I.N.E.L.). The same professor also lectured at Qumpi one day while

I was there. For comparative purposes, that lesson for the fifth.grade

class at Qumpi will be described and then compared with the similar lesson

at Las Lomas.

The fifth grade classroom at Qumpi is about four meters wide and
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seven meters long. The wood-floor room is painted bright blue and

yellow. Part of the front wall is black and serves as a chalkboard.

Centered above the blackboard is the national emblem. On either side
*

of it are two pictures, one of Bolivar and one of Sucre, the first two

presidents of the nation. On the side walls are hand-drawn and -lettered

charts and pictures. These include a map of Bolivia showing its water¬

ways, the circulatory system, the digestive system, two charts of

different types of food, and a picture of a bird.

The room contains eight bancos which are long, narrow writing

tables with benches. The bancos were in two rows of four each. Two

to four students sat at each banco. In the right front corner of the

room is the only other furniture. There,two student-sized desks have

been placed at right angles with the bancos, and thus faced the doorway.

There is also a homemade bookcase. It had been constructed of boards

and adobe bricks covered with paper. A variety of primers and notebooks

was shelved on it. The room had no teacher's desk. A few sets of water-

colors were observed on the window sills. Every student had a notebook

and a pencil or ballpoint pen. Some had textbooks on various topics.

A few also had plastic rulers and protractors.

When the visiting professor entered the classroom the students

snapped to attention. They remained standing until the fifth grade

teacher told them to sit down. The teacher introduced the professor to

the students, and then left the room. The professor gave a one-hour

course in reading and writing Aymara.

There were 17 students present, all males. They all appeared to

be close in age, approximately 11 to 13 years old. They were all about

the same size. Seven of the boys wore white school jackets or delantales.
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All wore shoes, not sandals.

The professor began speaking in Aymara, occasionally lapsing into

Spanish. The students always responded in Spanish to the professor's

questions even though he repeatedly told them to answer in Aymara.

For example, when they responded in unison, "Si", to one of his questions,

he told them in Aymara that they should say "1 Jisa1 or 1Ukamaw1, "Are

not those the appropriate responses in Aymara?" he asked rhetorically.

The students nodded, as if intimidated not to say "Si", yet still not

willing to say "Oisa" or "Ukamaw".

The professor told the class that they already knew how to read

and write in Spanish; now they should learn to read and write in Aymara

too. "It is easy," he said. He then read some passages from one of

his pamphlets. Afterwards, the professor told the students to come up

and look at the pictures in the pamphlet. Some of the pictures had

been taken at the colegio in Qumpi, and thus those in the photographs

were known to the fifth graders. The boys were very excited over the

pictures and clambered over the bancos in their rush to gather around

the professor and to get a better look at the pictures. Just then another

teacher appeared at the door. On seeing him,the professor admonished

the students for climbing on the desks and told them to return to their

own seats. The teacher entered and took a seat at the back of the room.

He observed for a few minutes and then left without saying anything.

The professor told the students to take out their notebooks and to

copy down his dictation. He read exercises from the pamphlet, imi, iwi,

isi, iri, ichi, iqi. He pointed out that all but the last example can

be written from a knowledge of Spanish. Some boys began conferring with

their neighbors and the professor redressed them. In Spanish he told them
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not to copy from each other. The professor reviewed the work, writing
the correct answers on the board. The students then read the list of

phonemic exercises.

Next the professor elicited the names of local birds which live on

the land or down on the shores of the lake. As the boys called out the

names of birds, he wrote them on the blackboard. All of the birds were

named in Aymara. A few of the names were unfamiliar to the professor
and he had to ask the student to repeat it before writing it on the board.

The boys were told to copy the list into their notebooks. The final

list contained 25 different birds. This impressive number demonstrates
Ithe rurality of the area and the boys involvement with nature.

The professor then asked for volunteers to read the list. Most of

the boys volunteered. One at a time, they would stand and read the list

of birds from the board. Most of them did so with little difficulty,
though occasionally one's pronunciation had to be corrected. Then every¬

one recited the list in unison.

The professor frequently stopped and made pedagogical use of the

lists he was writing on the blackboard. For example, he asked in Aymara,
"Do you see any 0's or E's? No. That is because there are only three
vowels in Aymara. Aymara does not have or use 0's and E's like

Spanish does."

Next the professor elicited a list of water birds. The procedure
was the same as before. The final list contained 15 Aymara names for

birds that live in or around the lake. The next exercise was to name animals

that live in the water. There was a little discussion about the animals,
and which are edible or inedible. For example, "We do not eat frogs,"
the professor said.

After this a list of domesticated animals was compiled. The procedure
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was the same as with all of the other lists. During the compilation of

this list a bell was heard to ring outside. The students in the fifth

grade class did not seem to pay any attention to it, but several other

classes began to empty out into the courtyard of the school. The students

outside were playing without any apparent involvement by teachers.

Inside, the professor wrote a single word on the blackboard and asked

students to read it. It was a long word with many suffixes and the

professor had to help most students to pronounce it. By this time the

fifth grade teacher had reappeared. He indicated that it was time for

the class to adjourn, and the students emptied out into the courtyard.

While a couple of teachers called the students into formation for

the final announcements of the day and dismissal, the professor and

I were engaged in conversation with the other teachers. This informal

conversation lasted about an hour and touched upon a variety of topics.

There was talk of the new road being built into the community, and the

changes it might bring. The professor suggested that the community

ought to draw up a plan for development since undoubtedly Qumpi would be

a city within a few years. If they acted now they could control the

growth.

One of the teachers told us that this school had been designated a

núcleo even though it has no seccionales. It is the only school like this

in the country, though there may be seccionales built for it soon. The

professor suggested that they set up an experiment to turn Qumpi into

a model school - a bilingual school. Some of the teachers expressed

support for the idea.

The conversation then turned to religion. There are now six

Protestant groups operating in the Qumpi/Llamacachi area. The female

teacher from La Paz who does not speak Aymara is a Seventh Day Adventist.
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One or two other teachers are also Protestants and some of the others

are sympathetic to the Protestant cause. The teachers seemed to think

that Protestantism was all right since it allowed for upward mobility

and did not hold back individuals or communities. Someone said that

there may be more Protestants than Catholics in the Qumpi area now.

However, it is the Catholic church which sits on the community plaza

next to the colegio and directly across from the primary school.

The fifth grade teacher told us that all of the students in his class

can read, but that they do not pronounce well when they read, or even

when they speak Spanish. There was a lot of conversation on the problem

of using Aymara in the classroom. One teacher said that there is a

movement for the use of Aymara in the classroom and maybe the next government

will take some action. Others doubt that there will be a change in

policy. All seemed to agree that it would be a good idea.

Several teachers commented that there was a general lack of motivation

among students today. Someone said that a bachillerato means nothing

these days. "There are students that graduate from the colegios who

cannot read. There are no standards anymore." There was general agreement

and several examples were offered. The fact was accepted, but no one

proposed a solution.

Nicolas Condori said, "If the teacher of a class does not speak

Aymara, it is easy for the students to cheat. They whisper the answers

in Aymara or scribble them on paper if they can write Aymara. A consequence

is that Hispanic teachers come down hard on any talking in Aymara in

the classroom. And at exam time, if a student answers in Aymara they

write down 'No Reply1."

Just then some students from the fifth grade, leaving late, walked
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past us. The female teacher from La Paz, the only teacher at the school

who does not speak Aymara, called out a question to the students.

The oldest, or at least the biggest in the group, responded without

hesitation in Aymara to the question in Spanish; and this to a teacher

who does not speak Aymara. This contrasted greatly with the behavior

observed in the class given by the professor. At that time he had

difficulty getting the students to use Aymara in the classroom. It

should be noted that the incident occurred an hour or so after normal

school hours. Perhaps this reflects a difference in language usage on

the part of the students: Spanish in the classroom, Aymara outside of

class.

One teacher spoke of education por regla (by ruler) back in his

school days. The teachers maintained order by relying heavily on the

application of a ruler across the palm. Teachers also used a belt;

requiring students to hold their arms above their heads, they beat

them around the chest. The man said, "The teachers would tease the

students just to watch them flinch, but I would not flinch." Punishment

was meted out for not knowing the lessons as well as not behaving ap¬

propriately. Another said that teachers still cane students, either hitting

them on the bottom or on the side of the head; the city teachers tend

to hit students on the head more than teachers from the campo.

It was agreed that the second grade is the class with the most

discipline problems. I observed the young and inexperienced second grade

teacher in action. The students enjoyed picking on him. For example,

I had been asked to take a class picture of the second grade. The

teacher had great difficulty isolating his class from others in the

courtyard during recess. Other students would try to line up with the
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segundo for the photograph. He also had difficulty getting his own

students to line up like he wanted them. As the other students kept

molesting him, he picked up a rock and feigned throwing it at them.

These older boys, perhaps third graders, would then run a few feet

to avoid the rock. Finally, in desperation, the teacher did throw the

rock at some students. I could not tell if it hit its mark, or even

if the teacher intended it to do so.

While some similarities with the Las Lomas school,which was discussed

in Chapter I, are readily apparent, there are also some differences.

The two communities are quite different in regard to education and the

support they provide the schools. While Qumpi/Llamacachi has identifiable

territorial divisions, these distinct communities are able to unify

themselves in order to provide their children with good schools. Las

Lomas, on the other hand, seems to be a divided community that is

unable to unite for the common cause of a school. Qumpi/Llamacachi

has built its own primary and secondary schools, and even apartments

for teachers in an effort to attract better teachers to the schools.

Las Lomas had provided nothing for its school, and before the Comité para

Progreso Escolar (C.P.E.) established the school there had not been a

community school in Las Lomas.

Some similarities were observed in the operation of these two schools.

Both had a fixed schedule, but it was not rigidly adhered to at either

school. Both schools also had problems with materials. The materials at

Las Lomas were scavenged materials donated by the C.P.E.. Materials

at Qumpi/Llamacachi were in short supply. Books were especially scarce.

The few odd books owned by students were prized possessions, as was

the teacher's own small private library.
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Language problems were evident in both schools. The lessons

by the I.N.E.L. professor provided insight into some of the underlying

language difficulties facing students and teachers. Generally the

younger students at Las Lomas were eager and excited students of Aymara

literacy. The older fifth grade students at Qumpi, socialized longer

by the school, were more hesitant to pick up on Aymara use in the

classroom.

Having examined two examples of schooling at the microcosmic

level, the discussion will now focus on the more general level of the

national school system. I shall begin with a brief description of the

structure of Bolivian rural education, citing some specific examples

in order to illustrate how the schools function.

The fact that rural schools operated under separate structures

from urban schools until 1971 has already been mentioned. The effect

of this policy has been analyzed by Comitas (1967). However, these

separate structures prevented the easy movement of rural students into

the high schools and universities located exclusively in the cities and

governed by the Ministry of Education. Even normal schools operated

under separate structures which recognized and reinforced the superiority

of the urban system. Teachers trained at urban normals could teach at

any school in Bolivia, if they so desired, while teachers trained in

rural normals could be certified to teach only at rural schools. More¬

over, graduates from the sixth grade of rural primary schools could gain

admission only to rural normals, while a bachi11erato (high school

diploma) was necessary for admission to the urban normal schools. It

should be remembered that there were no rural secondary schools prior to

1967. Since 1971 the Ministry of Education has administered rural as well
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as urban schools. This has made possible, at least theoretically, the

incorporation of rural school graduates into institutions of higher

education, for example universities and professional schools. The

system today, however, is marked by a high degree of centralism that

allows for little local input, even in such matters as teacher selection.

Schools are an important political element at the national level.

Not only does the high degree of centralization make schools vulnerable

to the political gambits of government and union leaders, but also to

the students themselves. Another fact underscoring the political

potential of education is the large percentage of the national

budget that it demands, and the great number of professionals that it

employs.

Most recent Bolivian governments have had to deal with school

strikes or the threat of strikes; 1974 was no exception. On January 26th,

it was announced that due to heavy rains and flooding in some areas of the

country school vacations would be extended until March 4th. (Flooding

normally occurs in some areas every year during the rainy season which

usually runs from November until March.) The Minister of Health had
*

declared that the floods posed a problem of epidemics; the Dirección

General de Educación agreed and declared that schools should remain

closed another month. It was popularly believed that the government

had closed schools for political reasons, fearing strikes by students

and/or teachers.

During the first week of September, the urban teachers went on

strike. The government threatened to close the school year early and

not pay teachers for the remainder of the year. Most rural teachers
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then walked out in sympathy with the urban teachers. The strike began

when a dissident group of teachers called for new elections within the

teacher organization which serves teachers in the urban area of La Paz.

It was said that when the present government came to power that they

had appointed the current union leaders. The dissidents wanted to elect

their own leaders. The government refused to allow elections during

the current school year, saying that teachers should return to the

classrooms and that negotiations would be conducted after the end of

the current school year in December. Realizing that the postponement

of negotiation until after school ended would seriously affect their

bargaining position, the teachers refused to wait. The dissidents held

a meeting in an effort to elect new leaders. The meeting was broken up,

by a group of loyalist supporters who started a brawl, destroying

furniture in the meeting hall. A short time later, several leaders

of the dissenting group were arrested by the government, and at least

one leader was forced into exile in Argentina. A week later on October

3, the school year was officially ended for 1974, with only about half

of the 200 days on the school calendar having been realized.

Several rumors were offered to explain the reality behind the rhetoric.

One rumor implied that all of the current appointed union leaders were

political hacks and not professionals. This rumor did not seem completely

true. It was also said that these political appointees had given all of

the choice jobs within the union to teachers who were supportive of

the current government, and members of the government party. Still another

rumor suggested that the improper use of union money was at the root

of the problem. It was widely held that a general audit would reveal
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graft.

Whatever the truth of the situation, whether there was any impropriety

or not, the point is that all of the schools in Bolivia were closed,

with little regard for the official calendar or the scheduled programs

and curricula. Political considerations took precedence over academic

ones. National politics waged in the nation's capital closed all schools,

even the rural schools. The political considerations of the situation

would have had no effect in rural areas whatsoever, had they not resulted

in the closing of schools. It can be assumed that few rural people

understood the political considerations or even knew what they were.

Rural residents, or at least the ones I talked with, were concerned

only that the schools were closing early, depriving their children of

the opportunity to attend school and learn. It was reasoned that schools

had closed early before, and would do so again.

It was interesting to observe teachers during the period of the

strike, before the government terminated the school year. Teachers

from urban areas stationed at rural schools tended to pledge support

to the urban teachers very early in the fray. Some returned to their

homes in the city to await resolution of the situation. Others reported

to school daily, but refused to teach classes. At one rural school,

even after the teachers had refused to hold classes for three consecutive

days, over half of the enrolled pupils were still reporting to the school

every morning and every afternoon. At the scheduled hour, the teachers

would ring the bell and the students would form the line-up. One or two

teachers would address the assembled students, giving them instructions

and exhorting them not to waste this period of time but to continue to
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study hard. Then the students would be dismissed early to return home
or to play on the school grounds. In Qumpi, where all of the primary
teachers except one are rural residents of the area - many being
natives of Qumpi or Llamacachi - school continued until the government
enforced the closing of the school year, and graduation exercises were

held. At the colegio in Qumpi, only one teacher is a native of the area.

He and the director were the only two to report to school during the
period of the strike, thus forcing the effective closing of the colegio
all during the month-long strike before the government closed the schools.

The political importance of education keeps it in almost constant
public attention. There is a never-ending array of commission reports,
policy proposals, government studies (a recent one occupied 13 published
volumes), as well as the development of new curricula and programs.
Schools are available to a greater number of communities today, but in
spite of this fact the basics of rural education on the altiplano seem,
for the most part, to have remained unchanged since the 1940's. A brief
sketch of rural primary curricula and programs seems appropriate.

Fig. 1 shows the traditional organization of grades and the paths
of both rural and urban students. The recent reorganization of rural
schools has resulted in the addition of intermedio (middle school) and
medio (high school) to the rural system. It has also resulted in stricter
admission requirements and examinations for entrance into institutions
of higher education. For example, formerly a graduate of a rural núcleo
with only 5 or 6 years of primary schooling could gain admittance to a

rural normal school. Beginning in 1971, four years of secondary education
were required for matriculation at a rural normal school (U.S. A.I.D. 1974:



Pre-School Primary Secondary Higher Education

Urban Education Girl‘s Professional

1 - 2 - 3 - 4

Vocational

1 - 2 - 3 - 4

Commercial
- 4-5-6

1-2 1 — 2-3 — 4-5-1 - 2- 3-1 - 2- 3- 4

Pre-Vocational

4-5-6 -

University & Professional
Schools

Military Academies

Urban Normal Schools

Rural Education

1

Sectional Schools
—1 - 2 - 3 - 4

1 - 2 - 3 - 4 -

1
5 - 6

Nuclear Schools

Rural Normal Schools

Fig. 1. Formal Sequences in the School System of Bolivia with the
Number of Years Offered in Each Type of School.
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IV-95). With the current expansion of rural secondary schools, it may

soon be necessary to have completed the requirements for a rural

bachillerato before being admitted to a rural normal school.

The emphasis at rural schools continues to be "practical education".

This focus, of course, does not prepare rural students for academically

competitive examinations, such as those required for admittance to

university. Depending on the school's size and facility, most rural

núcleos will offer preparations in some or all of the following: home

economics, health education, carpentry, mechanics, handicrafts and

arts, agriculture and livestock production and care.

The lack of textbooks has previously been cited. Even those text¬

books which are intended for use in rural schools would be of questionable
value if they were widely available. An analysis of primary school
readers (Miracle 1973) showed that the structures and values depicted
in the textbooks are congruent with the nature of the social order of

the Hispanic elites of Bolivia. The general perspective of the stories

in the readers is that of a monolithic urban society which occasionally
deals with outsiders who exist on the periphery. Indigenous American
cultures are seen as significant for their cultural heritage, but contemporary
Americans are viewed only as servants or as potential converts to Christianity.

Not only are textbooks scarce in rural schools, but libraries and

laboratories are practically nonexistent. Most teachers maintain a

small private library for the use of their students. Teachers are neces¬

sarily careful in most instances not to allow the books to be removed from

the classroom. I never observed a lending library or laboratory equipment
at any school I visited. The teachers and director at Qumpi, though,
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were hopeful that they might someday acquire a science laboratory.

Bilingual education is much talked about in Bolivia, as it is

elsewhere. As has been pointed out, the official policy has been
*

castellanizaron. Recently, however, both local teachers and national

officials at the Ministry of Education have been discussing new bilingual

policies and programs. There has even been some bureaucratic accommodation

toward this end with the appointment of an American missionary, who

has held an office in the Ministry of Education for many years, to head

up a new agency on bilingual education. It would appear that this move¬

ment has gained impetus from the U.S. A.I.D. mission to Bolivia which

has been considering the implementation of a multimillion-dollar bilingual

education project. The proposed project would include grants and loans

to the Bolivian government and the use of U.S. technical assistance in

implementation and maintenance.

There are many opinions popularly expressed in Bolivia on the

subject of the language policy in rural education. The attitudes of the

educators at the school level would seem critical if any change were at¬

tempted. This subject was broached in the discussions with the Qumpi teachers.

Attitudes, toward the use of Amerind languages in schools, are often af¬

fected by other values and considerations.

Bolivia has not one, but two, major Amerind languages in addition to

Spanish. Users of both Aymara and Quechua have long suffered from the pre¬

judice of Spanish speakers. In addition, the Amerind languages differ phone-

mi cally from Spanish, which results in problems of distinction for Amerinds

learning Spanish and in difficulty in reaching agreement on an alphabet

for writing Aymara and Quechua. Interviews with teachers and directors

at two different schools illustrated these points.

In Guaqui I talked with the director of the school which serves the
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children of the railroad workers there. The director, who was about

35 years old, said he would have preferred an assignment to a valley
school. He is a native of Sucre and previously he had taught in the

oriente (eastern lowlands). He felt that students in the valleys are

more open, and he would prefer to work with them.

The director said that none of the teachers at the Guaqui school

spoke Aymara, and that there had been no attempt to use it in the classroom.

He has heard talk, however, that the Ministry of Education might attempt
some kind of bilingual education experiments. He said that none of the

teachers at his school were from the altiplano.

When asked about the Spanish/Aymara language problems for the students,
the director said that most all of them learn Spanish within four months.

After that it is not a problem. Most of the parents of the children

speak Spanish, though Aymara is usually spoken in the home, he admitted.

The railroad workers all speak Spanish at work, at least in formal

situations.

Later we talked with one of the teachers at this same school. The

teacher taught one of the second grade classes. He was in his twenties, and

of quiet demeanor. Asked specifically about language problems in

the classroom, he volunteered that he sometimes uses Aymara.
This occurred in the presence of the director, who had just stated

moments before that none of the teachers spoke Aymara, and that it was

never used in the classrooms. It is hard to believe that the director

did not know of this teacher’s Aymara. Perhaps he preferred to have us be¬

lieve that only Spanish is used in his school, and that that was sufficient.

It should be noted that the director did not take us to this teacher on

purpose; rather our meeting with him was quite by accident. Also, the
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teacher was not the least embarrassed nor did he apologize for his

use of Aymara in the classroom.

The teacher said that many of the children had problems with Spanish.

Of course, he continued, by the time he gets them in the second grade

most have already learned enough Spanish to get by. However, at the

beginning of the year he had to use Aymara quite often with his class.

Many suffer from “dyslexia", he volunteered. Asked to explain, he said,

"For example, they invariably confuse 'd1 and 't1 or 'o' and V." This,

of course is not unusual and has nothing to do with dyslexia. There is

no "d" or voiced dento-alveolar in Aymara. There are only three vowels

in Aymara, "i", "a", and "u"; and "o" is a variant of "u". This type

of confusion is to be expected.

"The really bad problems are in the first year (primaria)," the teacher

said. "By segundo they can communicate (in Spanish). But their pronunciation

is terrible!" What do you do to overcome problems of language in the

classroom? "I speak in Aymara."

The views of the Aymara director of the colegio in Ancoraimes were dif¬

ferent than those of the director in Guaqui. The colegio in Ancoraimes

was formerly a mission school of the Methodist church. The Methodists

still own the facilities and provide the school with some support but

the government has the responsibility of staffing the school. There are

two directors, one paid by the government, one by the Methodists. The

director supported by the Methodists is a member of that denomination,

an Aymara resident of that area, and has been associated with the church

and the school in Ancoraimes for many years - long before the government

entered into the present arrangement with the Methodists at the Ancoraimes

colegio. At one point I talked at length with this man.
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The director told me that he thinks Aymara should be used in the

classroom. He said that the difference in reactions from the students

when he uses Aymara is amazing. The director often goes into a class¬

room and uses Aymara with the teacher right there, and the students

respond to his Aymara while they do not respond to the Spanish of the

regular teacher.

I offered the director some pamphlets in Aymara published by the
*

Instituto Nacional de Estudios Lingüísticos (I.N.E.L.). He was not

interested in them. He said that he worked with CALA (a Protestant

missionary literacy program) and that the alphabet used in the I.N.E.L.

pamphlets was not good Aymara because it did not use "C" but "K", and

because it did not use all five vowels. "And besides," he said, "We

already have the Bible printed in the CALA alphabet."

One of the problems related to language use in the schools is the fact

that most rural teachers are not from rural areas.At Ancoraimes, for

example, the director complained that none of the teachers (other than

himself) was from the campo. "None of the teachers speak Aymara. This

is the problem," he said. This would also appear to be a problem else¬

where. Only about 40 percent of the rural teachers are from rural areas

(Bolivia 1973:39:5ff; cited in Albo 1973:23). The urban and semi-

urban teachers assigned to rural schools often have trouble adjusting
to the campesino environment and usually would prefer to be in an urban

situation. The effectiveness of those rural teachers who do not speak the

language of the majority of the students is hampered. There is much

transferring of teachers, often within a school year.

The amount of training that rural teachers have received varies

considerably, though most are probably graduates of rural normal schools.
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The first rural normal school was built in Santiago de Huata in 1938.

At the present time there are 15 rural normal schools and seven additional

rural technical institutes which train teachers for rural areas. The

technical institutes are used by rural teachers to obtain specialization

in a subject area, to update their professional knowledge, and to obtain

certificates which can lead to an increase in their salaries. It is

worth noting that the Ministry of Education is obligated by law to

place all graduates from the normal schools in teaching positions. In

other words, graduates are assured job placement by the government.

Becoming a teacher is a goal difficult to achieve for even the most

dedicated, persevering Aymara student. Due to economic pressures it

usually requires patronage or family support. Teaching is one of the

few avenues of upward mobility open to the rural Aymara, and can serve

as a stepping stone for further achievement. Biographical sketches

of three rural teachers will illustrate these points. While all three

are Aymara speakers from altiplano communities, they are from different

areas, teach in different schools and have reached their current profes¬

sional status via quite different routes.

Simon Jamach'i was introduced in Chapter I. He is the young teacher

at the school in Las Lomas. A native of the Department of Oruro, the

23-year-old Jamach'i is unmarried and lives with relatives in the

environs of La Paz. He attends classes at both the normal school in

La Paz and at the university.

Jamach'i says that he comes from a family of educators and that

this has encouraged him in his studies to become a teacher. He is using

the income from teaching at Las Lomas to help support his studies at the

normal and at the university. He had just been admitted to the university
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when I met him, and he was quite elated over this turn in his career.

Jamach'i's move to the city can probably be considered permanent.

While he is now teaching in a rural school, his training at the normal in

La Paz will eventually qualify him for a more lucrative position as an

urban teacher. Moreover, if he is able to complete the university, he may

well enter a career other than classroom teaching.

Nicolas Condori, 49, was born in Qumpi and teaches in the primary

school there today. Condori began his studies as a youth in a small

private school started by the residents of Qumpi in the early 1940's.
Later he attended the mission school in Llamacachi. During this time

he also worked for the patron on the hacienda. After completing four

years of primary school in Llamacachi, Condori had to walk 12 km. daily
to the mission school in Huatajata in order to continue his education.

About this time, at the age of 19, Condori was drafted into military

service. During his time in the military his competency in Spanish im¬

proved. On his return to Qumpi, Condori completed the sixth year of primary
*

education at Huatajata. After graduation, Nicolas Condori began to teach

in the school system of the Canadian Baptists. Condori taught in several

schools and also obtained one more year of schooling at the colegio

bíblico in Huatajata. After this, Condori taught variously in the

schools in Hautajata, Llamacachi, and Qumpi.

In 1962 Condori secured a government scholarship which enabled him

to attend the normal school in Santiago de Huata for two years. He

lacked money to purchase the necessary study materials for his final

examinations, and was forced to wait until the next year. He completed

the examinations successfully in April, 1964 and received his certificate.
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His first position after graduation from normal school was at a

school in the .yungas (a tropical area) near Caranavi. He requested a

transfer out of the jungle, but was given another jungle school after

the first year. He stayed six months before returning to Qumpi. He has

taught in Qumpi since 1965.

In addition to teaching, Nicolas Condori, with the help of his*wife,

has been quite successful in his agricultural and business ventures. He

also gained the envy of his neighbors by traveling to the United States

to teach Aymara to Peace Corps volunteers.

The Condori children have not followed in the educational profession

of their father. The girls, like their mother, are monolingual Aymara

speakers. The boys all attended schools, but none were very successful.

One son is now a mechanic, another a brickmason, and one is a musician.

Only the youngest son has returned to Qumpi, where he helps work the

Condori chakras or fields.

Martin Choque is 33 years old. He was born in Chukinapi and

attended school there for three years. After that he walked to a núcleo

an hour away where he completed the sixth grade. Following that he

attended the normal school in Santiago de Huata for four years. Martin's

father always insisted that all of his sons attend school, and was quite

stern in forcing them to study hard.

After graduating from normal school, Martin taught for four years in

Copacabana. Later he went to the Instituto Superior de Enseñanza Rural

(I.S.E.R.) in Taraija for two years where he specialized in mathematics.

Since completing his studies at I.S.E.R. Choque has taught for four

years at the primary school in Ancoraimes. (This school is completely

separate from the colegio in Ancoraimes mentioned above.)
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Martin is married to an urban school teacher and they have a house in

the environs of La Paz. During the school year he spends the weekdays in

Ancoraimes and the weekends in La Paz. His wife teaches at a school

in La Paz.

Recently Choque took a special course to become a director. Al¬

though he received good grades, he did not receive the certificate at

the end of the course. He went to the offices of the Ministry of Ed¬

ucation in an effort to secure the certificate. Officially he was told

that nothing could be done; unofficially he was informed-that it would be

necessary to pay certain bureaucrats in order to receive the certificate

and subsequent appointment as a director of a school. Choque balked at

this. He argued that since he had made good grades in the course it

was not necessary for him to pay a bribe. This should be required only

of those who did not do well in the course. He fútilely spent several

days waiting in one outer office after another in an effort to find an

official who could help him. Finally in frustration he showed up at

the ministry offices drunk one day, threatening violence. The police

were called, but his sister, who had happened by chance to see him earlier

outside the ministry, intervened. She took him home and consoled him.
* ■

As far as I know Martin Choque never received the certificate to which

he felt entitled.

Other Educational Enterprises

There are many educational enterprises operated by various ministries

and agencies of the Bolivian government, though only a few such programs

directly affect the Aymara living on the altiplano. The Ministry of
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Defense oversees the service academies and a military preparatory school.

The Ministry of Health has a nursing school. The Ministry of the Inter¬

ior operates a national police academy. The National Council of Minors

sponsors specialized schools for handicapped children. The state-control -

led mining and petroleum industries, as well as the national railroads,

offer more general educational facilities to their employees and the

children of their employees. This is a fringe benefit of

working in these industries, since the schools they operate are usually

considered to be superior to rural public schools.

The schools of the YPFB (national petroleum industry) are located in

the lowland areas where oil exploration and production is underway. There

fore, these schools lie outside the area of focus of this study. Schools

of the Corporación Minera de Bolivia (COMIBOL) and the Ferrocarriles (rail

roads) do serve Aymara areas of the altiplano.

COMIBOL has its own Departamento de Educación which staffs 82 schools

with 1542 teachers and administrators (El Diario 1/24/74) and serves a

total school population of about 52,000 students (U.S. A.I.D. 1974:111-6).

While these schools are under the nominal control of the Bolivian Ministry

of Education, COMIBOL fully operates and manages them. Most of the

larger enterprises have an administrative and supervisory staff that over¬

sees all of that mine's schools.

Seventy-one of these COMIBOL-operated schools offer only the primary

grades. Almost all of those that employ more than a few teachers have

some course specialization. The larger schools tend to have teachers

in music, physical education, and manual education (usually with boys and

girls segregated). A majority of the larger schools also have specialists
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in language, mathematics, social studies, natural science, English and
French. Only one school has an assistant for its library. Almost all
have a director and a secretario regente.

COMIBOL sponsors two industrial high schools. The curricula at the
two are almost identical. The emphasis is on mechanics and electricity.
Both schools have three teachers in each of these two subject areas.

There are nine general education colegios or high schools in the
COMIBOL system. Almost all of these schools have courses in language
and literature, philosophy, psychology, social studies, natural science
and chemistry, math and physics, English and French. Five of the nine
high schools also offer music, plastic arts, and physical education. There
is little geography or history offered. Only one school has a librarian.
Like the others, the colegios usually have a director and either a

secretario, regente or secretario regente.

Once I visited a school sponsored by the national railroad system.
This school, located in Guaqui, has already been mentioned. Unfortunately,
the day that I arrived all the teachers in Guaqui had met and decided to
go on a work stoppage indefinitely in support of the urban teachers. There
are three primary schools and one colegio in Guaqui and none were open for
classes. The teachers were reporting to school all day and students
would come for the line-ups and a few announcements from the teacher.
Then the students were dismissed and the teachers spent the remainder of
the day reading newspapers and talking. The teachers were refusing to
enter the classrooms with the students. By going to school all day
every day, they felt that it showed that they were not trying just
to avoid work obligations.
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Two of the three primary schools or escuelas in Guaqui are regular
public schools or fiscales; the other is a railroad company school that
serves the 70 families employed there. This school is connected with

the Ministry of Education in that the government pays the salaries of

the teachers. The railroad provides extras such as a social worker and

extra supplies and materials. The school is located in an edifice owned

by the Catholic Church. Formerly it was a convent or a monastery. It

appears that the railroad now pays rent for use of the building.
The school has 240 students in grades 1-5. All but four or five

of these students are children from railroad families. The school has

one first grade class, two second grade classes, and one class each of
the third, fourth and fifth grades. The enrollment is fairly even except
for the slightly larger, and hence divided second grade. There are 63

students enrolled in the first grade, and 59 in the fifth grade. There
is a total of 79 second graders. It should be noted that there are

dropouts and absenteeism, but these do not seem to be severe problems in
this school. The figures cited above are those of the actual matriculation,
not attendance. The attendance graphs for 1974 were about the same for

all classes, hovering between 80 to 90 percent. Curiously all the charts
showed a drop to 60 to 70 percent for the month of June. When I asked

about this, I was told that this was because of the winter vacation. The

director said that none of the children in this school stayed out during
times of planting or harvesting like they did in other schools in the

area.

When we arrived for the afternoon line-up at 2:00 p.m., only about
half the students were there. Since they had learned that morning before
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lunch that the teachers were in paro (not going to work), it is surprising
that 100 or so bothered to show up knowing that there would be no

school. Most of these students were dressed in white school jackets,

and all wore shoes.

The director was happy to show us around the school. We went into all

the rooms of the school except two classrooms. Since the building was

not originally intended for a school, the rooms were not all the same.

All were to 3 times larger than the classrooms in Qumpi. Neither were

they all furnished as in Qumpi. Some rooms had desks, some different

types and sizes of tables and desks. Generally, the rooms were nice

and large, with plenty of sunlight, and very clean. The blackboards,

built into the walls, were too high for the younger children. In one

room a wooden platform about eight inches high had been built all along

the blackboard so that the small children could reach it better. The

director complained about these high boards and the fact that they were

black. He wanted the railroad to install new chalkboards of a different

color. He complained that the railroad was not helping as promised,

nor as they previously had aided the school.

All of the rooms were more or less alike in one respect. That is

they all tended to have the same kinds of .things hanging on the walls.

There were patriotic pictures, such as those of Bolivar and Sucre, and

depictions of various battles. No present or recent events or leaders

were represented. There were also hand-drawn charts, diagrams and

pictures on several topics which had been done by the individual teachers.

The most universal of these topics seemed to be the human body, especially
the digestive, respiratory, and circulatory systems; animals, birds and
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edible plants were also popular.

There were also hygiene charts on the walls in some rooms. Some of

these charts were divided into four or more sections with a hygiene

message in each part. Others had a single message on each poster.

Cleanliness was the main theme of these posters. "Brush your teeth."

"Wash your hands at least once a day." "Wash your hair once a week."

Another chart showed a boy taking a shower. There were also pictures

of toilet bowls, with accompanying admonitions. One could not help

but wonder how many of the students here had seen such things, or had access

to them, or had any idea of the germ theory underlying the hygiene

messages.

After touring the classrooms, we were taken to the director's office.

We had seen this room earlier when we were taken there by a teacher upon

first entering the school. We had waited there until the teacher had

gotten the director. The office was a nice, fairly large room, just off

the entry hall and across from the supply room. There was a desk and

chair for the director, and several more chairs and a bench for visitors

or teachers. The walls were lined with official-looking documents, papers

with seals on them and decrees from the Ministry of Education.

We were also shown the supply room which was full of all kinds of

teaching aids. There was a stand full of charts. There was a cabinet¬

like viewer with a roll of pictures inside manipulated by two handles.

The rollers were not working, but the picture showing was one that looked

like it might have come from a U.S. primer series. It showed a 1950's

Norman Rockwell-like policeman helping school children across the street.

There were also stacks of papers in the room and a few texts and other
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books. On the walls were a few more examples of the types of pictures
found in the classrooms. In addition, in this room were the attendance

charts for the year.

Finally, there is one other Bolivian sector that contributes toward

the education of rural youths — the military. One arm of the

military, Acción Civica, is quite active in the area of public construction
in rural areas. During the 11 years it has been in existence, Acción

Civica has completed 2500 construction projects; about 1500 of these were

school buildings (U.S. A.I.D. 1974:111-13). Other programs of the Bolivian

military include public health information services, community development
projects, agricultural experiment stations and development projects, the

printing and distribution of a farmers' guide, and literacy training
(U.S. A.I.D. 1974:111-13).

The military also offers educational opportunities to those within

its own ranks. In addition to the military academies which train officers,
the various military services offer several types of schooling opportunities
to conscripts and enlisted men. With U.S. assistance, several technical

schools have been established for military personnel. Short courses in

subjects such as truck driving and mechanics are also available. These,

along with classes in literacy for those who need it, help provide skills
to conscripts which will serve them in later life.

About 10,000 lower class male youths are conscripted each year

into the Bolivian military (U.S. A.I.D. 1974:111-13). It has long been
a commonly held view that military conscription was beneficial for rural

youths and for the nation. It has been said that one to two years of

military service provided a major educational and nationalizing force,
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serving to bring the rural Indians into the mainstream of Bolivian

national life. This may be true, but another point of view was expressed
by a 17-year-old rural Aymara. While the military offers certain ed¬

ucational opportunities to rural youths, especially in the acquisition
of Spanish language and literacy skills, it also reflects and reinforces

the social and racial prejudices of the Hispanic elites of the country.
The following statements are taken from an interview with a student

from a rural colegio, and reflect his perceptions of the matter.

"The rich from the city almost always buy their way out of the obligatory
service. It costs about b$2000. (The current exchange rate is 20

Bolivian pesos to one dollar.) Those from the campo cannot afford that.

There are ads in the newspapers by those who perform the necessary paper¬

work for a fee."

The boy said that he and most other youths look forward to military
service, especially if it is only two-three months and not two years.

The law has been that those youths who are bachilleros only have to

serve during the vacation period. They are released in time for univer¬

sity and normal school classes a couple of months later. This is an

obvious prejudice in favor of urban Hispanics, who are the primary
recipients of a bachillerato. However, the law has been changed supposedly,
and beginning next year it will be a mandatory two-year service for

everyone.

Most youths from the campo see service as an adventure, I was told.

It is true that some do not want to go. This is because they do not

have the voluntad de obedecer (will to obey). "However, they are the
ones that need the discipline. For those who have given their parents a
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rough time at home the service serves as a castigo (punishment). Always
*

the youths leave the military mas hombre (more man). It is a good ex¬

perience for them."

Those who do not read or do not speak Spanish have a very rough

time in the service; it is said they suffer much. "They are punished

a lot because they do not understand instructions. They are given the

job of taking care of the dogs. Teachers who are doing their servicio

mi 1itar or obligatorio are given the job of teaching those who cannot

read or speak Spanish."

"Some youths avoid their obiigatorio for many years. However, it is

difficult to get a job without one's certificate of military service.

One cannot enter normal school or work in a bureaucracy without this

certificate. All one can do is stay in the community and work on

the chakras; and hope they do not catch up with you."

"There is much prejudice in the military. All the officers are

Hispanics. Almost all of the conscripts are campesinos. Many campesino

youths would like to enter the military academies; but there is much

prejudice in the military academies. If an applicant has a campesino

surname they do not even consider the application." One youth named

Condori changed his name to Condi in an effort to get accepted. However,

it is difficult to get admitted anyway, unless you know someone or have

a relative who is a career officer. There are also physical standards

(tall and thin - difficult enough for most campesinos) and a difficult

exam (similar to those given for entrance into normal schools or the

university). A few officers, and many noncoms, are from the campo.
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Private Schools and Foreign Involvement

One-third of all urban primary students and one-fifth of all rural

primary students in Bolivia attend private schools (U.S. A.I.D. 1974:

III-7). The majority of these private schools are church-related schools.

The role of the Catholic Church, as well as that of the various Protestant

denominations operating in Bolivia, will now be examined. The educational

efforts of the Protestants will be considered first.

Protestant missionaries began building schools in Bolivia around the

turn of the century. The first Protestant schools were probably in

the cities, but rural schools were also built early in this century.

The Methodists built the American Institute (now the Colegio Evangelical

Metodista) in La Paz in 1906 and its sister school the Cochabamba

Institute in 1912. The Canadian Baptists built the school complex at

Huatajata about 1920.

Today there are only two mission schools and 19 national schools

supported by foreign missionaries (IDOC 1974:65). This reflects the

trend in Bolivia of the government taking over the staffing of schools

that were formerly privately controlled. The figures cited here do not

include the number of schools run by autonomous Bolivian Protestant

churches. For example, all of the schools previously operated by the

Methodist missionaries are now the property of the newly created Methodist

Church in Bolivia.

There is no doubt that the Protestant churches' schools have had

a profound affect upon education in Bolivia. The churches, emphasis

on schools has also provided reciprocal benefits for the churches.
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One Bolivian writer has expressed it well.

The Protestant schools in many cases served to
eliminate prejudices against the Protestant
churches. First, because there they practiced
religious freedom and did not demand that the
students be militant for one or another sect,
and secondly because they used the most modern
methods of education in a country having a large
percentage of illiteracy. Because of this per¬
spective, their contribution was encouraged on
official levels.
That judgement was based upon the words of one
Protestant bishop, "The time has come to fortify
ourselves. To establish schools is to erect forti¬
fications ... No church is more powerful than its
institutions of learning". (IDOC 1974:96-97)

The Protestants have not limited their educational endeavors to

traditional school programs. Many churches have offered short courses,

regularly or periodically, in literacy, mechanics, ceramics, health care,

and many other popular subjects. Work in the area of native languages

has been a major concern for several Protestant groups. Some churches

have published bilingual or trilingual hymnbooks and liturgies. The

annual conventions of the Methodists have been carried out in simultaneous

Spanish - Aymara translations for many years. Other groups have concen¬

trated on Aymara and Quechua versions of the Bible. CALA has done a lot

of work in the publication of materials in Aymara and Quechua as well as

conducting literacy classes in those languages.

A brief review of the educational efforts of a single church will

serve to indicate both the scope and importance of the Protestants in

this area. A look at the Methodist Church,which began its educational

work in Bolivia about 1900, will serve to illustrate this point.

Much of the Methodist work has been centered around its schools and

hospitals; the early schools in La Paz and Cochabamba have already been
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mentioned. The Methodists operated the best nursing school in Bolivia

until they turned that institution over to the government a few years

ago. For over half a century though, the American Institute (Colegio

Evangelical Metodista) has been one of the most prestigious schools in

Bolivia. It now has over 3000 students in its private and public school

sections. The private school consists of kindergarten through twelfth

grade. The public school operates on the junior and senior high school

levels only. In the evenings the Institute is used as an adult education

center. The national folklore school is also located at the Institute.

The Institute's language laboratory and coliseum are used by the com¬

munity at large. The Institute also supervises the operation of a primary

school in one of the Indian neighborhoods in La Paz. In addition the

Methodists operate vocational-technical institutes, student centers and

services in various cities and rural areas around the country.

Some of the Methodists'other educational programs are aimed directly

at the Aymara residents in rural areas of the altiplano. The Methodists

have a residential dormitory for high school students in Carabuco, where

they also run community development and literacy programs. There is an

emphasis on community development in several locations on the altiplano.

These programs have attempted to introduce the use of fertilizers, animal

vaccines, and modern agronomy practices. In conjunction with the normal

school at Wari sata the church offers a library, student services and re¬

creational facilities. The school at Ancoraimes, however, is the major

educational focus of the Methodists in this area of Bolivia.

This high school has an interesting history. Founded by the Methodists

in 1956 or 1957 as a three-year vocational school, it functioned independently
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for seven years. Then for ten years it was associated in a minimal way

with the Ministry of Peasant Affairs. The community wanted a fully

academic secundaria or secondary school, so finally the school was turned

over to the Ministry of Education. The Methodists continue to own the

buildings, and they have the authority to appoint the director of the school.

They pay his support, but not the salaries of the teachers. The Methodist

representative is director for the entire school, with particular respon¬

sibilities for the intermedio or middle school. A young Hispanic woman

appointed by the Ministry of Education is director of the medio or high

school grades. The Methodist director has a double appointment, one by

the Methodists and one by the government.

The Methodist-appointed director of the school informed me of the

school's programs and his hopes for its future. He said that the school

is currently on double sessions. Intermedio meets in the mornings, medio

in the afternoons. There are two sets of teachers. The director said that

more classrooms are needed. He would like to see a double curriculum

and a double degree program at the school. In addition to the academic

one, he would like to see a three-year vocational program. Before merging

with the government, this Methodist school operated as a vocational school

at the junior high (intermedio) level. The director said that it is dif¬

ficult for one to go to the city without skills and succeed. He suggested

programs in carpentry, tailoring, mechanics, and nursing. The Methodists

also operate a medical center in Ancoraimes. If the director's plans

were implemented, a student could get a vocational degree and then continue

working on his or her bachillerato. The director said that too many

students have to drop out of school before completing the requirements

for the bachillerato. They need a degree and skills too.
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The Protestants have not been the only religious group active in

Bolivian education. The Catholic Church has also played a large role. It

is also estimated that Jesuit organization, Fe y Aleqria,teaches 10 percent

of all Bolivian school children by itself. All of these schools, however,

are located in urban or suburban areas. There are, however, some rural

schools sponsored by the Catholic Church. Like Protestant-sponsored schools

in recent years, the Fe y Aleqria schools have yielded some control to the

Ministry of Education. Today the buildings are Jesuit owned, and the

directors are all Jesuits, but teachers are paid by the Ministry of Ed¬

ucation. Fa y Aleqria also publishes journals for teachers and organizes

short courses for their teachers.

Sometimes Fe y Aleqria coordinates its efforts with the Comisión

Episcopal de Educación, which runs all the strictly private church schools

in Bolivia. They are currently running a project or contest for textbook

development. Already they have completed one for social studies. Currently

they are working on ones for language, mathematics, and natural science.

Another area of Catholic Church involvement is radio education. I

talked with a Maryknoll priest who runs three radio stations that he

founded some time ago. There is one in La Paz, one in Cochabamba, and

one in the Beni. The station in La Paz has a capacity of 9000 kilowatts

and can reach all Aymara speakers in Bolivia and Peru. It broadcasts 12

hours a day from 4:00 - 8:00 a.m., 12:00 noon - 2:00 p.m. The rest of the

time most rural people are in the fields or asleep. Two or three other

stations in La Paz now have followed the lead of this station and do

partial Aymara programming. This priest is the only non-Aymara working

at the station in La Paz.
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The station in Cochabamba recently switched from Spanish to Quechua

programming. There was a lot of concern when they switched. Advertising

fell from b$ 30,000 per month to practically nothing. Within 90 days,

merchants realized that the station was reaching a new market and ads in¬

creased to over b$ 40,000 a month.

The station does social programming and the priest believes that he

can change social structures through the radio. The station has purposely

geared itself to cheap transistor radios instead of FM. The priest, how¬

ever, does not know if he is achieving his desired goals. He says that

reliable feedback is impossible. He also recognizes the tenuous position

of priests in rural Bolivia.

The priest's views on the Bolivian church were interesting. He

estimates that there are about 200 Bolivian-born priests in the country;

half of Hispanic and half of Amerind ancestry. It is reasoned that few

Amerinds become priests since one is not a man unless he is married and

no one wants to remain celibate. Amerind boys are happy to go through

church schools and seminary in order to obtain an education, but then

they opt out. Some church groups are now trying to develop a married

deacon system, hoping that eventually these men will be made priests.

Ten stations located in several cities have united in an educational

radio system known as Escuelas Radiofónicas de Bolivia (ERB0L).

ERB0L is jointly funded by the Ministry of Education, the Catholic Church,

and some foreign assistance organizations. The primary objective of ERB0L

is adult literacy programs. Over 16,000 individuals were registered as

students of ERB0L programs in 1973 (U.S. A.I.D. 1974:111-11), however,

there is an extremely high drop-out rate associated with these programs.
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Some 3461 students were associated with the programs of Radio Fides,

a church-supported station in La Paz (U.S. A.I.D. 1974:111-11). Courses

were offered in literacy training as well as civics, health and other

subjects. Radio Fides has centers staffed by specially trained volunteer

teachers. Students go to the centers where a teacher is present and re¬

ceive instruction via the radio. Those who finish the course! receive

certificates. One worker estimated, however, that out of an initial

class of maybe 40, only two or three would finish and receive a certificate.

The Catholic Church's second radio station in La Paz, Radio San

Gabriel, has recently initiated radio clubs all across the altiplano.

Currently there are 72 discussion groups of about 20 members each which

meet to discuss the free form novelas or radio dramas broadcast by this

station. These dramas are primarily written and acted by Aymara volunteers.

San Gabriel also monitors some 40 radio schools which emphasize agriculture,

public health and sanitation, family planning, and animal husbandry.
The goal of the station's leaders is "to integrate the Aymara into the

Bolivian national system".

Into this complex, multicultural Bolivian setting there has in recent

years appeared another educational element. A number of organizations have

been formed with the primary purpose of advancing the educational levels

of the Amerind campesinos in the Bolivian countryside. A few are bi-

ethnic (Quechua and Aymara) in both their structure and their focus. A

greater number, however, seem to be working mostly within the sphere of

Aymara. Some of these organizations have been initiated by Amerinds and

are run by Amerinds for the purpose of assisting Amerinds. These are

self-help programs in the most fundamental sense. These are not local
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programs aimed at a single community, but regional or national programs.

There are other, apparently similar programs, sponsored by Hispanic

Bolivians, various church groups, and other non-Amerind agencies.

Among the Amerind organizations with which I am familiar, and which

often integrate their programs in the La Paz area, one is devoted exclusively

to education, while another has a grant from the Interamerican Foundation

for work in the areas of education and economic promotion. Another

organization has instituted the practice among its members of saving

small amounts to be used collectively for building markets, housing, and

eventually a private rural university. This organization has 35,000

dues paying members and has about U.S. $25,000 on deposit, which was raised

in about 18 months. They hope to use this money to build an Aymara

University on land they have already purchased. Most of the Amerind

organizations are dedicated to adult education and the publication in

Aymara of agricultural and technical materials. All of these groups are

working in the areas of literacy, teaching Amerind history, and promoting

pride in Amerind languages and cultures - pride in being an Indian.

Some popular education groups emphasize short courses or promote

consciousness-raising or awareness among Amerinds. Others are more

academically inclined, emphasizing social research and publishing. Typical

projects resulting from various popular education organizations include

the establishment of small rural libraries, the printing and distribution

of literature, the sponsorship of literacy courses in both Spanish and the

Amerind languages, radio seminars, and rural convocations on topics such

as folk medicine and artesanias.

The popular education groups should not be confused with government

agencies which are often involved in similar types of programs. For
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example the Ministerio de Asuntos Campesinos regularly sponsors agricultural

extension services, including short courses on various agricultural

practices and procedures. The National Community Development Service is

also involved in this work. Universities also offer limited extension

education services in literacy training and agricultural experiment

projects.

Within the private sector, there are several educational programs in

operation. Usually small, these efforts involve the participation and

support of middle class and upper class Hispanic Bolivians. Some efforts

by these groups are aimed at rural populations. One such group is the Comite"
para el Progreso Escolar (C.P.E. This organization has already been

mentioned in connection with its work in the community of Las Lomas in

Chapter I.

The C.P.E. is a small organization formed to promote education primarily

in rural areas. The organization obtains support from various sources to

aid in this work. Some of the funding comes from the American Embassy.

When embassy personnel sell at a profit cars or other personal belongings

they have imported duty free, they are supposed to turn over the margin

of profit to charitable work in Bolivia. The C.P.E. gets some of this

money. Also, the group gets money from various Bolivian businesses.

This group sponsors the school in Las Lomas described previously.

The leaders of the group are two female educators. The membership also

includes an engineer, a person who works in community development, univer¬

sity students, a few female colegio students who plan to become teachers,

and a few others. Except for one of the leaders who is a foreigner, all

1
Comité para el Progreso Escolar is a pseudonym for this organization.
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are upper-middle class Hispanic Bolivians.

No discussion of Bolivian education can be complete without mention

of the involvement of international agencies and foreign governments.

Some of this has been alluded to at various points in this chapter, but
it seems useful to attempt a brief survey of some of the more important
programs, especially those that have directly affected rural education.

The largest single foreign contributor toward Bolivian education

has been the United States. U.S. assistance and involvement in Bolivian

education dates back to the P.E.C. in the early 1940's. While early
efforts concentrated on vocational education, more recently the focus
has been an administrative reform of the Bolivian educational structures.

Official U.S. assistance to Bolivian education can
be divided into two time periods: 1944 to 1963, when
the Education Servicio was in operation, and the periodsince 1963. During the first period, emphasis was on
rural and vocational training and on teacher education.
In the subsequent period, emphasis has been given to
a human resource survey, to textbook development and
to reform of educational administration. Throughout
both periods, the U.S. has assisted with school construction
and with foreign training for Bolivian teachers and
technicians in a variety of fields and under a variety
of assistance. Unofficial U.S. assistance, although
impossible to quantify, has been considerable over the
years in the form of foreign scholarships, programs
of professional interchange, and contribution by U.S.
social service groups to Bolivian private non-formal
and formal educational programs. (U.S. A.I.D. 1974:VI-1)

Much of the initial United States involvement and support was car¬

ried out through SCIDE. The programs and projects of SCIDE were many and
varied, but might be grouped to include the following: teacher training,
model schools to improve instruction, agricultural experiment projects,
handicraft centers, aid in the construction of new facilities and the

provision of new equipment, and the publication and distribution of text¬

books and instructional materials.
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U.S. assistance to Bolivian education has not slackened since the

cessation of the SCIDE programs in 1963.

Since 1964, the U.S. has contributed $2.2 million in
grant funds in support of educational development
programs in teacher training, curriculum and textbook
development, a human resource survey, and assistance
for the Ministry of Education's administrative reform
program. Another $2.7 million. . . has supported school
construction activities and $1 million from earlier
counterpart funds has been used for the repair and
construction of schools. (U.S. A.I.D. 1974:VI-4, VI-5)

It would be all but impossible to describe all of the foreign in¬

fluences on Bolivian education, or even to list all of the foreign

agencies that have made direct contributions toward Bolivian education.

In an effort to indicate the scope of such operations, however, I will

mention a few of the contributors.

The United Nations, mostly through UNESCO, has contributed technical

assistance and training, as well as taking a role in educational planning

in Bolivia. UNESCO has contributed laboratories and other school equipment

to Bolivian schools.

The Organization of American States has run technical assistance and

training programs in Bolivia. In addition, since 1960 the OAS has

offered an average of 100 scholarships per year to Bolivians for training

in a variety of developmental fields (U.S. A.I.D. 1974:VI-8). The OAS

advisory teams have organized many educational programs including an in-

service program for school directors and educational supervisors (U.S.

A.I.D. 1974:VI-8).

The German government has provided an analysis of rural education

development needs, as well as technical assistance in the area of vocational

education (U.S. A.I.D. 1974:VI-9). In addition the German government

sponsors six schools in urban areas of Bolivia, and has maintained German
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volunteers in Bolivia for many years. These volunteers often work in

community development and education-related activities.

The Spanish, French, and British governments have also provided as¬

sistance to Bolivian education. Most of this aid has taken the form of

technical assistance and the provision of scholarships, equipment and

textbooks.

Argentina, Brazil, Venezuela and Canada have all provided assistance

for the construction of schools, and in the acquisition of equipment

and textbooks. Czechoslovakia, East Germany, the U.S.S.R., Holland and

Israel have also contributed technical assistance and training to the

Bolivian school system.

Summary

The question of intent and effectiveness of the curriculum and structures

of Bolivian schools is crucial. The traditional focus on nonacademics

in rural schools has not allowed for the movement of Indian students

into institutions of higher learning. It has continued the separation of

rural Indians and urban Hispanics.

The prejudice against the Aymara, against their language and culture,

as reflected in textbooks and the educational system as a whole has been

noted. Expressions of prejudice are not difficult to isolate. Early in

this century President Bautista Saavedra expressed the attitude that a

literate Indian population would be dangerous, and that what was really
*

needed was for the campesinos to become good farmers (Guillen 1919:51,

cited in Hohenstein 1971:111). This would seem to be the principle that

has guided education for the Indians since that time. Though national
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integration is an avowed goal, there is no perceived value or need for the

preservation of indigenous culture.

One of the results of the attitudes of the governing Hispanic elites

toward Indians has been the continued emphasis on urban education, at the

expense of the development of rural education. Rural education in Bolivia

is still marked by a disproportionately smaller amount of funding than

urban education, with a lack of continuation and maintenance of rural

programs, rural materials and rural teachers. The attitude of many

professional educators would seem to be summed up by the fact that there

is no provision for local input in the rural school system. Citizens are

not consulted nor their desires considered in educational decision making.

The school system remains highly centralized, with control in the

hands of the Hispanic elites of the country. While such a highly centralized

system has the potential for rapid and widespread implementation of change,

such change has not been forthcoming.

A possible source of future change might be the popular education

groups. In addition to their activities, these organizations make a

contribution to the Amerind community merely by their presence. For the

first time, one now hears Aymara spoken in public places - restaurants,

offices, the university - by men in business suits carrying briefcases.

By lending dignity and acceptability to Amerind languages, these men and

these organizations are making it possible for monolingual Amerinds to

enter government bureaucracies and private offices in order to pursue

their needs and interests.

The early practice of importing educational practices and even educators

has persisted to the present. The practice of sending educational emissaries
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to other countries, especially in the form of scholarship recipients,

has been continued. The direct participation of international agencies

and foreign governments in Bolivian education is still heavy.

The results have been mixed. There is no doubt that a great deal

of school construction has occurred, much of it financed, directly or in¬

directly, by foreign sources. At the same time, Bolivia has imported

contemporary textbooks and curriculum trends which are often inappropriate

for the current situation in its rural zones. The effects of foreign

influence continue to be felt in the nation's normal schools which initially
were established by a foreigner, the Belgian Georges Rouma.

Perhaps the most deleterious effect of foreign participation in

Bolivian education has been the adoption of pedagogical models which

are incongruous with the forms of multiethnic Bolivian society. Even

the U.S. A.I.D. Mission to Bolivia has recognized this possible effect.

The lack of better results to date probably is due to
the size of the task, the discontinuity of plans and
execution on both the Bolivian and U.S. sides, and
attempts to implant foreign systems with inadequate
adaptation to Bolivian conditions and needs. It
certainly reflects major administrative and managerial
inadequacies, not only within education but also within
the central structure of Bolivian government. And,
with particular reference to the rural areas, it may
well reflect a shortage of anthropological and socio¬
logical research-based knowledge, without which, it may
be inferred, existing cultural patterns have been barriers
to progress instead of assets for efforts to achieve progress.
(U.S. A.I.D. 1974:VI—6)

In general, the educational opportunities available to the Aymara

of rural Bolivia are the results of the socio-economic, political and

cultural realities of the nation. The rural schools are institutions

heavily affected by Hispanic and foreign influences and subject to extra¬

community control.



85

Schools everywhere are designed to transmit consciously designated

segments of the socio-cultural heritage. In addition, they reflect the

social ordering found in social class and other social institutions,

and express "the cultural values and practices characteristic of these

diverse and divergent social groupings" (Kimball 1975:203). In

Bolivia, the rigid social layering and differences in language and culture

have resulted in rural schools which do not serve effectively the members

of the Aymara communities. The conflict between the largely Hispanic

schools and the Aymara can be shown by examining some of the attitudes

toward education expressed by both Hispanic and Aymara individuals.



CHAPTER III

CONTRASTING HISPANIC AND AYMARA VIEWS OF EDUCATION

Hispanic and Aymara views of schools and educational goals are

often in conflict. The attitudes expressed about education are reflections

of distinct Hispanic and Aymara perceptions. The cultural bases under¬

lying the expressed attitudes are of primary concern, for it is through

knowledge of the points at which cultural patterns and perceptions con¬

flict that the failure of the schools can be understood.

Hispanic Views of Education

Bolivia today is a nation whose official institutions and govern¬

ment positions are controlled almost exclusively by non-Amerinds. While

many have immigrated to Bolivia from various parts of the world, the

dominant non-Amerind cultural heritage is Hispanic. Spanish is the of¬

ficial language.

National integration is a concept difficult to define and yet

frequently employed by many Bolivians. It means different things at

different times, depending upon the context and the user of the phrase.

Some of the commonly understood elements of the concept, however, can be

outlined. National integration means uniting the various sectors -

geographic, economic and cultural - which have divided Bolivia historically,

and continue to do so at the present. This is a concept employed solely

by non-Amerinds, thus the implications, whether stated or not, are that

86
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national integration will bring modernization, urbanization, and an in¬

crease in Bolivia's potential through economic development.

The importance of national integration here is the direct connection

between this concept and education. An understanding of the concept of

national integration is one prerequisite to an appreciation of current

trends in Bolivian education, and the policy decisions which affect it.

In any discussion of national integration, education usually surfaces

as an important means of achieving this goal. It is viewed commonly as a

means of incorporating marginal groups (including the rural Amerinds who

constitute a majority of Bolivia's national population) into the national

mainstream.^ Education can modernize life and agronomy in the rural areas

of Bolivia, and Julia Elena Fortun, currently Subsecretary of Culture in

the Ministry of Education, has proposed a program of "rural urbanization"

(1973:12-13).

Education is important for national integration since it is believed

that development depends upon the acquisition of knowledge, from literacy

skills to advanced technology. Clearly there are other factors which have

inhibited Bolivia's development, but education may be the primary cause for
2

underdevelopment.

T -*

For example see Fortun's plan for education and rural development (1973:5).

^Si nos referimos al Desarrollo por sectores aun es deficiente, diremos por
ejemplo, que la oferta de alimentos básicos sigue dependiendo del Altiplano,
donde todo esfuerzo de desarrollo se ve trabado por falta de fertilidad del
suelo, las inclemencias atmosféricas, la insuficiencia del transporte y de
la infraestructura de comercialización, la limitación de los recursos
crediticos y el analfabetismo que inhibe un crecimiento mas acelerado [em¬
phasis mine].(Castrilio 1/4/75:3)
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Hence education is then the means for stimulating development.

The following quote expresses this theme.

Se considera axiomática hoy la afirmación de que la
educación, en general, es la palanca ma's poderosa para
promover el desarrollo de los individuos y de los
pueblos, y la integración de todos en la vida nacional.
Nuestra incapacidad para resolver muchos problemas radica
en la falta de educación. El hombre es el elemento de
enlace imprescindible entre educación y desarrollo; por
eso debe ocupar toda nuestra atención, (del Campo 8/25/74:2)
It is considered axiomatic today that education in general
is the most powerful lever for promoting the develop¬
ment of individuals and communities, and the integration
of all into the national life. Our inability to resolve
many problems stems from a lack of education. Man is
the essential link between education and development;
for that reason it ought to occupy all our attention.

There is a general agreement that the existing educational system in

Bolivia is inadequate (e.q., the editorial in Presencia 10/15/74:3), and

that the schools in the rural areas of the country are of even lower

quality than urban schools (e.q., del Campo 8/25/74:2). Hispanic Bolivians,

however, are divided over the degree of the severity of the problem, its

primary causes, and how to solve it.

The assessment of the situation by various Bolivians often has

identified the cause of the educational problem as socio-economic,

political, or the result of foreign influence. How one defines the problem
affects the way one proposes to improve the situation. This will be

evident in the review which follows of some assessments of Bolivian ed¬

ucation, by Bolivians, including suggestions for plans of action.

One of the recognized problems of rural education in Bolivia is the

failure to make schooling possible for all rural children. After the

revolution in 1952 there was a great demand for schools in rural areas.

The construction of school buildings for rural communities continues.
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It is also recognized that the presence of a building in a community

does not mean that it will be successfully utilized by local children.

The Ministry of Education recognizes that there are socio-economic

conditions which preclude this. It is sometimes suggested that changes

in the curricula of rural schools, as well as a general economic improve¬

ment through development, might help in combating these problems. Specific

plans are seldom detailed.

Sometimes the construction of school buildings is seen as only one

facet of the problem of rural development. Along with the construction

of schools, it is recommended that roads, sanitation facilities, potable

water projects, and public health campaigns be initiated.^
It is common to place some of the blame for the state of rural ed¬

ucation on rural school teachers, or the training they receive at the

rural normal schools. Subsecretary Fortun (1973:3): has proposed that rural

normal schools be changed to provide more professional training so that

graduates will be more than just literacy workers.

The methods employed by teachers are often criticized. A frequent

charge is that the old method of teachers verbally dictating lessons for
2

students to copy is archaic and ineffective. It has been suggested that

this method (verbalismo) and the emphasis on memorization be abandoned in
3

favor of more modern and informal methods designed to stimulate students.

Vor example, see the editorial in Presencia, "Escuelas en pobliciones
fronterizas," (10/4/74:3).

^For example, see Centeno (12/10/74:2).

^For examples, see Bonifaz (12/1.1/74:2) and "El haínto de la lectura,"
El Diario (9/24/74:2).
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The availability of educational resources and materials is another

concern of Bolivian educational analysts. The lack of laboratories,

libraries, athletic fields, recreation areas, audiovisual materials and

other pedagogical aids is often citedJ Also, it is pointed out that

textbooks must be purchased by the students since they are not provided

by the schools. Such purchases are a financial hardship on many parents.

As was indicated in Chapter II, the curriculum employed in rural

schools has differed historically in Bolivia from the curriculum of

urban schools. The rural curriculum has emphasized practical education

and vocational skills, as well as literacy in Spanish. Support for

these foci, apparently, has not diminished. Today there is a popular

demand for even more practical education, along with the employment of

modern technical education, and greater efforts toward literacy.

The faith in technology is expressed in the following quote.

Es evidente que una de las causas fundamentales
del adelanto y desarrollo de los pueblos industrializados
es el grado de formación técnica y cultural de
sus hombres.
La manera de salvar el abismo (cada día mas profundo)
que separa a los paises ricos de los paises pobres
es una "transferencia" de conocimientos científicos
y técnicos de unos a otros, (del Campo 8/27/74:2)
It is evident that one of the fundamental causes
of progress and development of industrialized
communities is the degree of technical and cultural
development of the people.
The means of salvation from the abyss (which each
day grows deeper) that separates the rich countries
from the poor countries is a "transfer" of scientific
and technical knowledge from one to the other.

By providing tecnificacion with educación to rural communities, it

is thought that positive socio-economic and cultural progress would be

Vor example, see
(10/20/74:3).

"La escuela como lucha para la vida," Presencia-Revista
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realized in Amerind communities (cf.,Fortun 1973:3).

In addition to teaching technical skills and knowledge, there is

much support for the pedagogical employment of technology in the class¬

room in the form of audiovisual aids, especially television. In spite

of the fact that schools today have a minimum of furniture and equipment,

and that the nation has difficulty supporting even two part-time television

stations, official commissions and many individuals have supported the

idea of educational television for Bolivia. The purchase of the U.S.

childrens' television show, Seasame Street,was hailed as a step forward

(editorial, Ultima Hora 11/12/74:2).

The rate of illiteracy in Bolivia is among the highest in Latin

America, a fact bemoaned by many Hispanic Bolivians. It was noted in

Chapter II that rural literacy campaigns and other efforts have been tried

for many years with little success being realized. This remains a per-
a

plexing problem today. It has been suggested that alfabetización (literacy

training) cannot be left to campaigns and volunteer work, but that depart¬

ments of literacy ought to be created in rural normal schools to prepare

future teachers (Castanon 1/10/75:3).

There is also some talk of initiating bilingual and/or bicultural

education. Commissions have been created to study bilingual education;

the government has secured a loan from the United States A.I.D. mission

to implement an experimental program. Ministry officials discuss it

publicly , and occasionally articles favoring it appear in newspapers

and magazines. Nevertheless, it remains impossible to detect any great

movement among Hispanic Bolivians in support of bilingual education.

However, there would appear to be a willingness to accept new methods of
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castellanizad on. For example, it has been suggested that perhaps the

creation of an "international alphabet" would aid Bolivia's Amerinds in
*

learning Spanish. Castellanizad on has been the official policy for
a long time, and it seems unlikely that the practice will change in the

near future.

In an effort to create a climate of potential educational reform,

some critics have pressed for the creation of experimental schools by
the government.^ The former Minister of Education,Mariano Baptista

Gumucio,has outlined his ideas about the form such schools should take

in his recent book, Analfabetos en Dos Culturas (1974:69-74).
There is one other change that is sometimes suggested for Bolivian

education; that is reform of the overall system. There are those who

do not believe that any of the particular innovations mentioned above,

nor even a combination of them would be sufficient. It is difficult to

generalize from the criticisms of these would-be reformers, but there are

a few general points which are cited with some frequency.

The role that politics plays in Bolivian education is often berated.

An article in El Diario expressed this sentiment two months after the

teachers strike resulted in the closing of the schools in 1974. It

stated that it is necessary "to amend the many errors and injustices

committed by partisan euphoria . . . Political favor has resulted in

directors and supervisors with little capacity". (12/10/74:2). Another

author (Uriona 11/18/74:4,7) stated a similar point of view in an article

Vor examples, see the editorials in Presencia (10/15/74:3 and 11/29/74:3).
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entitled, "Cheap Politics and the School Reforms" (La politiquería

barata las reformas escolares).

Another common theme for general reform advocates the rejection of

foreign models and the cultivation of national values. This position
draws on the views of Franz Tamayo. Those who would advocate such a

position may find themselves at conflict with the idea that the salvation
of Bolivia may hinge on the importation of modern science and technology.
This is clearly indicated in the following excerpt from an opinion ex¬

pressed in Ultima Hora.
*

Creo, y en eso todas estarán de acuerdo conmigo, si
hay necesidad de reformar, no se puede reformar de
modo abstracto injertando modelos extranjeros en
nuestra realidad social, nacional, boliviana, sino
de ir construyendo la educación superior exigida
por las condiciones proprias del pais, su etapa de
desarrollo y sus necesidades sociales, científicas,
técnicas y culturales.
Por eso, el deber de los educadores de avanzada es,
precisamente, luchar ideológicamente contra los métodos
exóticos y concepciones irracionales en la enseñanza
que, al amparo de esta ofensiva mutucionista, por
autonomasia tecnista, lejos de ser superados se
extiende bajo diversas formas en el sistema escolar
boliviano.
Y los reformistas que presumen de científicos,
nacionalistas y revolucionarios, al querer precisar
objetivos y medios en Educación, deberán consultar
siempre el pensamiento tamayano a fin de no traicionar
los postulados nacionales. Bien se sabe que los
principios de la PEDAGOGIA NACIONAL no valen literalmente
en la actualided sino por su profundo significado
bolivianista. (Salamanca 9/30/74:3)
I believe, and in this everyone will agree with me,
if there is a need to reform, the reform can not be
in an abstract way, grafting foreign models to our
national Bolivian social reality, but rather by
constructing higher education guided by the country's
own conditions, its level of development and its
social, scientific, technical and cultural needs.
For that, the duty of the educators for advancement is
precisely to fight ideologically against the exotic
methods and irrational conceptions in education that
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support this mutually offensive action of technical
autonomation; far from being overcome it is extended
in diverse forms in the Bolivian school system.
And the reformers that presume to be scientists,
nationalists and revolutionaries, wanting precisely
the objectives and methods of education, ought to
consult always the thought of Tamayo in order not
to betray the national goals. It is well known
that the principles of the National Pedagogy
literally have no value in reality except for their
profound Bolivian significance.

There is one factor which seems to polarize most educational analysts

in Bolivia. That is the degree of immediacy or sense of urgency that

is felt by the individual critic. There are those who are willing to

work within the basic system as it exists today, and others who advocate

immediate and drastic reform in an effort to avoid national peril. Ex-

Minister Baptista epitomizes those of of the latter group with his books
La educación como forma de suicidio nacional (1973) and Salvemos a^ Bolivia

de la escuela (1973). Whatever the reality of the situation, it would

appear that more often than not the urgency which a reformer feels is
related to his current political stature. Those who are members of the

government or the governing party seem more content with the status quo

than those who desire to expand their own political base or that of their

party. There is nothing exceptional about this observation, yet it is
worth underscoring in light of the basic political nature of education in
Bolivia.

There is one final view of the current educational situation in

Bolivia worth consulting in this brief review of educational perceptions

expressed by Hispanic Bolivians; that of a teacher. The following excerpt
is by an Hispanic teacher at a school in La Paz from an interview granted
to Presencia on the occasion of a science exposition. The article under-
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scores the need for stability in the educational system and the consequences

for students and teachers when it is lacking.

En general se puede,decir que los programas y sus
contenidos serán validos, a) por los resultados
obtenidos en el proceso de su aplicación, b) cuando
respondan a las necesidades de desarrollo social y
económico del pait y, c) cuando satisfagan los requiri-
mientos del desarrollo intelectual de los^educandos.
Ocurre un curioso fenomeno^en nuestro pais:los planes
y programas cambian cada año, o en algunos casos son
conocidos cuando la gestión escolar esta" en medio camino.
Esto desorienta completamente a los maestros.
Desde 1967 los programas han sido cambiados con bastante
frecuencia. En 1971 fueron elaborados nuevos programas
en el Departamento de Curriculum, con )a participación
de meritorios maestros de toda la república y con el
concurso acertado de algunos catedráticos de la Normal
y la Universidad. Tales programas han entrado en vigencia
solo en forma parcial, a causa de que no han sido distrib¬
uidos oportunamente en el interior del pais. Sin embargo
se espera que hasta noviembre del año venidero todos los
maestros nacionales contaran con este instrumento ^im¬
portante. Una vez aplicado en su integridad, sera" valorado
y revisado constantemente, de acuerdo con las necesidades
que surjan. ("La escuela como lucha para la vida," Presencia-
Rivista 10/20/74:3)
In general it can be said that the programs and their
contents would be valid, a) by the results obtained,
b) when they respond to the necessities of social
and economic development of the country, and c) when
they satisfy the intellectual development of the
students.
A curious phenomenon occurs in our country: the plans
and programs change every year, or in some cases they
are changed in the middle of the school year. This
completely disorients the teachers.
Since 1967 the programs have been changed with great
frequency. In 1971 new programs were elaborated in
the Department of Curriculum, with the participation
of outstanding teachers from all over the country and
with the prudent consultation of some professors at
the Normal School and at the University. Such programs
entered into use only in a small way because they had
not been distributed opportunely in most of the country.
Nevertheless it is hoped that all the teachers in the
country will rely upon this important instrument until
next November (end of the next full school year). Once
applied in its entirety it will be valued and constantly
revised in accord with the necessities that arise.
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In summary, one could make the following observations. One of

the important factors affecting Hispanic perceptions, of Bolivian rural

education is the concept of national integration. This is not a concept

clearly defined or operationalized. Moreover, there are conflicting
elements within the concept; for example, the perceived need for im¬

porting modern technology conflicts with intense nationalistic pride
and the conservative desire to preserve old values.

This brings us to a second major factor affecting rural education.

While it is difficult to measure precisely, there still exists quite a

bit of cultural prejudice against Aymara cultural practices in general
and the use of spoken Aymara in particular. It is said by some teachers

that it takes most of the first year of school to "desbarrar" (get the
burro out of) the students (Gelinas 1974:52). Gelinas has reported
similar use of terms in an interview with a professor at a rural normal

school regarding Aymara-speaking normal students: "Se les enseña

castellano durante todo el año basta que pasar dos meses con sus

pueblos para estos burros vuelvan hablando Aymara en todos partes"

(1974:62). (They are taught Spanish all year long and then after two

months at home in their communities these burros return speaking
Aymara in all situations.)

From an historical perspective it would appear that Hispanic
attitudes towards Amerind education have changed little during this

century. Hispanic Bolivians still presume to know what is best for

the campesinos (peasants), including their educational requirements.
Some individuals operate with the best of intentions to assist "nuestros

hermanos campesinos.11 One Bolivian wrote, "And it is lamentable that
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nothing is done in relation to the culturizacion of our campesino

brothers . . . . It is hoped that . . . the campesino (will be) ef¬

fectively incorporated into the national life", (Castañon 1/10/75:3).

In spite of good intentions, little change has been effected.

Several Hispanic Bolivians have pointed out the great number of educational

studies and plans promulgated by various government and private agencies.^
The most recent major study, the Diagnostico Global de le Educación

Boliviana, was originally published in 13 volumes (1973). As at least one

Bolivian has noted, Bolivian officials are in love with the idea of

planning, but find it difficult to implement plans once they are made

(Uriona 11/18/74:4,7).

Perhaps no one has written with more incisiveness about the Hispanic

citizens of Bolivia than William E. Carter. In a chapter entitled, "The

Soul of a People," he analyzes both the roots and the consequences of

the social personality of the Hispanic Bolivian (1971: especially pp. 147-

155.) His general assessment, though not concerned with educational

policy making, would seem to address the problem as defined above. Ac¬

cording to Carter, Hispanic Bolivians exhibit a "passion for social

justice and national identity," with "intense regional and national pride."

This is counterbalanced by a "deep sense of cultural inferiority."

The ensuing tension tends to "immobilize them in a sterile fatalism."

Educational innovation is made difficult.

Vor example, this is a major theme of ex-Minister Baptista.
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Aymara Views of Education

The Aymara fill largely subordinate roles in Bolivian society, and

the views and attitudes of the Aymara toward schooling often do not conform

with those of the Hispanic elites who control the educational system.

One way of examining the Aymara views and perspectives on education is

through the point of view of some Aymara individuals.

The educational biography of the Choque-Quispe family^ of Chukiñapi
will serve to illustrate the influence of education on one Aymara family.

The statements of other individuals provide further insight into the

perceived need for schooling and the values ascribed to it.

Chukiñapi is a farming community on the peninsula of Qalaki, which

juts out into Lake Titacaca across the bay from Santiago de Huata. Members
of the Choque family described the history of the school in Chukiñapi.

The school has never been large. Until recently there was only one

teacher who taught all three grades. Now there are five grades at the

school, and there is talk of building a colegio. Traditionally students

who went to higher grades had to walk to nearby communities in order to

attend school.

During its history the school has had good teachers and bad. A good

teacher was described as one who does not make extra demands on the community.

Aymara women do not, as a matter of course, surrender their family
names at marriage. The importance of the woman's family name is related
to her rights of inheritance. In discussing Aymara families I have
chosen to preserve both the husband's and wife's surnames, referring to
the nuclear family with a hyphenated double name. For consistency, the
husband's name is listed first, following the Hispanic custom. For
simplicity and uniformity, all children from a conjugal pair will be re¬
ferred to by the father's surname only.
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He cooperates with the community leaders. He has classes all day, every

day; and he offers evening classes for adults and older students.

A bad teacher does the opposite of all those things. Especially,

he demands extra payments. One teacher demanded that the community

provide him with a birthday fiesta and kill a pig. A recent teacher

accepted gifts from students who did not have good notebooks just before

exams and then all of them passed their exams. "These things are not right,

but what can one do?" it was asked.

Has the community no recourse if they get a bad teacher? "Not really.

Sometimes they complain but unless the teacher leaves on his own, nothing

can be done until the assignments for the next year." It was said, "Campo

people are really powerless."

Are teachers from the campo better than teachers from the city? "Yes,

almost always. However, there are some good teachers from the city

too. Once there was a Quechua speaking teacher in Chukiñapi. He was

very sympathetic and well liked, but after a year or two he transferred

back to Cochabamba. The teachers in the school now are all from this area."

It was stated that most school children in Chukiñapi speak Spanish.

The majority however, have had no contact with Spanish before attending

classes. The first year of contact with the school is when most learn

Spanish. Indeed this seems to be the primary function of the first year

of schooling.

While the amounts are small, the costs of schooling are seen as a

deterrent to school attendance. The only real costs are pencils and paper;

almost no one buys textbooks. There are also indirect costs which must

be borne by the parents in supporting the teachers and building and
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maintaining the school buildings.

The community is proud of the fact that Chukiñapi has produced a total

of 28 teachers. Most of these teachers are now employed in nearby

communities.

Gregorio Choque and Marcelina Quispe reared six children. These

children now range in age from about 35 to 17 years of age. Gregorio

is about 60, Marcelina is in her mid-50's. Both Gregorio and Marcelina

are functionally monolingual Aymara speakers. Their existence is centered

in Chukiñapi, around their house and their fields. Gregorio makes one

or two trips a year to the city of La Paz; Marcelina has only been to

La Paz a couple of times in her entire life.

With one of the Choque children assisting me, I was able to interview

Gregorio, asking him specific questions about education.

The following statements are excerpts from that interview.

What should one do in order to instill good values and ideas in

children? "The parents ought to send them to school and see that they

always study hard. If the children don't study hard then they will have

to learn the ways of the chakras (fields) and always tend the chakras."

What do you think of education and of the school here in Chukiñapi?
"Children ought to go to school and study hard, otherwise they will have

to tend the chakras."

Do you have any ideas or suggestions as to how the school here ought

to be changed in order to improve the education of the children here in

Chukiñapi? "The teachers and others know better than I. But everyone

ought to get as much education as possible."
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What aspirations do you have for your children and grandchildren
now? "They should get as much education as possible so they don't have
to tend the chakras."

Gregorio also stated that it was the duty of the parent to make
sure that the children attended class and studied hard, as much as it

was the duty of the children to do these things. In general, Gregorio
and Marcelina believe strongly in the advantages of schooling. This is

reflected in the lives of their children.
A

Martin, the eldest son, attended the local schools in Qalaki and

went on to the normal school in nearby Santiago de Huata. Currently a

rural school teacher he has completed additional training in his area of
A

specialization, mathematics. As was mentioned in Chapter II, Martin
has also taken the required courses for becoming a school director.

A

Today Martin sometimes chastises his younger siblings for being behind
in school, for not studying hard enough. He is the model the others all

strive to emulate or else have to work against.
A

Another son, Jose, died tragically a number of years ago. He had

just completed his training at the normal school in Santiago de Huata
and was home in Chukiñapi for the summer vacation. He was to begin

teaching chores at a rural school at the start of the next academic year.

However, he drowned while swimming in the lake.

Celia was ten years old when her brother died. Her father and older

brother had a conference and decided that Celia should be enrolled in

school.

Celia was the first girl in Chukiñapi ever to attend school.

There was much criticism of the father. Some in the community complained,
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"Why should a girl go to school? It is a waste of time." Celia was so

unhappy that she cried every day for two weeks. Then a second girl was

enrolled. The two girls became close friends. The second year more

girls were enrolled so that there were about seven or eight alto¬

gether. The teacher was good during the first year and did not criticize

the father or make fun of Celia. He was one of the "good teachers".

Later he was killed in an accident and everyone in Chukiñapi was saddened.

Celia attended school in Chukiñapi for almost three years, though she

received only two years of credit. Then, with her mother very sick
*

(apparently she was still emotionally disturbed over the death of Jose),

Celia went to La Paz to live with an aunt. She was there almost a year

when her father came to bring her home; again after consulting with

her older brother. She had been attending school in La Paz and did not

want to go back to Chukiñapi, but her father persisted. Celia lost a

year of school credit because she left before completing her exams.

After completing one more year of schooling in Chukiñapi, Celia re¬

turned to the city where she sought employment as a maid. Celia now

holds down odd jobs while hoping to return to school by enrolling in

the night classes for adults in La Paz.

Celia would like very much to finish school. She talks of going back,

however, it would be difficult. She also says the boys in school make

fun of older girls when they go to school.

Celia is delighted with the large number of girls now attending school

in Chukiñapi. "Today any girl who wants to can go to school. Before

it was too bad, because a lot of girls wanted to but could not. Now if

a girl does not go to school it is because she lacks the voluntad or will

to do so."
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Though her personal goal of becoming a rural school teacher is rather

unrealistic given her age and circumstances, Celia is determined to

assist her younger brothers in order that they might finish their ed¬

ucation. She helps her two youngest brothers by providing clothing,
tuition money, and lodging in La Paz when necessary. She also chides them

when they do not perform well, threatening to cut off her aid if they
are too lazy to study diligently. So far this has proved an idle threat.

Even when one brother failed last year she continued to help support him.
Juana is a few years older than Celia. When Jose drowned she was

considered too old to begin schooling, and so was passed over in favor

of Celia. Juana, however, married a rural school teacher. With her

husband and children Juana now lives in La Paz in a residence provided

by her husband's relatives. He has been studying for several years in
an effort to become an urban school teacher. Juana runs a small business

stall or tienda in an effort to make ends meet. Like her sister, Celia,
Juana makes frequent trips to Chukinapi to help with harvests and planting,
and to carry goods and produce between the campo and the city.

Pedro is the second youngest Choque child. About twenty years old,
he lives in the city of La Paz where he attends evening school. He

dropped out last year to work and the family was upset that he lost this

year of schooling. Now he is working and going to school too. Celia

says he is not as bright in school as the others. Also, Celia has

threatened that he will get no more money from her as long as he continues
to keep bad company.

Celia's youngest brother Juan, 18, walks daily to a colegio, near

Chukinapi. He is very bright in school and he wants to continue his ed-
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ucation after his bachillerato, in either normal school or the univer¬

sity. There is much talk in the family about what they will do with

the house and land in Chukiñapi if Juan leaves for the city. No one,

however, is suggesting that he remain home since he has the ability

and would be happier if he furthered his education. Still, it is a

problem since the youngest son traditionally stays with the parents and

takes care of them. Celia says it is good when the youngest son does

this.

By getting them out of the chakras, education increases the

potential of the individual. In addition, due to the patterns of mutual

assistance among family members, education for any members of the family

may result in increased potential for the entire family. In the case

of the Choque-Quispe family, education is a family goal. At various

times, different members of the family have helped one another to obtain
a

more schooling. Gregorio consulted with his son Martin, the most ed-
A

ucated member of the family, after the death of Jose, concerning the

future schooling of Celia. Celia now helps Pedro and Juan with the

expenses of their schooling, while she herself continues to entertain

hopes of returning to the classroom. When in La Paz, Celia, Pedro and

Juan all stay with Juana or have obtained housing through her contacts

(or those of her husband's family networks).

The value that schooling has for the Choque-Quispe family is evident

from the above description. The importance of education as it is generally

expressed by the Aymara is visible in several additional ways.

The importance that Aymara communities have historically associated

with schools is demonstrated by the inclusion of an alcalde de escuelas
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or al cade escol ar within the traditional socio-political structure of

Aymara communities. Moreover, during the rise of the community-based

sindicatos of the early 1950's, a sindicato secretary was also designated

for the educational concerns of the community, thus paralleling the

traditional structures (Carter 1971:111). Although the importance of

the sindicatos has long since faded in most Aymara communities, the post

of the school alcalde continues to the present.^
Comitas (1967:944) acknowledges the high educational aspirations of

the Bolivian campesino, and says that many perceive education as a

catalyst for social mobility while others see education as a general

panacea for their life, perhaps endowed with magical qualities.

Certainly the revolution of 1952 gave impetus to a need for literacy

(cf., Carter 1971:110). In the years immediately following the revolution

there were endless litigations in the courts regarding land tenure.

These legal cases resulted in a real need for literacy in Spanish. During

this period it was not uncommon for young, schooled and literate men

to assume positions of authority within Aymara communities. These men

were better able to represent their communities' interests in the world

of Hispanic courts.

The real value of education for most Aymara individuals is a practical

one. The admonition of work at school or in the chakras is perceived as

a real choice by many Aymara today. In the community of Qumpi I talked

^hile communities have long felt that schooling was important, the
causes of this felt need have varied. In a personal communication,
Gordon Appleby has said that in the first two decades of this century
underground schools were started in several locations in the Depart¬
ment of Puno, Peru and probably in Bolivian territory as well, by
Indians who had learned to read and write Spanish and had returned to
their communities. Appleby attributes this desire for schooling with a
rising economic situation (due to the increase in prices of the world
wool market, wool being a principle export of the altiplano) and a
concomitant rise in socio-political expectations.
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with two men, both in their thirties, about the value of education.

Both men felt that schooling is very important, and one emphasized

that he was thankful for the schooling he had gotten at the old Canadian

Baptist school in Llamacachi. It was such a good thing, and had al¬

lowed so many to rise up in the world. Today, though, at the colegio

in Qumpi there are some bachilleres who do not speak Spanish. This is

not good. How can they get a good job or go on to the university? Still,

schooling in Qumpi was preferred to schooling in La Paz by the men.

Those who go to school in the city never return to Qumpi. Today there

is no doctor and no Uwyer in Qumpi; nor has anyone from Qumpi ever gone

into these professions.

As was mentioned, the importance traditionally attached to education

is underscored by the inclusion of special positions in the community

socio-religious structures. The importance of schooling is also reflected

in other adaptations, specifically in the fiesta system and fictive

kinship. Graduation from a colegio or normal school is an important

event in the life of the individual graduate, his family, and the family's

social networks. The parents of the graduate arrange for proper padrinos

de promoción (godparents of the graduation). These padrinos are

responsible for presenting the graduate with appropriate gifts, and

presiding over the fiesta which celebrates the graduation or promoción.

Some attitudes toward teachers and the schools have already been

noted. For example, Gregorio Choque acceded to the professionalism of

the teachers and educators in determining school policies in Chukiñapi.

There was also some discussion of the perception of teachers as "good"

or "bad". Teachers, whether Amerinds or hispanos, are accorded sub-
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stantial prestige in rural communities. Teachers are the only profes¬

sionals in most rural communities, and are often expected to perform

many roles - some of which are not related to classroom teaching.

Rural Aymara children may strive to become rural teachers. Not only

is this a prestigious role model, but it is an obtainable one, at

least for some. Today, teaching remains, for all practical purposes,

the only profession open to Indians. There are, however, some negative

values associated with teachers, or at least with some teachers. Primary

among these would be the practice of having to pay the teacher in order

to receive good grades, or even to assure his continued service in the
•4. 1community.

There are also some negative opinions toward schooling itself. The

situation at the present presents a myriad of paradoxes. The traditional

value placed on schooling is still to be found in virtually every com¬

munity on the altiplano. Increasingly, however, some Aymara are re¬

cognizing negative aspects of the present school system.

Justino Llanque (1974) has termed the current official attitudes and

practices in Peru a form of ethnocide. Others have simply questioned
A

the fruitfulness of the policy of castellanizacion considering its

ineffectiveness in the past. In personal communication, Juan de Dios

Yapita has said, "In Aymara areas, where the people speak Aymara, they

ought to be taught in their own language. Everyone knows the people

speak Aymara but the education is in another language the people do not

understand."

"*It would appear that this is a practice which affects the system at many
levels. Students pay teachers. Teachers pay the officials in the
national bureaucracies.
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One Aymara stated his view rather bluntly; he said that desarrollo

(development) is really destruction. Among the destructive influences

on Aymara life today he mentioned the following: schools, the military

(conscription), the church, and various government agencies.

This man used a tree analogy to explain his position. There is a

very large tree but it receives no water or nutrients. Then there is

a small tree that wants simply to graft the big tree on to the trunk

of the small tree. The small tree has a lot of water and nutrients, but

wants to graft the big tree onto itself rather than to share its food.

However, the big tree is too big to be grafted on to the small tree; it

just will not work.

Foremost in the minds of the older members of a community is the

observation that those youths receiving some schooling, especially those

who become literate or even receive a bachillerato (high school diploma),

are much more likely to leave the community, and its traditions.

Formal education carries the youth of a community into a new and

different "culture", while preparing them for upward socio-economic mobil¬

ity. As speakers at one colegio1s graduation exercises emphasized, a

bachillerato degree "opens doors to the university, to the normal, etc."

In actuality, however, few rural students, even with bachilleratos, are

able to successfully complete much additional education - nor does it

do them much good to try. Rural students are ill-prepared to compete

with urban-trained students in the country's universities. Moreover, it

is difficult to pass the entrance exams, and it is relatively expensive

to attend a university. Therefore, traditionally, the more successful

students from rural schools have opted for a rural normal and a career



109

as a rural school teacher. Apparently, the supply of rural teachers has
about caught up with the demand, and positions are increasingly difficult
to secure. In short, obtaining a bachillerato does not open all kinds
of doors to a successful student. In fact, the new graduate may find
himself accepting a position in life formerly filled by persons with
much less education, and far below his or her expectations.

There are also many expressions of the ineffectiveness of rural
education. For example there is the unfavorable comparison with urban
education, and the statements that there are bachilleres who cannot
speak Spanish, much less read it. The statements of teachers citing
the lack of student motivation were mentioned earlier. Finally, there
is the idea that schooling itself is destructive of community, and of
tradition.

The conflict between the Hispanic and Aymara traditions in school
settings is easily demonstrated. In the section that follows, two
situations of such conflict will be examined. The first example centers
around the graduation exercises at the new high school in Ancoraimes.

*

The second event to be analyzed is a meeting of the Comité para el Progreso
Escolar and the parents of students at the school in Las Lomas.

Two Examples of Conflict

Graduation in Ancoraimes
*

This was the first promoción (graduation) of bachilleres for the
new colegio (secondary school). Scheduled for 9:30 a.m., the program

got under way about 11:00. While students began gathering at about
10:00 a.m., the director did not arrive until about 10:15. The parents
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and other adults from the community did not start to arrive until

shortly before 11:00.

The ceremony took place on the basketball court in the middle of

the school courtyard. A wooden platform held chairs for the three

students who were to graduate, the high school teachers, and female

director of the high school section, the mother of one of the graduates,

and the guest speaker. Chairs were set up on the basketball court

facing the raised platform which was just off the court and in front

of the school's flagpole. Those in attendence sat in these chairs

or stood or squatted to the sides of them after all the chairs were filled.

The students of the school stood in lines behind the chairs. Only about

150 of the school's 250 students were present for this ceremony.

The activities began with the teachers taking their places on the

platform. There were five female teachers and two males. The females

were dressed in slacks or blue jeans; a couple were chewing gum. The

male teachers also were dressed informally. One of the male teachers

served as master of ceremonies. The other male stood in the background

behind the platform. The colegio's overall director, who is also in

charge of the middle school, was running around helping to set up chairs

and tables. He appeared on the platform only once, when he handed out

some Diplomas de Honor to intermedio or junior high school students.

The master of ceremonies followed the printed program in announcing

the various parts of the graduation exercises. An outline of the

program's activities is sketched below.

Entrance of the graduates. As the hired band played the Triumphant
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March from Aida, one at a time the three male graduates appeared from

way off the court and began marching up to the platform. Each was

dressed in a brand new brown suit, almost, but not quite, identical.

Two of the graduates were escorted by female teachers, who marched in lieu

of a parent. The other was escorted by his mother, dressed in fine polleras

(heavy skirts worn by Aymara women); however, she did not wear a derby

over her long braided hair. These three women took seats on the opposite

side of the platform from the graduates, sitting with the teachers already

seated there.

Everyone stood and sang as the band played the national anthem and

the Bolivian flag was raised.

Address by the director. The female director of the high school

section of the colegio welcomed the guests.

School song by the general chorus. All of the students present, who

stood behind the chairs on the basketball court, served as the general

chorus. The song they presented was about the school, mentioning it

by name, like an alma mater. There were also verses which mentioned

specifically each grade.

Address by a student representative. A student from the third

curso medio (junior class) came forward, stood on the platform and made a

short speech saluting the three graduates.

Music by the band, "Los Huajchas11. Three teenage boys appeared

from behind the platform and performed two musical numbers, including

a cueca, a popular type of dance. Many of those present clapped their

hands to the beat of the music. The band consisted of a guitar, a

churango (a stringed instrument made from an armadillo shell) and a drum.
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The boys also sang. The district superintendent of the Methodist church,

a local Aymara, offered a prayer. The prayer was in Spanish.

Awarding of diplomas to the best students of the colegio. About

25 Diplomas de Honor were to be awarded, but only nine of the names

called were present. Two of the graduating seniors received these awards.

The director of the high school (medio) began by giving diplomas to

students from the first, second, third and fourth curso honor students

(grades nine through twelve). The recipients from the fourth curso

were the two graduates. The director of the middle school (intermedio)

then began calling up the recipients from the primero, segundo and tercero

cursos of the colegio's middle school. There were two sections each of

primero and segundo intermedio. The honor of handing out the diplomas

and giving the recipients big abrazos (hugs) rotated among the teachers

and the guest speaker seated on the platform. The man who was both

guest speaker and overall padrino of the entire graduation exercises

was e Methodist pastor and North American missionary from La Paz who had

formerly worked in Ancoraimes.

Address by the padrino of the graduation exercises. The Methodist

pastor addressed those present. This "sermon" took as its text the story

of Joseph. As graduates you are entering a new culture, but you must

not forget where you came from. Like Joseph you must try to help your

fellow countrymen. Serve this adopted culture as well as your own com¬

munity. It would be sad to forget the traditions of your fathers. This

speech was received well by at least some of those present, but many were

monolingual Aymara speakers and hence could not understand the message

which was in Spanish.
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Awarding of graduation certificates. The directora gave out the

first certificate and then invited the guest speaker to award the

second. Another teacher awarded the certificate to the third graduate.

Address b.y one graduate; One of the graduates spoke briefly. He

was very nervous and paced back and forth as he thanked the teachers and
the speaker. He also greeted the other students and those present.

Closing address by a professor., A female teacher spoke briefly,

congratulating the graduates on behalf of all the teachers.
Awarding of gifts and flowers to the graduates. The parents of only

one graduate were present. The mother was already on the platform. She
presented her son with some roses wraped in plastic. The father came for¬
ward with more gifts.

Following the parents came the padrinos and relatives of the graduates.
Some brought more gifts, most carried confetti. The gifts were presented
to the graduate. The confetti was taken in handfuls and carefully rubbed
into the hair of those participating in the ceremony: the graduates,

the parents, the guest speaker, and the teachers. This part of the
celebration lasted about 15 or 20 minutes.

Next came an unannounced part of the program. One at a time, men

from the community stepped up on the platform and said a few words.

Not until everyone who wanted to speak had done so was the ceremony

ended for the general public. Four men spoke to the gathering.
The local Methodist superintendent spoke first. He was glad

that all of the graduates were from the same place; Calawaya, not

Ancoraimes proper. He asked that those from Calawaya stand; but no
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one stood. He spoke in Spanish.

Next a man addressed the gathering, speaking first in Spanish

and then translating his own message into Aymara. He said, "The door

is open to these graduates to the University, to the normal, et cetera."

A former teacher spoke next. This man also spoke first in Spanish

and then did a translation into Aymara. "Three of the 28 students

that were in segundo intermedio (seventh grade) when I first knew them

are graduating today. Where are the others?" He then spoke of the

teachers that this community had produced in the past, and also named

some other residents who had became "professionals."

The last speaker was at least ten years younger than the others.

He spoke only in Spanish. Like all of the others before him, he

began thanking the teachers for the sacrifices that they had made in
*

working in this community. He also thanked the padrino de promoción.

His was the shortest of the four speeches.

This effectively closed the official ceremony. There was much

picture taking; the male director and the Methodist superintendent

both had cameras. Pictures were made of the one graduate and his parents,

with the graduate holding the roses and the diploma for all to see, as

well as all his other gifts. The three graduates together had their

pictures taken alone, with the male director, and with various padrinos

and relatives.

Social reception, This was for the graduates and their padrinos

and relatives, the teachers, the padrino de promoción, and a few invited

guests.
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Tables had been placed in one of the classrooms and chairs lined

the walls. A multicourse meal had been prepared, and was served by

several men and boys. After the meal the school director said a few

words, thanking those who had attended. Those attending the social

reception segregated themselves into five basic groups. These groups

were composed of: the graduates, their parents and padrinos; Aymara

men; Aymara women; school teachers; and visitors from La Paz.

On examining this event, it can be observed that major points of

culture clash occured between the Hispanic teachers and the Aymara

townspeople who attended the ceremony.

The director, who is from the province, but not from Ancoraimes itself,

was the only faculty member who seemed to fit in. He is also the only Aymara

on the faculty.^ He wore a coat and tie and was very excited by the grad¬

uation exercises. He fussed over the graduates and had his picture made

with them. The other teachers, all of whom are in their twenties

or early thirties, were much too casual in their attire and attitudes (e.q.,

chewing gum and talking on the platform) toward this very important

event in the lives of the graduates and the community. It should be

remembered that these were the first graduates the colegio had ever

produced. In contrast with the teachers, the townspeople who attended the

ceremony were well-dressed, and they appeared to be serious and happy

about the promocioh.

^1 was informed that this director has problems with the teachers be¬
cause he is an indio while the teachers are all hispanos from the city.
It was said that the teachers do not like to take orders from the
director for that reason. Conversations with the director seemed to
support this statement.
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One other clash which could be glimpsed at the graduation exercises

was that between the Protestant traditions and the more traditional

Aymara practices. The school has historical attachments to a Protestant

missionary school, and the director and many of those in attendence

were practicing Protestants. Thus it was not surprising that no alcohol

was used or consumed during the ceremony or the social reception that

followed it. During the ceremony, however, members of the band were

observed drinking beer between numbers. Neither was there any dancing,

an activity frowned on by Protestants. The influence of the Protestants

was also evident in the offering of Protestant prayers during the course

of the ceremony.

More important than these points of clash, though, are the ways in

which old traditions have been adapted to new situations. Examples of

this occurred both during the official program and later at the social

reception. The music used during the ceremony illustrated the merging

of traditions. The band was typically Aymara; the kind of band used

at all important fiestas. The national anthem and the school song re¬

present the incorporation of Hispanic elements. The three-piece student

band playing "folk music" represents a true merger of the two musical

traditions. This type of music has become popular in the city with hispanos,

and is apparently gaining in popularity in rural areas. The instruments

used are a mixture of Spanish and Amerind ones, just as the music itself

is a blend of the two elements.

The employment of the padrino system has been noted. The presenta¬

tion of gifts, and the use of confetti, are further indications of the

presence of Aymara practices at the event. The social reception also
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indicated the strength of Aymara traditions. No social event among

the Aymara is complete without a meal. The social reception consisted
of a very ample, if not elegant, meal, mutually shared by the main
participants - the graduates, their families, friends, a few members of
the extended families, the teachers and commencement guests. It was

significant that not all of the teachers attended. About half did not
consider the social reception sufficiently important or otherwise

compelling to attend - a fact that did not go unnoticed by many of those
who did attend.

A School Meeting in Las Lomas

The school in Las Lomas was discussed in Chapters I and II. The

school, located in a house donated by a community member, was established
and is maintained by a small organization of interested hispanos from La
Paz. This group, the Comité para el Progreso Escolar (CPE), became
concerned at the community's apparent lack of involvement and at the

small number of students actually enrolled at the school. The Comite

decided to have a meeting with the parents of the school children, the

padres de familia. The school's only teacher, Simon Jamach'i was to

arrange the meeting for one Sunday morning. The meeting was to be held
in the school.

Parking the jeep at the end of the road, the CPE people and I walked

up to Las Lomas. We arrived about 9:40 a.m. for a 9:30 meeting. When
we got there the school was locked up. There was no welcoming committee,
in fact there was no indication that anyone there expected the CPE or a

meeting. We waited some time, drinking a soda pop purchased at the little
store just down from the school. Later, several of us walked up to where
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the community was constructing a water holding tank and talked with

some of the men working there.

Finally about 10:15 the teacher arrived. Señor Jamach'i unlocked

the door of the classroom. He located a bell and began to ring it in

order to call people to the meeting.

The CPE members went inside to await the arrival of the padres de

familia (student's parents). When only one woman, with a wawa or young

baby on her back, had showed up after more than half an hour of ringing

the bell, the OPE people were more than a little discouraged and upset.

Some were talking of leaving. "This is the problem, no interest," it was

said. "We call a meeting and the result is always the same. No one

comes. What can we do?"

Then gradually at first and more frequently shortly thereafter, people

started to arrive. The teacher and another young man called a third

man in off the street. One male from the CPE went over to the community

store to bring back the owner and any others he might find there. Presently

four or five more people showed up, then within the space of about 15

minutes the room filled to capacity. A few more arrived much later,

but there were enough people present to allow the meeting to begin at

about 11:15.

In attendence were six males, 19 - 45 years old. Only one said he

had children in the school; this was the store owner. The others looked

too young to be fathers of school-age children; most appeared to be in

their twenties. There were nine women present, about 27 - 43 years old.

One wore short hair and Hispanic dress. The others all wore braids and

spoke Aymara. They all looked old enough to have school age children.
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At least twelve children, six boys and six girls, were sitting on the

floor inside the classroom. Others stood around the door for a few

minutes or played in the street just outside. The children ranged in

age from three or four to ten or twelve. In addition to these community
members, there were also eight CPE members and myself.

The female CPE leader sat in the middle of the bench facing the door.

Also sitting on this bench were one Hispanic-looking mother and three

women with braids. As a newcomer would arrive, one who had been sitting

would get up and give up her seat, moving behind the bench to kneel.

Across the right wall from the door some CPE members sat together on

the floor. Opposite the CPE members, sitting on the bench parallel with

that wall sat three men and two female CPE members. One woman in braids

knelt by the front wall, facing the bench of women. Three men, the

store owner, the teacher, and another young man of 30, stood in the door¬

way. The children all sat on the floor in a line across the front of

the room from the teacher to the kneeling woman in braids.

In the early part of the meeting (there was neither an act of opening

nor closing for the meeting) the discussion centered on the small

attendence and the work obligations which seemed to divide the community.

The CPE leader said, "They work on the tank on one hand, and the road

on the other; and the school sits in the middle, neither here nor there."

There was talk of bringing the workers from the tank project down to the

meeting or else moving the meeting up the hill to the work site. The

store owner was against this. When pushed for a reason, he rationalized

that there were no more than four or five padres de familia working there.

Throughout the meeting the teacher acted as translator. Everything
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was in Spanish until the discussion got a little heated, then the teacher
said that since many of the women did not understand Spanish that he
would translate. No one else translated, and the teacher usually

translated his own words as well as those of the others. Many of those

who spoke used both Spanish and Aymara, switching from one to the other

depending upon the primary intended audience. By the last half of the

meeting, only the CPE members were using Spanish. The teacher would
translate their words into Aymara for the others and occasionally would

break into the debate in order to capsulize for the CPE what was being

said in Aymara by the community members.

The meeting, by western standards, did not follow any logical order.

Someone would raise an issue, and before that was argued out, someone

else would raise another issue. The method of argument was not to

confront another's position directly, but to attack him personally. No

attacking was really done except by and toward the store owner; and

he eventually initiated reconciliation. Once all the different ideas

had been expressed then t.he rhetoric and circumlocutions seemed to be

intended for compromise.

The two most vocal individuals at the meeting were the store owner

and the teacher. The teacher tried hard not to take sides, but rather

to expedite, translate, and finally support the decisions of the group.

"Is the school to remain in the hands of the CPE or become a fiscal

(public school)?" a CPE member inquired of the parents. The CPE members
also wanted to know how the community felt about the methods employed

by the school. "What is to be done about getting the padres de familia
and the junta (community council) to support the school, to attend
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meetings?" a hispano asked. "Let's form a committee," said a CPE

member. "The junta is always busy," responded the store owner.

Finally, the store owner agreed that the school should continue

under the sponsorship of the CPE. The CPE leader suggested that they
should take a long hard look at this decision and consult with the

Ministry of Education before finalizing a decision. This advice went

unheeded.

It was suggested by a woman in braids that an alcalde de escuela

be selected. "Yes", agreed the store owner, "every community with a

school has an alcalde de escuela, and so should we." This pronouncement,

and the apparent agreement of all community members present, precluded
the concern of the CPE on how to get the junta's support behind the

school and/or how to form an associaton of padres de familia. The CPE

remained unconvinced that appointing one man was the way to proceed. They
all felt that a large group or committee would be best.

Then the store owner nominated a man to head up the school, until

it was possible to select an alcalde de escuela. The nominated man

had spoken several times during the meeting and stood next to the teacher

throughout the meeting. IIlogically to the CPE he had no school-age
children. The CPE members all felt that there should be several nominations

and then an election. Perhaps this election should not take place

until more padres de familia had been gathered, it was suggested by one

CPE member. All of these suggestions were meant to gain more consensus.

None of the community members, however, were listening to the Spanish-

speakers at this point. The teacher was going around the room clockwise,

beginning with the woman kneeling to the left of the store owner, asking
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each person, "Jumasti11 (and you). To a person each one replied, "Walikiw"

(it is good) or "De acuerdo" (I am in agreement). That was it.

Essentially the meeting was over. The children left at this point

and went outside. Others started standing up, or moving about. The

CPE people, however, were not ready to break off discussion and did

not understand what was happening. It was at this point that they in¬

sisted on more nominations. "If the men are so busy then a woman

ought to serve on this 'committee'," it was suggested. In desperation

the CPE leader started asking the women directly if they would be willing

to work on a school committee. Finally, one woman hesitatingly agreed,

and there was an attempted nomination of her to serve on the school

committee. Those present greeted this development differently. Some

CPE members were enthusiastic. Some women in braids were gleeful. The

men of the community were quite passive.

The woman protested she was too busy. The CPE leader asked if

she worked outside the community. No she did not. "Then you should have

time enough," she was told. "The men all work and they accept such

positions." Someone else suggested that a woman would need her husband's

permission first. At that point the CPE members started to discuss

the situation among themselves. The community members just got up and

left, shaking hands and going through the formalities. The meeting was

over, but it is doubtful that it ended satisfactorily for most of the

CPE people.

Outside there was picture taking before the CPE members said goodbye

and began walking down the mountain to the parked jeep. The new school

official and the teacher accompanied the CPE members down to the river
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gorge where one group of men from Las Lomas was working that Sunday.

There they found the president of the junta and talked with him briefly.

After a few minutes, the CPE members crossed the footbridge and walked

on down to the jeep.
*

At the next meeting of the Comite the major topic was the future

of the school at Las Lomas. The males present expressed concern for

the group’s moral commitment to Las Lomas. "Do we have a commitment?"

they wanted to know. "If not. then let's not continue there." A

general concern was the fact that they had spent b$45,000 (U.S. $2,250)
for 16 students. Many felt that they were not getting enough for their

money. Some wanted to give up the idea of schools and work on developing

community centers or some kind of informal education centers. Others

wanted to move to a new school, one closer down to the city.

As one reviews this encounter between the people of Las Lomas and
a

the members of the Comite, it becomes clear that there are several points

at which one group or the other is operating with sentiments and behavioral

norms not understood or misunderstood by the other group. The Comite,

for instance, felt that the school ought to be the community's number

one priority. The community members perceived several community needs -

the well, the bridge, and the school. The time of the meeting and the

fact that men were required for the labor at the well and bridge sites,

explain in part the attendence at the meeting.

The Comite members felt that the tardiness of the community members

in showing up for the meeting also indicated their lack of interest in

the school. This was an incorrect assumption. It was not understood

that the Aymara community members operate with different time orientations
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and considerations. The time for the meeting was to have been 9:30

a.m. The Hispanic Comite.members arrived at the appropriate hour by

their standards, shortly after the announced starting hour. The community

members, however, are not used to operating on clock time; few house¬

holds in Las Lomas own a watch or clock. Moreover, the mid-morning hour

of the meeting is not a convenient time for meetings in a rural community.

By this hour, people are already out working, either in the fields or,

as on this occasion, on community projects.

Other cultural factors also affected the course of the meeting.
.*

The Hispanic Comite members tried to impose what they considered the

appropriate rules for running a meeting. This would have included ob¬

taining the "palabra” (recognition from the chairperson) before speaking,

nominations and the election of committee chairman. This was not what
*

happened. With Simon Jamach'i chairing the meeting, Aymara.rules

tended to dominate behavior during the session. Often two or three

people would begin talking simultaneously. Eventually, one of these

would prevail as the others would yield, but the initial moments of

such exchanges were confusing, frustrating to the hispanos who would

have liked more order. The use of Aymara as the medium of communication

also was bothersome to the hispanos. The situation was somewhat aggravated

by the fact that as the meeting progressed and the discussion became

livelier and more heated the community members, including the bilinguals

among them, used Aymara almost exclusively.

The Aymara rules for decision-making at public meetings are different

than those employed by hispanos. All decisions are resolved by unanimous

consent. In this meeting at the school, Jamach'i allowed the general
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discussion to ramble on until he sensed that a consensus had been

reached on the choice of a school committee head. Only at that point

did he formally ask each adult present from the community if they

approved. There was no need for the nomination of a number of candidates

and then voting to select one from this number. The members of the

Comite did not understand this procedure, and felt that the method

of selecting the school committee head was somehow less than democratic.

Summary

Assessment of the attitudes toward schooling can provide an under¬

standing of the conflicting Hispanic/Aymara cultural patterns and

perceptions which contribute to the ineffectiveness of the schools.

Such differences were obvious both in the expression of views and in

observable behavior at school assemblages.

National integration is a popular Hispanic concept, with a goal

of increased national productivity and modernization through education

and incorporation of the rural Amerinds into the national mainstream.

However, it is generally agreed that the existing educational system is

inadequate to achieve such a goal. There is little agreement on the

cause of this inadequacy. Ineffective pedagogical methods and curricula,

lack of resources, and poorly trained teachers are reasons often cited

to explain educational failure. Bilingual/bicultural education, ex¬

perimental schools, and overall reform are sometimes suggested as

solutions to the educational problem. It also has been suggested that

Bolivia reject all foreign models in reforming the national educational

system; few hispanos have suggested that Hispanic schools may be



126

foreign to Amerind communities.

Although they have little control over their schools, Aymara
communities take pride in their schools and in the successful students

produced. Family networks and support are important in obtaining schooling.
Parents value schooling for their children as a way out of the insecure

life of subsistence farming. The Aymara desire for schooling is manifested

in the local construction of school rooms and apartments to attract

good teachers. This contrasts with the minimal government investment
in rural education. Government money goes mostly for teacher salaries;

and the majority of these teachers are themselves hispanos from urban or

suburban areas.

Since the revolution in 1952 there have been some changes. There

are now more schools and more teachers, and the student population has

changed as more girls attend school. Nevertheless, the illiteracy rate
in Bolivia continues to be among the highest in Latin America.

Educational politics, as manifested in teacher strikes, and the

cultural prejudice of hispanos against the Aymara are detrimental to
school effectiveness. Cultural prejudice was demonstrated in the attitudes

of teachers at the graduation exercises, and reportedly occurs in normal

schools. Such prejudice and Hispanic control of the schools reflect the
nature of the Bolivian social order. The fact that the Aymara can effect

little control even over their community schools leads to frustration

and resentment.

While factors such as these may have a detrimental affect on the

schooling of Aymara students, another problem is that of Hispanic/Aymara
communication. There is a basic language problem in situations involving
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both monolingual Aymara and monolingual Spanish speakers, as evidenced

by the meeting of the padres de familia in Las Lomas. Potentially

more serious, though, are problems of communication at a deeper level,

involving conflicts of cultural assumptions. Several of these could

be observed at the Las Lomas parents' meeting. These included differing

concepts of time and resulting scheduling conflicts, and differences

in Hispanic/Aymara rules for conducting a meeting and decision making.

These are more than differences in attitudes and customs, though

they represent that as well. They are manifestations of the cognitive

filters which structure perception, sentiments and behavior. These

elements became obvious as event analysis was used to underscore Aymara

conflict with Western or Hispanic norms. There are, however, many more

subtle manifestations of Aymara cultural perception which might go

unnoticed on causal reading.

Consider the following example. The Aymara professor who lectured

at the Las Lomas school (as described in Chapter I) elicited a list

of animals which he wrote in Aymara on the chalkboard. It may be re¬

called that he rejected the suggestions of tiger and bear asking, "Have

you yourselves seen these animals walking about here in Las Lomas?" As

will be shown, this insistence on things that had been seen and were

known through personal experience is grounded in the Aymara category

of data source marking and the insistence on discrimination of seen

versus not seen.

Recognition of such elements can come only after an extensive study

of the bases of Aymara cultural perception. This allows Aymara conflicts

with the Hispanic educational enterprise to become more apparent.



CHAPTER IV

AYMARA BASES OF INTERACTION AND SOCIAL ORGANIZATION

Before measuring the effect of Aymara cultural perception on schooling,

one must identify the various dimensions of Aymara cultural perception.

This will be accomplished in three steps. First, the bases of interaction

and social organization will be examined because life style, community

and family structure, the systems of social relations and ritual are

congruent with perception and behavior. Secondly, Aymara behavior will

be analyzed. Thirdly, the processes of socialization which teach the

basics of Aymara cultural perception to each new generation will be

examined. The immediate task, however, is to understand the dynamics of the

organized patterns which define relationships and regulate interaction,

and which provide a basic understanding of what it means to be Aymara.

An Introduction to the Aymara Way of Life

Prior to Spanish conquest, the Aymara lived in communities or kingdoms

with political ties to the Inca which required tribute in both goods and

services. The Spanish colonial system which was imposed on the Aymara

after the conquest differed little from the Incaic one which had preceded

it (cf., Carter 1964:31-35). Change began to escalate, however, with the

growth of the hacienda system, especially after independence. Individual

communities were often incorporated by the haciendas: the number of free
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communities began to decline.

It would appear that much change in the economic sphere has been due
to the development and growth of the market system which is tied to

the increased use of cash, the introduction of consumer goods in rural

areas, and a continually improving system of transportation. Changes in
the economy have been accompanied by social changes as well. Some of these

changes have been subtle, others more profound and quite complex. Change
has occurred in the systems of kinship, in the fiesta systems, and in the

internal political structures of communities.

The patterns of food production have changed little since the days

of the Inca. Some new crops have been introduced, such as wheat, and

some new animals are now domesticated, most notably sheep. The technology

of production, however, has changed little since the introduction of the

European plow. Except for a handful of communities where cooperatives
have been formed with the assistance of foreign service organizations,

there is no farm machinery. Moreover, owing to the difficult terrain and

the traditional patterns of cooperative labor, the utilization of machinery

often is not feasible.

The environment of the altipi ano is a difficult one for agriculture,

though, the degree of difficulty varies greatly from one area to another.

Generally speaking, the environs of the shores of Lake Titicaca are more

productive than the southern expanses of the altiplano. Not only is it

warmer in the lake regions, but the availability of water, from streams

as well as the lake itself, is also greater. Freezes, drought, hail and

floods are ever-present problems for altiplano farmers. With the potential

damage from the first two of these reduced, farmers in the lake area have
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better chances for a good harvest than those to the south.

The traditional crops of the altiplano continue to be widely utilized.

These include the various tubers, quinua (several varieties of Chenopodia),

and broad beans. However, each region, even each community within

a region, may have one or more specialty crops which supplement the traditional

crops or even surpass them in terms of economic importance. These would

include less hardy crops which can be grown safely only around the lake

or other mild areas. Other areas have yielded to external pressures to

plant European grains extensively, especially wheat and rye. Some com¬

munities specialize in a particular cash crop such as onions.

Whatever the crop, the methods of production are almost always the

same. The parcels worked are usually small, sometimes tiny. If the

plot is large enough to warrant the effort and expense, oxen are used to

plow the earth. Otherwise the ground is broken by hand. Sowing is always

by hand. Weeding is done with a hoe. Fertilizing usually is done only

at the time of planting by turning manure into the ground; this and any

subsequent fertilizing is done by hand. Finally, the harvesting is done,

again by hand. Irrigation is possible only in a few areas, by the diversion

of running water, and this too is done by hand.

Almost all communities adhere to the practice of crop rotation. In

his classic study on Aymara communities and the Bolivian agrarian reform,

Carter (1964:24-27) states that usually the cycle begins with tubers,

followed by legumes or quinua followed by barley and often a fallow

period; variations in soil quality and relative population pressures

apparently determine the accepted cycle for a given locality. Both the

length and specific crops of various cycles may vary. In the lakeside
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community of Chukinapi, one field on a gentle slope had a prescribed

seven-year cycle: 1) potatoes, 2) papal isa, api 11a, orulluku1 (or
pa combination of these).-,3) peas; 4) corn; 5) barley , 6 and 7) the field

is left fallow and whatever comes up is used for grazing animals. The
soil and location of this field were considered to be neither especially
good nor especially poor but rather average for this region.

The traditional domesticated animals of the altiplano are the camelids,
the llama and the alpaca, and the guinea pig. The European tastes of

the urban markets prefer other meat, and the farmers of the altiplano
have responded. In some areas, especially around the lake where the more

arable land is more valuable for intensive farming than as extensive

pasture, the camelids have been replaced entirely by sheep. Donkeys are

kept in such areas as a beast of burden in place of the llama. Pigs,
chickens, and sometimes cattle are also kept by those who can afford

them, in addition to the valuable oxen used in plowing.
In short, agriculture is a difficult means of livelihood on the

altiplano, but for most it is the only means available. Due to shortages
of arable land and machinery, and owing to the types of crops which can

be grown, farming is necessarily irtensive, demanding long days of hard
work in exchange for subsistence level harvests. Low levels of average

production are compounded by almost annual losses to frost, hail, drought
or flooding.

1
Papal isa, apilla and ulluku are all edible tubers.

2
While variation might occur for the previous years, I was told that barleywas always planted in the fifth year.
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Agricultural production is supplemented to a small extent by cottage

industries, principally weaving. In certain lake communities, fishing

provides a supplement to agriculture for both personal consumption and as

a cash product. In some areas, mining provides an alternative or a sup¬

plement to agriculture, though this would seem to be of little importance

except to a small number of Aymara communities.

In order to provide insight into Aymara life style, and especially

to create a sense of Aymara perceptions of work, a typical day in the life

of a family living in a lake community will be described showing the

routines of the various family members. While this profile is a composite,

it is hoped that it accurately portrays the life of many Aymara.

Tiburcio Choque and Feliciana Q'illqa have three children. Maria is

12, Domingo is 8, and little Benito has just started walking. Tata^
Tiburcio complains that he has to work in the fields, and wishes that he

were fortunate enough to have enough capital to buy part interest in a

truck like his brother-in-law has done. Even though Tiburcio and Feliciana

have several nice fields, including some shore property and the rights
2

to the totora which grows out from it, Tiburcio claims it is hard to

make a living from the land. The Choque-Q'illqa family has a cow, a pig,

a donkey, half a dozen chickens, a duck, and about 20 sheep. Their living

quarters consist of a one-room building in which they all sleep, a shed

for storage, a small adobe structure for housing some of the animals

Hata and Mama are terms of address equivalent to Sir and Ma'am or Mr.
and Ms.

2
Totora are the reeds which grow in the shallows of the lake. Totora
has many purposes. It is used in boat building, roof construction, and
as fodder.
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at night or when it is cold, and another small structure which houses

the kitchen. Only the sleeping quarters have a tin roof.

The family has a limited number of possessions. Tata Tiburcio and

Mama Feliciana sleep on a wooden frame bed with a straw mattress. The

children share a similar type bed. The room in which they sleep also

has a table and two straight-back chairs. A transistor radio sits on the

window ledge, but the batteries have not worked for about a year now. The

walls are adorned with old calendars; a small mirror hangs on one wall.

Under the mirror is an empty kerosene can which serves as a stand for

a wash basin. A comb hangs on a nail next to the mirror. A cardboard

box and a couple of bundles are stacked in one corner. A dress shirt

and a jacket hang from a peg board near the door. Other clothes are

wrapped in the bundles in the corner.

Tiburcio wakes at the second crowing of the rooster, wall pa aru,

but he dozes off again until the third wall pa aru. He knows it is late

for the stars have cleared and the rays of the sun are already visible.

Mama Feliciana also has waked. Tata Tiburcio goes to the storage shed

to check his tools and plan his day's activities. Mama Feliciana calls

to the children as she goes to the kitchen to begin preparations for

breakfast.

It is sinti arumaraki, almost day. Maria and Domingo are down at the

field by the lake gathering what they can for fodder. Tiburcio has staked

out the cow and fed the pigs. Mama Feliciana has milked the cow and plans

to make some cheese. She sits in the kitchen watching the water on the

fire while she breastfeeds the wawa (i.e., baby Benito). As they finish

their chores, the various members of the family come into the kitchen and
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drink breakfast. This morning breakfast is an infusion of coffee husks.

After eating the family disperses. Maria will herd the sheep up on

the mountain today. She hopes that some of her girl friends will also

be herding up there today too. Sometimes Domingo pastures the sheep as

well, but today he will help in the fields. Domingo goes along with his

father to a field they work some distance from the house. It is about

an hour's walk to this particular field. It takes only part of the

morning to weed this small field. Then Tata Tiburcio and Domingo return

to other fields close by the house. They have gathered up all the weeds

and Tata Tiburcio has wrapped them in a manta. He will carry them back

to be used as food for the animals.

Meanwhile, Maria, carrying her lunch,or kuqt'asiña, has herded the

sheep to pasture. Mama Feliciana has prepared the lunch for them to eat

in the fields (mirint'asina), gathered the eggs, and finished some sewing.

She sets out to meet Tata Tiburcio in the fields where they are to work

today. Tata Tiburcio and Mama Feliciana spend all day hoeing in several

of their fields that lie close together. Domingo also helps. Occasionally

he goes over and plays with little Benito who spends the day off to one

side sitting alone, playing with a stick or small stone. When Benito

cries Mama Feliciana comes over and breastfeeds him. When they had eaten

lunch she had given the wawa small pieces of potato.

In the late afternoon, Domingo is told to take the fodder that has been

collected back to the house and then to do his other chores. Benito is

asleep on the awayu (a cloth for carrying produce, heavy articles and babies),
and Mama Feliciana and Tata Tiburcio hurry to finish before it gets dark

on them. The low position of the sun indicates to Maria that it is iwis
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ananta, the hour for bringing the sheep back to the corral. She begins
the slow process of herding the sheep back down to the house compound.

While carrying water up from the lake to the animals, Domingo
has taken off some time to explore around the shoreline. Spying some coots

in the water's edge, he tries to hit them with his slingshot. He is un¬

successful, but somehow the time has slipped away. It is getting late
and he knows he is in for a scolding when he returns to the house.

It is dark by the time Maria and Mama Feliciana have prepared the

evening meal of soup. The animals already have been secured for the

night, fed, and watered. After eating their own supper, the family re¬

tires from the kitchen to the room they will share for the night. A single
candle provides the only light. It is ikint urassa, the hour for sleep¬

ing. As soon as everyone is in bed, the candle is quickly extinguished.
Tata Tiburcio and Mama Feliciana talk in the dark for a few minutes, plan¬
ning the work activities for tomorrow. Soon all are asleep.

In addition to the kinds of work mentioned in the description above,

Aymara also perform many other tasks necessary to their way of life. Much

of the work is agricultural, towards the production of crops or animals.

Marketing and produce is extremely important; it also consumes much time

and energy. While most Aymara families rely upon marketing specialists,
at one time or another almost everyone participates in marketing.

Work is seasonal. Sowing and harvesting require intensive labor and

take precedence over other tasks that may be performed at other times.

Work patterns are affected also by the environment. Some tasks may be
done only during the dry season; others like sewing may be done inside

during the rainy season, just as well as any other time.



136

There exists an ideal or preferred division of labor by sex and age.

In practice, however, this standard is often ignored. Men and women do

much of the same work and often work together. Men plow while women

sow or break clods. Only if there is no man to do the plowing does a woman

undertake this task. Similarly, a wife ought to do the cooking and washing.

If there is no wife or is she is unable to do these chores, then the

husband will do the cooking and even wash clothes in the stream with the

women from that area. Both men and women sew and weave, however, usually

they work on different types of articles or employ different methods.

There is even a sex-based difference in the way people carry burdens

wrapped in the cloth mantas on their backs. Women carry the manta over

both shoulders with the ends tied in a knot under their chins. Men carry

the manta over one shoulder and under the other (usually under the left)

with the knot more in front of the chest.

Children generally perform lighter chores than adults. Watching the

animals is perhaps the single most important chore almost always relegated

to the children. From a very early age children, either alone or in pairs,

will herd the animals off to pasture in the morning, watch them all day

to keep them out of the cultivated fields, and then return them to the

compound and corrals in the late afternoon. Ideally this is the work of

girls or young boys. If there are no children to care for the animals then

an adult will perform this task. Generally men do not watch sheep,

though they will herd other animals, especially cows or pigs which can be

staked out while the men work in the fields tending the crops.

The traditional patterns of land use are an essential element of the

economic organization of the Aymara world. Even though change has occurred
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in some communities as regards land tenure, especially since the initiation

of post-revolution agrarian reform, it is necessary to understand the

traditional forms in order to interpret the contemporary situation.

Traditionally, all land in a community could be classified as either

sa.yana or aynuqa. A sayana isa houseplot, though it may be quite extensive,

and usually includes house compounds, corrals, and some land for limited

pasturing or gardening. While sayañas usually are termed privately held

land (the property of the family living on it), aynuqas are often viewed

as communal property. This is so due to the socio-religious controls

which result in the uniform planting of a single crop on any aynuqa and

to the possibility, at least theoretically, of redistribution of rights

to aynuqa plots.

Generally an aynuqa is a large area sown in a single crop or left

entirely fallow which is subdivided into plots of varying size called

kail pas. Each kail pa is worked by a single person, a nuclear family or

an extended family. While there is no freedom of choice regarding crop

selection, planting or harvesting, in reality the kail pa plot is private

property which follows the same rules of inheritance as sayana land

with a single possible exception. Though it occurs rarely, if at all in

many communities today, theoretically the aynuqa lands are subject to

redistribution among community members. Though the exact procedures are

a little unclear, Carter (1964:70) argues that redistribution probably

has occurred only at the end of a rotational cycle, not annually. When

the time for redistribution arrives, family members stand on the corners

of their kallpas. Any kail pas which cannot be so claimed due to an in¬

sufficient number of family members is subject to redistribution. Thus
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the holdings of any family which has died our or decreased substantially
in size may be redistributed to others who stand in apparent need of

more land, especially newlyweds who have little or no land of their own.

Animals may be pastured on one's own sayaña or on fallow aynuqa land,

according to a system of access which may or may not correspond to the

kail pa divisions. In addition, in some communities animals may be pastured

on certain "communal" lands which are unfit for cultivation and thus always

open for pasturing. In summary, it may be stated that all land within a

community may be distinguished according to the way its usage is deter¬

mined, individually or familially (sayaña) versus communally (aynuqa); or,

land may be distinguished according to the purpose for which it is util¬

ized, for raising crops or for pasturing animals. However, above all,

land is distinguished according to who has access to it. Carter (1964:

80-81) is correct in pointing out that land tenure should not be viewed

in terms of the Western concept of legal ownership through the possession

of title. Rather, Aymara land tenure must be viewed in terms of legal

access which is determined through traditional inheritance rights and

sanctioned by the socio-religious structures of the community.

Inheritance is bilateral and occurs upon the death of the parents or

when they are too old or otherwise unable to utilize it successfully.

Usually the youngest son inherits the parents' house or compound; he

also has the responsibility to live with the parents and care for them

in their old age. The rest of the land is divided among all of the off¬

spring. In some communities both male and female children inherit equal

parcels of land. In other communities daughters inherit parcels equal to

one-half of a son's share. In still other areas all of the daughters
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share a single parcel equivalent to one of the equal shares which each

son inherits. Ideally each sibling's share should be equal not only in

size but in value to that of the others. Thus each sibling may receive

an equal share of frontage on the lake, an equal share of good arable

flatland, and an equal share of rocky hillside.

Settlement and residence patterns are directly related to land tenure

and inheritance. Some communities are much more densely populated than

others where the houses or compounds tend to be dispersed. Residence

patterns are bilateral, just like kinship and inheritance patterns.

While it is more common for the newlyweds to live with the groom's

parents, if the wife has inherited more or better land than her spouse,

then the couple is more likely to establish uxorilocal residence. These

patterns are easily demonstrated through the examination of a specific

example, the Quispes of Chukiñapi.

Basilia Quispe had been a widow for 20 years before she died at age

65. During that time she had managed to maintain her household and

younger children while still controlling the choice land that she and

her husband had accumulated before his death. When a son or daughter

married, Basilia allowed that child access to a portion of her land that

would become the heir's property upon Basilia's death. Basilia's land

included several scattered fields, ranging from tiny plots of a few

square meters to fields about a hectare in size. Her most valuable holding,

however, was a single piece of lakefront property several hectares in size.

Roughly rectangular in shape, the land rises gently for a few hundred

meters from the water's edge to the base of the mountain. At the point
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where the incline of the mountain becomes quite steep a dirt road has

been cut. Motor vehicles use the road today to arrive at the school

and plaza which are only a 5 - 15 minute walk away.

This single piece of Basilia's land was divided upon her death

into five more or less equal parts, one for each of her children.

Emiliana was the eldest, though both she and her husband, Tomas Paqa, are

now deceased. They had six children who lived to maturity. Two

daughters and the youngest son have built houses on Emiliana's share of

the property and continue to live there with their families. The son

lives in the house that his parents had built. He has just put a new

tin roof on the house and is very proud of it. The other three children

of Emiliana and Tomas no longer live in Chukiñapi. However, they continue

to share in the produce from the arable land inherited from their parents.

Marcelina, the second oldest daughter of Basilia, married Gregorio

Choque in 1939 when she was 20 years old. They have five living offspring.
>•

Jose, the first born, drowned while swimming when he was 20 years old.

Martin and his wife are both teachers and have a house in La Paz. Juana

lives with her husband's relatives in La Paz. Celia has worked as a maid

in La Paz for many years. Pedro, 20, lives in La Paz where he attends

colegio and holds down a part-time job. Juan, 18, lives at home with

his parents and attends the colegio in Qalaki, about 40 minutes away.

None of the Choque children has access to any sizeable land holdings

in the community. They do, however, assist in planting and harvesting,

and occasionally do some marketing of the produce. When they visit

Chukiñapi they carry gifts from the city; and they always return to La

Paz with produce from their parents' land given them for their personal use.
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About 2 years after Marcelina married Gregorio Choque, Rosintita,

Marcelina's younger sister, married Clemente Choque, Gregorio's cousin.

The families of the two Choque cousins now live on adjoining property.

The Choques were not born in Chukiñapi, but are from a nearby community

about an hour's walk away. They both still have access to some property

there, but live on the land of their wives because it is good land and

borders the lake. Gregorio and Clemente are not the only Choques who

live in Chukiñapi now. Clemente's father and his father's brother also

live on the land of Rosintita and Clemente. Clemente's father, Antonio,

is said to be over 90 years old. Antonio, who is almost deaf, has his

own small room next to his son's compound. Valentino, his older brother,

is blind. No one is sure how old Valentino is, but it is believed that

he must be about 120 years old. Modesto was the third and youngest brother

in the original Choque family, but he has been dead for a number of

years. Modesto was Gregorio's father.

Clemente and Rosintita have one son, Tiburcio, and one daughter,

Ana. Tiburcio and his wife Feliciana have a small house on the land

of his parents, where they live with their three children, Maria, Domingo,

and Benito. Ana Choque married Geraldo Mamani and they have one son,
A

six-year-old Felipe. Geraldo teaches in the local school. Ana and

Geraldo also live in a house they built on her parent's land. Both

Tiburcio and Ana have only small plots given them by their parents.

However, Tiburcio and his wife Feliciana also farm land which she in¬

herited from her parents.

Mauricio was the youngest son of Basilia. He had married Florentina
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and they were living in Basilia's house at the time of Basilia's death.

Mauricio inherited the house and the land around it and he and Florentina

continued to live there until his death 10 years later. Mauricio and

Florentina had no children. Since Mauriciols death, Florentina has re¬

married and now lives in La Paz. Mauricio's original share of Basilia's

land has since been divided. One piece was sold to the families of

Gregorio and Clemente Choque and Jacobo Quispe, Mauricio's older brother.

The remainder of the land is worked under an arrangement with the heirs

of the Paqa-Quispe family (Tomas and Emiliana). Under the arrangement

they care for the crops with help from Florentina's relatives who still

live in a nearby community; the produce of the property is shared.

The original house has fallen into disuse and the remaining walls are

now used as corrals by the Paqa-Quispe heirs.

The fifth share of Basilia's land now belongs to her eldest son, Jacobo.

After his marriage to Maruja, Jacobo built a house on property she had

inherited. Although this site does not front on the lake, it lies in a

very fertile area of Chukiñapi which is not only flat but protected by

mountains on three sides. There is no house on Jacobo's share of Basilia's

land, but all of it is farmed by Jacobo and Maruja.

The argicultural patterns of the Aymara depend upon cooperative labor,

especially for planting and harvesting. This was evidenced in the above

example. It was mentioned that the children of Marcelina and Gregorio

always return from the city to help out with planting and harvesting.

Cooperation can extend much further than the nuclear family. This was

suggested by the fact that Gregorio Choque and his cousin Clemente Choque
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joined with Jocobo Quispe, brother of Gregorio's wife Marcelina, in

order to acquire and farm a piece of land obtained from Mauricio Quispe's
widow, Florentina. Other examples of cooperation and sharing produce

have been mentioned. In fact there is a variety of traditional forms

of cooperation. These patterns have not diminished in importance in

recent times, though with increased migration to the city they may have

changed or shifted in their relative importance.

The most important form of cooperative aid is ayni. Ayni includes

reciprocal labor, especially for planting and harvesting, and lending
and borrowing, especially in connection with fiestas. Ayni involves long

term, perhaps life-long relationships of reciprocity. Careful records

are kept, almost always by memory, so that it is known how much one owes and

how much one is owed. Allowances are made for inflation or devaluation

of the national currency.

Mink'a involves more direct exchange. Through mink'a one may ex¬

change labor for money or goods (including seed). Through sat'ak"a one

may exchange labor for access to a small piece of land for the coming
season. Waki involves the cooperation of a person with an excess of seed

with another person who has an excess of land. Agricultural endeavor

may involve any of these specific forms of cooperation, a variation of

these, or a combination of two or more of theseJ
When one wishes to ask for aid he will go to the house of another

with coca, or perhaps some alcohol. Stopping at the gate or outside the

compound he will call out to the owner of the house. The owner will

^Carter (1964:49-64) describes these forms and the tradition of mutual
aid in much greater detail.
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invité him inside. The caller will offer coca or alcohol as a prelude to

his request for assistance. The owner of the house will protest the offer

and inquire the purpose of the visit. The caller will then plead for

assistance. The owner of the house will consult with his wife. Accept¬

ance of the caller's offered alcohol seals the deal. For many reasons

it is difficult to refuse to help the caller. It has been clear from the

beginning, due to his demeanor and tone of voice, that the caller had

come for the purpose of seeking assistance. The caller has used into¬

nations meant to soften the heart. If he must refuse the request then the

house owner has to begin putting off the caller from the very first moment.

To accept a drink from the caller before the request has been made would

commit the house owner to whatever the caller might ask.^

The Concept of Community

Community for the Aymara can be defined both ritually and politically.

Every community adheres to a ceremonial calendar. New Year's Eve marks

the beginning of the new year and is a time of celebration - for if the new

year is ushered in properly this will help assure a prosperous year.

Carnaval and Todos Santos are also important days and are among those

that are celebrated by all Aymara communities. In addition there are

local saints' days which are celebrated by particular communities but

not by all. All such fiestas may be viewed as rites of intensification.

Participation in common ritual helps define a community. This is so

Hhe entire business of formal visits and requesting assistance is ex¬
plained in Llanque's interview with an elderly Aymara man (1973).
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even in assemblages where more than one community is participating in

a single fiesta. Dancing at Carnaval in Qumpi, for example, will demonstrate

this.

Qumpi proper is actually composed of seven separate localities which

were fomerly six estaciones and a free community. The separate localities

maintain individual identities in several respects. For example, each

of the seven was responsible for a different section when the new school

was constructed. At Carnaval, though, all seven celebrate together.

Each locality forms its own dance group. Each dance group arrives at a

different time at the plaza in front of the church and the new colegio

which stands beside it. The dance group from each community has a

specified area of the plaza where it congregates and performs. The same

practice also occurs at Carnaval in Chukiñapi where five communities

participate, and each is assigned a separate area, with one on each side

of the plaza and one in the middle.

The family is the basic unit of participation in fiestas. Sponsor-*

ship of a fiesta or assuming responsibility for a part of a major fiesta

traditionally has provided status and means of moving through the socio¬

religious hierarchy for heads of households. This was usually made pos¬

sible through a.yni obligations within the kinship and compadrazco systems.

Participation in fiesta activities is distinguished by age and sex.

Usually it is aman who sponsors a fiesta or a band or dance group for a

fiesta, for only men can participate in the cargo system's socio-religious

hierarchy. Similarly, most of the roles of participants in a fiesta are

sex-determined.

Age determines the extent of participation as well as the specific
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role that one has in a fiesta. For most fiestas children and young

people occupy secondary positions or are only permitted to observe from

the sidelines. There are a couple of exceptions. One exception is

qachwaña for which the participants are almost all unmarried adolescents.

In Chukiñapi, qachwaña is a period of music making by the youth. It runs

from tilapasa (also called alasitas in cities) on January 24 until Carnaval.

During the period of qachwaña .young people gather daiily to play musical

instruments and sing. The site may vary, but in Chukiñapi much of the

activity occurs near the plaza. The music making begins in the late

afternoon and continues until dark. Prior to tilapasa music is forbidden

for the young people, although this taboo is not rigidly enforced. It

is said that if music is made before this time it will adversely affect

the crops.

As was indicated above, political organization also helps to define

a community. However, the political organization is related to the

community's ceremonial identity through the cargo system which often

delimits the socio-religious hierarchy. Ritual also may be involved directly

in the political realm. For example, the camana is directly responsible

for supervision of the aynuqas and for protecting them from the elements

through performance of appropriate ritual. On still another level, the

jilakata or headman may call a yatiri (wiseman) to perform needed ritual

at a time of crisis in the community (for example to aid in the disposal

of an aborted fetus).

The nature of the cargo system has been described previously in great

detail by others (e.g., Carter 1964; Buechler and Buechler 1971) and need
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not be repeated here. The system is changing, however, more rapidly in

some communities than others. A brief look at the system in Chukiñapi
will indicate the direction of this change for some areas.

Today the men who serve as the socio-religious leaders of Chukinapi
are called mandones. The term is derived from the Spanish mandar (to send)
because the mandones are sent out to communicate with others on behalf

of the community. The headman or ji1ikata is also called p“axsini (from

p"axsi, moon or month). The p"axsini does not necessarily serve for an

entire year like the traditional ji 1ikata; rather the office may be

rotated on a monthly basis.

The mandones are selected each Christmas to serve for the new year.

All of the mandones for a given year are from the same family. The office

of p'^xsini is passed from one mandón to another each month. Since the

p'^xsini must be an older man, a man of authority, if there are not enough
older men in the family of mandones then the elder of the family may keep
the position for the entire year. It is not necessary that the mandones

be older men. It is the obligation of all men, that is all married men,

to participate as mandones. The mandones wear special ponchos and a whip

(wara) which serve as badges of office on official occasions.

Community government is run by consensus of all adult men and women.

If after discussion, anyone still voices strong opposition, the matter

will be tabled until another meeting or until everyone is agreed. Of

course, historically outsiders have imposed themselves on Aymara internal

or local affairs. The Incas, the Spanish missionaries, the hacendados

and the national governments at various times all have interfered in

Aymara community affairs.
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One of the duties of the socio-political hierarchy is to serve as judge in
local disputes. In some communities the jilikata alone fills this

function. In Chukiñapi, under certain circumstances, all of the mandones

may sit as a tribunal. For example, if an older son cannot be controlled

by his father, the father may go to the mandones and ask them to help
him. They will listen to his petition, and if they feel that the father

is in the right in the particular dispute they can send for the youth and

punish him. If the mandones send for a youth and he does not come they

may go and search him out and beat him. This has only happened once in

the last 10 years or so in Chukiñapi. More common is for a father to ask
*

a mandón to go and see the estranged son and counsel him on behalf of the

father.

The dynamics of Aymara community structure can be illustrated through
analysis of a community in action. The integration of community structure,

its function toward the achievement of common interests, the role of the

socio-religious hierarchy as the political basis of the community, and

the importance of ritual, all can be demonstrated by a single example.
The event described below involves the efforts of Chukiñapi to secure a

library. The library was to be donated by the Instituto de Lengua y Cultura

Aymara (ILCA).

The representative from ICLA arrived in Chukiñapi late one evening.
In order to reach Chukiñapi one takes a bus or truck from La Paz. All

of the transportation to the Chukiñapi area leaves from one plaza in La

Paz, the Garrita de Lima, and travels to Achacachi, the provincial capital,
before going on to Santiago de Huata. Most of the public transportation
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terminates in Santiago de Huata and does not continue on toward Chukiñapi.
Huata, as it is abbreviated locally, is a port on the eastern shore of

Lake Titicaca. Chukinapi lies about 15 kilometers west of Huata on a

fertile peninsula named Qalaki. Buses and trucks enter Qalaki only four

or five times a week. On other occasions it is necessary either to walk

between Chukiñapi and Santiago de Huata or cross the bay formed by the

peninsula in a boat. On the night that the ILCA representative arrived,

the bus had been having automotive problems all the way from La Paz and

the driver refused to continue on from Huata even though he had promised

to do so. Thus the ILCA representative and his companions from Chukiñapi
had been forced to carry their suitcases and boxes of gifts and foodstuffs

from Huata to Chukiñapi. Even though they took a short cut through
fields and around by the shoreline it took about two and a half hours for

them to reach Chukiñapi.

When they arrived at the house where they were to stay, there were

no lights anywhere in the village. The members of the Choque-Quispe family
were all asleep, and Celia Choque who had just arrived with the ILCA

representative had to awaken her family. It was 9:30 p.m.

It was about 6:30 a.m. when the ILCA representative awoke the next

morning to the sound of ringing bells. The family members already had

eaten and left to begin the day's labors. The ILCA representative was to

learn that the bells at the school were ringing to call a meeting to

discuss ILCA's proposal to establish a library in the community.

Geraldo Mamani, a teacher in the Chukiñapi school, had arrived from

La Paz on yesterday's truck with his wife Ana and their six-year-old son.
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Ana is Celia's cousin. Although he had not known of the ILCA proposal

before that time, Mamani assumed the responsibility of informing the

community leaders or mandones. The mandones had decided to call a community

meeting, so they had ordered the ringing of the school bell. The bell

was rung every twenty or thirty minutes until the meeting actually began.

At about 8:00 a.m. Geraldo Mamani came to the Choque-Quispe house

and had breakfast with Celia and the ILCA representative. Mamani in¬

quired if it really were true that ILCA would establish a library in

Chukinapi. He said he was afraid it was just a joke. He was assured of

ILCA'a good intentions. It was about 9:00 a.m. when the three left the

house and walked up the dirt road to the school which was only about

half a kilometer away.

The school was located beside the community's small church. The

dirt road widens out and dead-ends in front of the school and church.

This area serves as a turn-around for motor vehicles and doubles as a

market area on market days and as a place for dancing during fiestas.

The school is built around a spacious enclosed patio. One approaches

the school by the dirt road from the south and an embankment topped

by a meter-high rock wall forces one to enter the school courtyard

by ascending the steps at the gate in the middle of the wall. The east

and west sides of the courtyard are bounded by long rectangular adobe

buildings which served as the first classrooms. Recently anew two-story

building has been added; this new building marks the north side of the

courtyard. The old classrooms, the new classrooms, and the church which

abuts the classroom building on the west side of the school grounds were

all built by the people of the community.

At least 60 or 70 men from the community were already gathered when
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Geraldo Mamani and Celia Choque escorted the ILCA representative up

the steps and into the courtyard. Most of those in attendance were

clearly old enough to be fathers. Four of those present were youths of

high school age, about 16 - 20. These four stood together. Outside the

courtyard, three or four boys about 12-15 were peering over the wall.

Celia Choque was the only woman present.

As soon as the party of three had entered the courtyard, a man im¬

mediately carried three chairs out from a classroom into the middle of

the courtyard. Before anyone sat down, Celia Choque introduced the ILCA

representative. Every man present then came forward and greeted this

honored guest, shaking his hand. Several of the men were wearing whips

over their shoulders. Almost all wore ponchos and the traditional knitted

wool stocking caps called ch'ullus (or lluch'us in some areas).

After the introduction and greetings, Celia Choque and the ILCA

representative sat down in the chairs that had been provided, flanking

Bonifacio Janq'u, a native of Chukiñapi who has served in the school

here longer than any other teacher. Two other men also sat in chairs

facing the other three but at some distance. The rest of those present

leaned against the rock wall or the sides of the building or knelt or

stood around the parameters of the courtyard.

Don Bonifacio spoke first, telling everyone why the meeting had

been called. Then the ILCA representative outlined the proposal

for establishing a small library in the community. The community

would have to submit a formal request to ILCA indicating what types of

books they preferred and how they intended to care for the books and

provide for their safekeeping once the library had been established.
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When the representative finished, those from the community applauded.
One of the two community members seated in the other chairs spoke next.

He stated that the adults of the community needed books as well as the

students in the school. After that, a dozen or more men spoke in turn.

Celia Choque also spoke on the need for learning how to read and write

in Aymara as well as in Spanish. Except for an occasional Spanish word

or phrase almost all of the meeting was conducted in Aymara.

During the course of the meeting latecomers continued to arrive.

As each entered the courtyard he would proceed directly to the center

of the gathering and greet the ILCA representative, shaking his hand.

Then the latecomer would turn and face the others and acknowledge
their presence with a general "Buenos días" and a salute of the hand.

The others would nod and respond "Buenos días". The greeting by the

latecomers hardly interrupted the course of the meeting. The speaker
of the moment would pause just long enough for the round of "Buenos

días" and then continue.

After some discussion a consensus was reached. A formal request

would be drawn up for presentation to the ILCA representative on the fol¬

lowing morning. The library would be housed in an extra room upstairs
in the new classroom building. A caretaker was named by general agree¬

ment. When consensus on these points had been reached and no one else

rose to speak, the man who had spoken first of all to the community
members rose from his chair. The meeting immediately broke up as everyone

started milling around and talking among themselves. A few began coming over
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to the ILCA representative in order to shake his hand and say goodbye

before they departed.

Manuel Nacho, the director of the school, had been one of the latecomers.

When he had arrived, a chair had been provided him and he had sat in a

row with the three in the middle of the courtyard. When the meeting had

ended, he and Don Bonifacio and several other men took the ILCA represen¬

tative on a tour of the new classroom building, showing him the room

which was to house the library.

The next day the school bell started ringing at 6:30 a.m. and was

rung periodically until almost 8:00 when the ILCA representative, again

accompanied by Geraldo Mamani and Celia Choque, arrived at the plaza

in front of the church and the school. This morning the meeting was

held on the south end of the plaza, about a hundred meters south of the

school. About 40 or more men had gathered, with many seated on the

natural rock outcroppings in this spot. Bonifacio Janq'u, Manuel Nacho

and some of the community officials or mandones were standing down front.

Don Bonifacio presented the letter formally requesting a library from ILCA

to the representative. The letter had been signed by those teachers

who live in the community and by the mandones. (This occurred during

the summer vacation so school was not in session and hence most of the

teachers were not in the community.)

It was suggested that a photograph be taken. Everyone lined up,

but the picture taking was postponed for a few minutes while a young

man was sent on an errand to fetch the cane and poncho of the jilakata or

headman. The cane and specially made poncho were his badges of office
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and he did not want his photograph made at this formal occasion without

them. Some of the others laughed when the young man returned with the

cane and poncho. The jilakata, however, appeared completely unperturbed.

It was only about two weeks later when the ILCA representative

returned with the books for the library. This time he was accompanied

by two other ILCA members as well as Celia Choque. The books they brought

included primary readers, high school textbooks and teacher guides, and

books on animal husbandry and health. Special arrangements had been

made with the bus driver who had agreed to wait for them before making

his return trip later in the day.

The men of the community were again assembled in the school courtyard.

When the ILCA group entered the courtyard they were each greeted in

turn by the community members. A table was set up in front of the new

classroom building and the fifty or so library books were displayed on

the table. Each of the members of the ILCA group gave a short speech.

Several men from the community also spoke. A document outlining the

agreement between ILCA and the community of Chukinapi and listing the

donated books was signed by Bonifacio Janq'u, Manuel Nacho and several

of the mandones. There was applauding and everyone began to shake hands

and give abrazos (hugs) to the ILCA members.

A man came out of the crowd carrying several liter bottles of beer

and two glasses. Beer was poured and each of the ILCA people and the

signers of the document from the community chugged a glassful in turn

before returning the glass to the table to be refilled and given to
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someone else. It was only mid-morning, but after a couple of glasses of

beer apiece, the ILCA members were escorted into one of the classrooms.

There they were seated at a table along with Don Bonifacio, Manuel Nacho,

Geraldo Mamani, and Celia Choque. More beer and glasses were produced.

Then after several round of drinking, two young men came in carrying

plates of food. The meal was abundant and consisted of guinea pig and

a high mound of various edible tubers topped with a spicy pepper sauce.

The meal had been prepared by the wives of the mandones. The food

and drink had been provided by the mandones through a community-wide

collection. Each household had been obligated to donate a guinea pig

or some potatoes or other foodstuffs, or else to give some money toward

purchase of the beer. If the mandones had been unable to collect suf¬

ficient supplies for the festivities, then they would have had to make

up the difference between what they had collected and that which was

needed.

During the course of the meal a young man came in and spoke to Manuel

Nacho saying that the bus had arrived down at the crossroads about three

kilometers down the road toward Santiago de Huata. The driver did not

want to enter the dead-end road and come up into Chukiñapi, but said he

would wait long enough for the ILCA people to walk back down to the

crossroads. Manuel Nacho told the two men to go down to the crossroads

and have the driver wait until the meal was completed. Then, just as the

meal was being finished by the guests, one of the men re-entered saying

that the driver would wait no longer. Everyone knew that it was impor¬

tant that one of the ILCA members return that day to La Paz; they also

knew if they missed today's bus, it would be two or three days before it

would be possible to return to La Paz.
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Quickly some instructions were given by Don Bonifacio and Manuel

Nacho. Goodbyes were said and the visitors hurriedly began the walk

down to the crossroads. As they rounded a bend in the road so that

the crossroads came into view, they were dismayed to see that the bus was

just pulling away. The young men from the community who were escorting
them diverted them off the dirt road and down toward the lake shore.

There, two boats were waiting with two men in each craft to pole the

boats across the lagoon which separated them from the road on the other

side. The bus would have to wind around the main road for a while before

passing near the shore on the other side. A couple of men from the com¬

munity had already crossed and were waiting on the road in order to flag

down the bus when it reached that point.

Just as anticipated, the bus was stopped and agreed to wait on the

passengers who were still only half-way across the lagoon. Neither the

bus driver nor the other passengers expressed any dismay over the delay.

The bus had waited over an hour at the crossroads past the designated
time of departure, but the driver had finally decided to continue the

trip back to La Paz. When the ILCA delegation climbed the embankment up

to the road on the other side where the bus was waiting, the driver said

he had been only too glad to wait as his contribution toward the establish¬

ment of the library. The driver was not from Chukiñapi. The ILCA members

thanked the driver as well as their boatsmen. Then they boarded the bus

for the trip back to La Paz. It was later learned that the people of

Chukiñapi regretted that the day's festivities had been necessarily so
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short, and wished the ILCA members to return for a longer and more

proper dedication of the library.

After reviewing community structure and dynamics, Aymara social

relations can be examined. This order of study is dictated by the fact

that the Aymara concept of community is a significant element in

determining perceptions of social situations and social relations.

Aymara Social Relations

An Aymara's identity is rooted in his community. One may move to a

city or even a different community, but he is always "from" the community

of his parents, of his birth. The community is part of one's individual

identity and personality. For example, if someone from another com¬

munity is behaving inappropriately, the townsmen may insult him by calling

him jawsata. The word means literally "called", and implies that this

man from another place is without a name here in this town. Hence the

jawsata has no right to behave in such a manner.

While individualism and individual property rights are strong under¬

currents in Aymara culture often ignored by social scientists, it is true

that a community assumes certain supraindividual and anthropomorphic

traits. For an Aymara, a community is a moral unit that has a personality

and may even be punished, as a community, for its sins (cf., Ochoa 1974).

Historically, those who left their communities were abandoning much,

especially their right to the land. Sometimes they were called utawawa

(house babies) indicating their landless, rootless status (Carter 1971:66).

With the fall of the hacienda system and its forced servitude, the Aymara
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were free to migrate while still maintaining community ties. This has

meant that community identity and forms have been utilized in facilitating

large-scale migrations from some communities. Most communities have

established one, two, or three bases (seldom more) in other locations.

If a community member wishes or needs to emigrate from the community,

he usually goes to one of the established bases, either in the city,

or in the lowlands. There he will be received by former community residents

who will house and feed him, as they would a relative, until he can find

work and housing.

This community orientation also forms the basis of several categories

of values and behaviors. Just as one finds his own identity in his

community, the identity of others is partially based on the place of their

birth. This division of people into members of one's own community and

others gives rise to two categories of behavior: behavior in the com¬

munity governing relations with the community members (friends), and

behavior out of the community and with persons from other communities

(strangers).

This basic categorical distinction has made it difficult for the

non-Aymara to understand many Aymara cultural practices. For example, the

Aymara have a reputation for being unsmiling, negative, and stolid

(Plummer 1966:57). In reality, the Aymara have a keen sense of humor,

however, to laugh in the presence of strangers is considered discourteous,

even offensive. The explanation given is that the stranger might think

the laughter was pointed at him. To avoid this possibility, one should

avoid all joking and laughing except within one's circle of friends
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and acquaintances.

In addition, place loyalty and prejudice run high, often to the

point of mistrust of those from other places. Generally, one believes

that the people from his own community are nice, friendly and open.

One may be wary of other people simply because they are from other com¬

munities. Often there is a dislike of a specific nearby community be¬

cause those people are said to be mean and closed.

This concept of community identification results in formal conduct

of intercommunity relations. A brief example will illustrate the dif¬

ferent manner in which a conflict is resolved, depending upon the origins

of those involved. An Aymara woman was asked what one should do if a

child is observed stealing. Her reply follows.

"If it is someone from the community, then you should tell the parents

so that they may counsel or punish the child. If it is someone from

another community then you should go to the mandones of that community

and have them accompany you to see the parents of the child. If it were

a serious offense then you might have a mandón from your community go with

you as well."

Sometimes, if the offender is from another community, it is assumed

to be futile to pursue the matter. Marcelina Quispe once caught a girl

from another community in her kitchen and demanded to know what she

was doing there. The girl was afraid to reply and remained silent. Later

eggs and bread and things were found to be missing. However, it was felt

that they could do nothing because the girl was from another community

and besides, that which was missing really was not much, it was ration¬

alized.
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When misfortune occurs in a community, people may assume that they

are the victims of magic from a neighboring community. If an abortion

has been performed, for example, the leaders of the community may decide

to dispatch the fetus by secretly disposing of it on land that belongs to

a nearby community. In that way, any misfortune resulting from the

abortion would occur in the community where the fetus had been placed and

not in the community where it was actually aborted.

Protestantism has also become a source of ill will between communities.

Usually, traditional communities feel especially strong suspicion and

dislike for any nearby community with a large Protestant group. Great

delight is sometimes taken in recounting stories about the Protestants

and making fun of them. Perhaps the greatest resentment owes to the

fact that the evangelical Protestants refuse to drink or even to dance

at fiestas. This is a sore point for ritual drinking is considered

essential to good social relationships and dancing is an obligation that

the Protestants ought not to shirk.

Not all intercommunity relations, however, are marked by negative

sentiments. Attendence or participation at intercommunity fiestas is

one means of promoting intercommunity interactions. There seem to be

four levels of fiestas based on the identities of the participants. Some

fiestas are attended only by relatives and close friends. Others are

attended by almost all community members. At others, members from two or

more communities attend and participate. Still others have a fixed list

of communities which actively participate (e.q., as dancers) but residents

from still other communities will attend only as observers.
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The sharing of schools is another manner in which communities cooperate.
While most communities of any size now have their own primary school of

at least three grades, all of the small schools in an area will serve as

feeder schools for larger ones with more grades or for vocational schools,
normal schools and colegios. This nuclear school concept has been in

operation since the 1930's.

Intercommunity marriages are perhaps the strongest and most effective
means of assuring some cooperation between neighboring communities. Usually
any such exogamy is limited to those communities with which ritual ties
are also present. For example it has been shown that intermarriage among

the residents of the seven sections of Qumpi is quite common. These

people also dance together every year at Carnaval, participate in other

assemblages, and cooperate in projects, such as school construction.

Relationships with hispanos and with the outside world in general

have often been marked by suspicion and even hostility. More and more

in recent years the Aymara have been forced to deal with the Spanish¬

speaking world of courts and schools and government agencies. In order
to understand Aymara behavior in such situations, one must first under¬

stand the Aymara categories of social distinctions which help determine

that behavior.

Traditional attempts to deal with Andean social distinctions either

have focused on racial differences such as Amerinds, mestizos, and hispanos,

or class differences, such as Indian, cholo, and white. The truth is

that the social situation in Bolivia and Peru all but defies classification

and simple description.^ Therefore, none will be attempted here. While

Vor a good analysis see Carter (1971).
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some knowledge of the situation must be assumed, a discussion of the

Aymara concept of social divisions provides new perspectives on Bolivian

social distinctions.

As was stated above, place of origin is one of the primary bases of

social distinctions in Aymara culture; another is behavior. I will attempt
here to sketch a diagram of the Aymara perception of others.

First, all people are jaqi, and as such are distinguished from non¬

humans. This human versus nonhuman distinction is quite important in

Aymara and warrants some amplification. There are two pronoun classes in

Aymara; one exclusively human, and the other exclusively nonhuman. The

human pronouns and the interrogative k"iti (who) are contrasted with

the nonhuman pronouns and the interrogatives kuna and kawki (what, where);
to use a nonhuman form instead of a human one is considered most offensive.

One way in which Spanish speakers often offend bilingual Aymara is to

use the Spanish pronouns este/esta (this one) in talking about another

person. For the Aymara these are nonhuman pronouns.

There is also a covert category of human^nonhuman distinctions, with
noun syntax and suffix distribution reflecting this system (Briggs 1975).
Verb roots may be human or nonhuman with no morphological marking. More¬
over, with any verb root there are four possible combinations of humané
nonhumans (Hardman 1975:III:VII). The subject may be human or nonhuman;
and the compliment may be either human or nonhuman. Apaña (to carry, to

take) indicates a human subject with a nonhuman compliment, while irpana
(to take) indicates both human subject and human compliment.

These human^nonhuman distinctions are found at all levels of language use
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and structure in Aymara. It is not surprising to find these distinctions

affecting social relations. While the inadvertant use of the wrong form

can cause offense or result in laughter at a nonsensical "joke", the

purposeful use of nonhuman language forms can also serve as a strong insult.

Implicit in jupax ma anuwa (he or she is a dog) is the idea janiw jaqikiti

(he or she is not a person).

Jaqi, like many social terms, is difficult to define in its full

complexity. Used generally, the work means mankind, people, or human.

There are, though, more specific uses of the term. The various concepts

associated with jaqi have been affected, no doubt, by the modern realities

of the Aymara. Bertonio, in the 17th century, translated jaqi as indio,

and this concept has been reinforced through the centuries. For example,

in the days of the hacienda there were jaqi manq'a and misti manq'a (Indian

food and food for the mestizos). Both might be prepared in the same

kitchen by the same cook, but one was intended for "people" and the other

was fit only for Indians.

The Aymara, unlike their Indo-European counterparts, did not and do

not deny the basic humanity of all people. For the Aymara servant of

an hacienda, even the hacendado was jaqi. or human though he undoubtedly

was called other things as well.

Three dimensions of the term jaqi have been isolated. First, jaqi

is tied into the basic Aymara premise of place origin. For example, a

not infrequently heard statement on the altiplano is jaqikit jaqikitanwa

(we are just people from here). The jaqi identity in this case is

linked to geographical origin. In this respect, there is a basic social

and linguistic division between those one knows and can call by name, and
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those that are unknown and referred to as jupax yaq"atuqiw (those who come

from the other side).

It is in this respect that the more specific use of jaqi has been

interpreted as referring to indigenas or Amerinds. However, it should

be noted that native Qichwa or Quechua speakers from the Cochabamba valley
of Bolivia are not referred to with the more specific use of jaqi (people
from here), only the general use (i.e., mankind). Thus, the specific use

a

of jaqi is more limited than the concept of indiqena, and is somehow re¬

lated to the altiplano as one's: place of ancestral origin.
A second dimension of the term jaqi involves discrimination on the basis

of known versus unknown at the level of the individual. Jaqi may be used

as a pronoun indicating a person whose name is unknown. K"a jaqix janiw

istansyaxankirikiti (that person is not from my own estancia) can only
mean that the speaker does not know the man's name. (In this same situation

one also could use k"a tatax . . . Tata is a title of respect for all

adult males, unknown or well-known.) If the name of the individual is

known, courtesy requires its use.

This brings us to the third dimension of the term jaqi. When jaqii
is used in the sense of a pronoun (person or someone), it usually refers
to an adult male, and its use may be slightly discourteous if the identity
of the invididual is known. Ma jaqiw juti might be translated as "an

unknown man is coming". In this use it may be that the speaker does not

know the man, or that he cannot see him well enough to recognize him.

Ma jaqiw juti contrasts with ma warmiw juti (an unknown woman is coming).
If it is too dark to see well or if the person is too far away to dis¬

tinguish the sex of the traveller, but one is sure it is a person not an
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animal, then one might say ma jaqjamaw juti (someone [like a person] is

coming).

Used in this sense jaqi refers to an adult male or married man and

warmi to an adult female or married woman. Warmi can be translated as

"wife", but jaqi cannot be translated as "husband". Warmixaw juti

(my wife is coming) contrasts with chachaxaw juti (my husband is coming).
However it is important to note that jaqi refers to those who are married.

Adulthood is equated with the status of marriage.

Thus, in summary, it has been shown that jaqi has at least three

conceptual uses: 1) to refer to humanity as in ka jaqix p"ransisjamaw

(that man is a Frenchman; or, literally, like a Frenchman); 2) to indicate

people from here and whose ancestors were from this place (or more

loosely to refer to indigenous speakers of Aymara); 3) to refer to an

unknown or unrecognized adult (the implication being that he is an Aymara,

otherwise that fact would most likely be marked in the statement).

Contrasting with jaqi is q1 ara. Q'ara too is a complex concept with

at least five dimensions. First, q'ara generally refers only to hispanos.

Secondly, the literal translation is "naked", "bare", or "pelado".

(Q'ara uraqi would refer to "naked earth" or "bare ground with little

dirt covering it".) The term is said to be associated with the hispanos

because "they came here naked; that is without land, without property,

without anything". Thus the term q'ara too is tied into the basic premise

of geographical origin.

Thirdly, the term q'ara can refer only to males, thus paralleling

the individual specific usage of jaqi. The closest female equivalent

to q'ara is wirlocha (birlocha). The etymology of the word is uncertain



166

but it is said to refer to the Hispanic women's dress, or falda, as

compared with the Aymara women's polleras. One explanation says that
the term was originally applied to women de pollera, that is those who

recently (less than four generations) had forsaken polleras for faldas.
However, today the Aymara use the term wirlocha in a derogatory fashion
to refer to the Hispanic women themselves.

Fourthly, the term q'ara is simultaneously a general term for all

Hispanic males and a derogatory or insulting term. The word is used only
indirectly by the Aymara in referring to Hispanic males or in talking
about them. It is almost never used de frente or in front of an hispano.

This is in keeping with the traditional strong obligatory deference
demanded by the conquering hispanos. (A strong insult in Aymara is q'ara
anu (naked dog) which adds the further insult of the use of a nonhuman

form.)

Finally, the fifth dimension of the concept of q'ara is that of

inappropriate behavior. While all Hispanic males might be called q'ara,
an hispano who observes the proper (Aymara) rules of behavior may be

referred to as suma jaqi (good person or buena gente). Suma jagi contrasts

with q'uru jaqi (bad person or mala gente).

Another indicator of the behavior dimension is that while gringos^
(this refers to all foreigners, including Spaniards) are not generally
referred to as q'ara, they can be if their behavior warrants it. For ex¬

ample, ka q'arax p"ransisjamaw (that q'ara is [like] a Frenchman) might
be used if the Frenchman's behavior was inappropriate by Aymara standards

^Gringos are often referred to as k'ank'a or "rooster". It is said that
the white-red color of a gringo's skin reminds one of the leg of a rooster.
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and was perceived to be like that of the q'ara. Moreover, when an Aymara

speaker attempts to discard his cultural heritage and live the citified

life of an hispano, it may be said of him, jupax q'arañaxax munpachaxa

(he must want to be q'ara) or ka jaqix q'arjamaw (that person is like a

q'ara).

Having surveyed economic organization, community structure and social

relations, the analysis can focus on the family. The importance of the

family has already been noted in terms of land use and food production,

inheritance, cooperative labor, and participation in the socio-religious

system of the community. The next section will serve to underscore the

centrality of the family in Aymara life.

The Aymara Family

The most basic unit in Aymara life is the family. The nuclear family,

composed of a monogamous couple and their offspring, is the basic work

unit, as well as the basic socio-religious unit. As Hickman (1963:3498)
has pointed out, the family is the center of concern and effort. LaBarre

(1948:126) also has noted the solidarity of the Aymara family. Previous

discussions have outlined family roles and responsibilities. The sex-

based division of labor necessitates a couple, a man and woman, in order

to function effectively and in order to meet community obligations. An

individual cannot participate successfully in the cargo system.

The family is a necessary requisite for adulthood. One is not considered

an adult before marriage. Children serve to solidify one's adult status.

There is some variation in the perception of ideal family size. Children

are necessary to assist in the economic endeavors of the family. At the
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same time, due to the limitations of available arable land, too many

children become an economic burden. It would appear that in many

areas several devices are employed to attempt to limit family size.
Abortion and infanticide have been reported (e.g., Buechler and Buechler
1971:20-23). There is also a general desire to have at least one child
of each sex. This is a function of the division of labor by sex.

Family solidarity is apparent. If possible, economic assistance and
emotional support are to be provided members of the nuclear family
whenever needed. Consider the family of Marcelina Quispe and Gregorio
Choque of Chukiñapi. When Pedro decided to come to La Paz in order
to attend colegio, Celia who works as a maid contributed a large per-

centage of her salary toward his maintenance. Martin, who as a teacher
makes more money than the others, was chided for not helping out more.

(This fact was blamed on Martin's wife, a woman from the city who is
considered mean and not liked by the others.) When Martin hurt his arm

and needed an operation, though, all of the other family members contributed
what they could. When Jauna and her husband had a chance to invest with
Celia and buy a small house in La Paz, Marcelina and Gregorio; were wil¬
ling to give all the cash they had and sell their cow in order to help
make this possible.

The nuclear family, however, does not exist in isolation. Kinship
is counted through both the father’s and mother's families too. It was

indicated how bilateral extensions can be reflected in residence patterns.

Relationships with members of the extended family are also utilized in
ayni and other cooperative aid, in migration or in establishing a place
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to stay in the city while on marketing trips, and in both temporary

and permanent exchanges of children. For example, all of the children
of Marcelina and Gregorio, except Juan the youngest son, lived with

Marcelina's brother, Jacobo, and his wife, Maruja, for at least one

year during their childhood days. Maruja and Jacobo were childless and
needed the assistance. This exchange of children also strengthened the

bonds between the two families. The two families along with that of

Gregorio's cousin Clemente bought land together and farmed it jointly.

Finally, the children continue to have a special bond with Jacobo and

Maruja; they always visit and exchange gifts whenever possible.

Relationships with fictive kin are also important and further extend

the conceptual network of family. This will be made more apparent when

the ritual reinforcement of the family is discussed. However, it should

be pointed out here that there is a great proliferation of compadrazco

relationships. While some are more important than others, all are

circuits of reciprocity, either real or potential.

It will be most useful to describe one set of networks and to point

out some of its functions. The illustration below will show how mar¬

riage and kin ties, including fictive kin ties, can be utilized to
facilitate rural/urban movements and to improve the marketing of goods.

The set of networks described involve four families from the Qumpi area.

The Condori-Qullqi family. Nicolas Condori was born in Qumpi. His

wife Rosa Qullqi is from neighboring Llamacachi. They live in Llamacachi

today with their three youngest children, on land that Rosa inherited.

Of their four older children one lives in the city of Santa Cruz, one is

an artisan in a nearby town, one attends normal school, and one now

lives in the yungas with her husband's family. Nicolas is a teacher
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a

in the Qumpi school; Rosa and Nicolas have also been quite successful
with their business enterprises.

Nicolas has one sister, Susana. As a young woman Susana witnessed

the death of her husband and their only child within the space of a year.

She now lives with a widower and his young son in Achacachi.

There is one other brother in the family, Mario. Mario is the youngest.

He lives in La Paz in the house of his father-in-law. Mario Condori's

wife, Carmela Rojas, is a market woman. Mario has a good job as a laborer

with a retail establishment in La Paz.
*

The parents of Nicolas, Susana, and Mario, Muk"uri Condori and Justiana
Casimira both died several years ago. Justiana had a brother named Cisco

Casimira.

The Casimira-Mal!pa family. Cisco Casimira is an old man now, but he

continues to farm his land in the Qalamaya section of Qumpi. He disdains

life in the city and never ventures there because "people are cold and

unfriendly in the city". His wife Pacesa Wall pa died just a few years

ago. Cisco and Pacesa had one son and two daughters who lived to

maturity. All three now live in La Paz. Justino Casimira is a profes¬
sional. He is not married and lives with his sister, Esperanza, and

her family in a house that still belongs to Cisco.
*

Esperanza married Luis Limachi from Llamacachi. They have five
children. Esperanza is in poor health and no longer able to work.

* >•

Luis is occasionally employed as a laborer. Luis still brings in some

produce from his parents' land in Llamacachi, but now that Esperanza
is no longer able to market it herself, they do not realize much profit
from this source. Justino provides for his sister and her children.
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Luis and Justino do not get along too well, and Luis spends much of

his time in Llamacachi.

The other sister, Paulina, is married to Calixto Jampara. Calixto

is not from the lake region. He and Paulina met in the city. They

now have six children. Paulina and Calixto live across the street

from the Casimira house where Justino and Esperanza reside.
a

The Limachi-Waraqu family. Luis Limachi, Esperanza Casimira's

husband, is one of the five children of Lucia Waraqu and Vitaliano Limachi.
*

Lucia and Vitaliano still farm their land in Llamacachi. Only their
*

youngest daughter, Emiliana, lives at home with them. Luis is the

youngest son and, as was mentioned, he spends much of his time at the

house of his parents.

Roberto is the oldest son. He and his wife Alicia Rojas and their

children live in a house in Llamacachi about 200 meters from the compound

of his parents. Alicia is from the Qapilaya section of Qumpi. Roberto

is part-owner and driver of a truck which makes daily runs from Qumpi

to La Paz. He is considered quite successful.

Marcela Limachi married Felix Rojas, Alicia Rojas' brother. Felix

was from the Qapilaya section of Qumpi though he spent much of his

adolescence in La Paz. Marcela and Felix have lived in La Paz since

they were married. They have an 18-year-old daughter, Julia, and a 10-

year-old son. Julia and her mother, Marcela, are both market women in

one of the larger markets in La Paz. Felix was able to use some property

in La Paz that his parents had owned in his successful efforts as an

entrepreneur. Marcela Limachi and Felix Rojas are more successful and

live more comfortably than any of the other Aymara families that have

been discussed.
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The other daughter of Lucia Waraqu and Vitaliano Limachi is Rosalia.

Rosalia is married to Claudio Mira, a cousin of Felix Rojas.

The Rojas-Q"iya family. Felix Rojas and Marcela Limachi were discussed

above. Felix's sister, Carmela, who married Mario Condori, has also been

mentioned, as was Alicia Rojas, wife of Roberto Limachi.

The fourth sibling in the Rojas family is Elena. Elena married Angel

Qunito. He is from an altiplano community, but not the lake region.

Fermina Q"iya, mother of the family, still lives in the Qapilaya

section of Qumpi. Her husband, Benigno Rojas, has been dead for several

years. Fermina's parents were from the Llamacachi and Qawaya sections of

Qumpi. Benigno1s mother was also from Qumpi, but his father was from
a

Laja. About 1940 Benigno got into trouble with the patron in Qumpi. He

abandoned his land and went to La Paz where he worked as a house servant.

The old patron caught up with him, and Benigno and his family again were

forced to flee. This time they went briefly to the free community of

Llamacachi before returning to La Paz where they lived with relatives

who had been living in the city for a number of years. After the 1952

revolution Benigno and Fermina returned to Qumpi to reclaim their old

land under the new agrarian reform laws.

In addition to the kinship and marriage relationships sketched above,

these four families are also connected through various fictive kin bonds.

These compadrazco ties would appear to be less important than marriage

ties; still, they serve to further strengthen the bonds between these

families. The ritual reinforcement of these bones should become more

apparent below, especially in the illustration of the rutucha.

The Life Cycle and Rites of Passage

Traditionally there would seem to be six major rites of passage
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among the Aymara. Birth is a family affair with only a few relatives

and a midwife in attendence. Baptism marks the baby's membership into

the community. Should a baby die unbaptized he has completely different

status. After baptism the death is treated more or less like other

deaths in the community. The rutucha or haircutting ceremony is held

when the child is about 2 years old. Gifts from the godparents and

others in attendence provide the child with his first personal possessions

and his first capital. The k"achwa may have been a puberty rite formerly,

but today it is unknown in some communities and relatively unimportant

and sporadically held in other communities, where its function as a rite

of passage seems to have all but dissolved (cf., Buechler and Buechler

1971:76-79). Marriage remains the single most important event in an

Aymara's ritual life, for it marks the passage into full adult status

in the community. Thus it is not surprising that marriages are usually

attended by more people than the other events, and the relationship be¬

tween the couple and the padrinos of the marriage is the most important

fictive kin relationship. Death is the final rite of passage, although

it takes about 10 years of Todos Santos celebrations before the deceased

attains the last status category of nayra lag'a achila or nayra lag'a

awicha. Death ritual, however, is very important for the family for it

effects redistribution and allows for the formation of new households.^
In order to demonstrate the dynamics of an Aymara fiesta, a baptism

and rutucha will be described. It should be noted that this fiesta occurred

in the environs of La Paz and that the family involved now lives in La Paz.

Vor an in-depth analysis of Aymara death ritual see Carter's definitive
study (1968).
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However, many of the participants came from the campo to attend the

affair. In this respect it illustrates the overlap of networks which

tie rural areas to urban ones.

Catalina Poma,26, and Vicente Huanca, 28, have two daughters. Teresa

is three and Olivia is six years old. The fiesta was to celebrate the

baptism and rutucha of Olivia. These two events were held on the same

night and had the same godfather. The godfather, Maximo Apaza, is a

widower, 45 years of age. He is an accountant in the city of La Paz.

Vicente Huanca is a tailor. He sews at home and Catalina sells his

goods on the streets and in the stores and markets in the lower class

areas of La Paz.

Catalina and Vicente are from Taraco, a community on the southern

end of Lake Titicaca. Everyone who attended the fiesta was also from

Taraco. The Huanca-Poma family lives in a neighborhood in La Paz which

is inhabited almost exclusively by natives from Taraco. The fiesta was

held in a rented hall, just around the corner from the Huanca-Poma

residence. Catalina and Vicente rent their residence in a building that

houses several families including Vicente's sister, Eulalia, and her

daughter and husband, Carmelo Chura.

It is said that there are only three churches in La Paz used by Aymara.

Olivia was to be baptized at San Sebastian, quite some distance down

toward the center of town from where the Huanca-Poma family lives. The

day chosen for the fiesta was New Year's Eve. This is a popular day for

baptisms and weddings. It also results in a double celebration - for the

baptism and for the new year.

In preparation for the affair, the godfather had purchased a new out¬

fit for the little girl consisting of a white dress, slip, socks, shoes
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and underwear - all of this after the godfather had been asked to become

a compadre with Catalina and Vicente. They had approached him one

evening when they were alone at the house of a mutual friend. They
had made the decision to ask Don Maximo and towards that end they had

secured some beer. They had entered the room and knelt in front of

Don.Maximo pleading with him to do them the honor of serving as their

compadre at their daughter's baptism and rutucha. Dcm Maximo had protested

for a while but they continued pleading, ignoring his protestations.

Finally he had agreed. Afterwards they drank beer for several hours.

Everyone in the immediate family who was to attend the baptism at

the church gathered outside about 5:00 p.m. First the padrino and the

parents had to register the child in the church office. The padrino

paid the fee of b$30 (U.S. $1.50). It was also necessary to present

a birth certificate.

Three or four groups of about 30 children each were baptized by the

priest. The ceremony was brief. The priest remarked that many of the

children presented for baptism were very old.

He admonished those gathered that children were to be baptized within

eight days of birth, but certainly no later than two years or so. The

average age of the children being baptized that night appeared to be

about two; there were none as young as eight days. During the ceremony

the godparents held the children while the priest baptized them, moving

from one to the next. The parents stood in the crowd behind with all

the other well-wishers.

Afterwards, outside, the parents and relatives greeted the padrino

and each other with confetti. Professional photographers were on hand
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to take pictures, but few were engaged by any of the baptism parties.

Taxis were hired and the entire party rode up the canyon wall to the

local (rental hall) in the neighborhood of the Huanca-Poma family.

The hall had been rented and a meal and drinks were in preparation.

The padrino was seated in the middle of the rectangular hall behind a
A

table with a table cloth, vase of flowers, and a plate of plátanos on it.

Everyone greeted everyone else with an abrazo and a handful of confetti

to the other person's head. As new guests arrived they would make the

rounds, greeting everyone in a similar fashion.

Then drinks were served from a tray carried by a man who was to

serve as waiter for the next few hours. First glasses of champagne with
A

a wedge of limón were served; then alternating trays of cocktails (sours

made of cane alcohol, cingani, or pisco) and trays full of glasses of beer.

As the night wore on, the atmosphere became more informal. Eventually

the "waiter" quit and beer was brought out in bottles, and pre-mixed

cocktails were poured from gallon jugs. At this point Vicente Huanca

was pouring most of the drinks for the guests. The manner of drinking

was to wait for the padrino, Vicente, or one of the older men present

to invite everyone to drink. Then everyone would take a drink. It was

then necessary to wait until everyone was again invited before taking

another drink from one's glass. Usually it was not a long wait.

After an hour or so the padrino was introduced formally to all

present by Vicente. Following Vicente's introduction, Don Maximo made

a short speech. Next another compadre of Vicente's made a short speech

too. The speeches were in Aymara. as was most all of the conversation

that night.
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The meal was served about 11:00 p.m. It was picana, a red liquid

stew with chicken, pork, potatoes, peas, and corn on the cob. A separate

plate of axwaji (pepper sauce or ají) was set on the table in front of

the compadres and eventually passed around to all the guests by the waiter.

(The waiter, also from Taraco, was a friend of Vicente's who ran the

local.)

By the time the meal was served there were about 30 adult guests

present. Only the immediate family had attended the baptism at the

church, and the others simply had shown up at the local for the rutucha

fiesta. All of the guests were from Taraco. In addition to the padrino

and the parents of the girl there were five or six couples, six or seven

young men, two women, two men, and nine or ten children. Among those

present were Catalina's two sisters and one of her brothers, as well as

her mother and father, and her aunt. Vicente's sister and brother-in-

law were also there. The others included a couple of compadres of

Vicente and Catalina and other friends from Taraco who live in the

neighborhood or were visiting in the city. Several of Catalina's relatives

had traveled into La Paz just to attend the rutucha.

The children roamed at will much of the time, inside or out on the

patio of the local. A couple of times they were reprimanded by a parent.

Once Catalina caught an older girl and marched her over and sat her on

a bench. Then she got the other children to sit on the same bench.

They remained there for 10 minutes or so. Some of the children remained

at the fiesta all night, sleeping on benches or on the floor. Most of

the children left after the rutucha. Many were taken home by a parent;

in an hour or so the parent returned to the fiesta.
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It was clear that everyone was concerned with the fact that it was

New Year's Eve. This seemed to be as much a cause for celebration as the

fact that there was a rutucha. It was important to some of those present

to know the exact time of midnight. When it was decided that it was

exactly 12:00, the young men lit firecrackers outside on the patio and
on the street in front of the local. Everyone inside stood and began

giving abrazos to each other, along with another handful of confetti
to the head. Feliciadades (wishes for happiness) were also exchanged.

This took quite some time, then more drinks were served.

Shortly after midnight, Catalina brought a bundle wrapped in a small
cloth woven in natural colors to the padrino. Inside were a metal plate

and a pair of scissors. After opening the kit, he made a short speech.
Then Catalina held Olivia on the table. The little girl cried and wig¬

gled, while her mother tried to comfort her. Catalina's brother tried
to hold Olivia in his arms as she struggled frantically. No one tried
to hold her down forcibly. Catalina exchanged glances withtheother female

guests and smiled as if to say,"What can I do?"

Her older sister brought out a wrapped package and handed it to

Olivia. She became engrossed with the gift and ceased crying. She was

set on a manta on the floor where she opened the package. As the rutucha

continued she discovered the candies and cakes inside the wrapped box. Her

crying had slowed to a whimper as Don Maximo cut the first lock of her

hair. After a brief discussion among the compadres it was decided not to

cut the girl's hair too short since she was so old that it might embarrass

her. Don Maximo placed the cut lock in the plate with a b$100 bill (U.S.

$5.00). He then turned to the man standing next to him and invited him to

cut. The man cut a lock of hair and placed it in the plate with some money.
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He then invited another man to cut. This continued until all the men

present had cut some of the girl's hair; then the women also began cutting
locks of hair and placing them in the plate with some money. Some wrapped

the hair around the money. Most only put five or ten pesos bolivianos in¬

to the plate. The scissors were passed around to everyone twice before

all of the hair had been cut to a short length. The second time around

the gifts of money were smaller than they had been the first time.

During this time the other children, most of whom were older, watched

with interest. Some got too close and were told to move back. One

girl, nine, was very curious and asked one of Catalina's compadres to ex¬

plain what was happening. The woman told her that it was necessary to give

money in order to cut the hair; it seems the little girl wanted to join

in the cutting.

With Olivia sitting on the manta, most of the cutting was done under

the watchful eye of one of Vicente's compadres. He would gather a handful

of hair and indicate about where it should be cut so that the hair was

all cropped to about the same length. A couple of women exercized their

privilege, and insisted on cutting the hair close to the scalp. No one

protested in the least; the compadre directing the cutting did not even

give a look of disapproval.

When all of the hair had been cut, the padrino nominated the girl's

grandfather to serve as the bank or cajero. Meticulously the grandfather

faced all the bills and sorted them by denominations before he began to

count them. The total was just shy of U.S. $30.00. A comadre urged him

to pu. in the needed 80 centavos to make it a round figure. This he did.

Then the money was returned to, Don Maximo who arranged the money, the

plate and the scissors on the cloth. Several of those present then came
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forward to pour a little of their drink on the hair and money. Then Don

Maximo folded up the cloth and handed the kit to Vicente and Catalina

instructing them that this was the child's money. This was followed

by saludos, drinks, and abrazos among all of the compadres.

Shortly thereafter most of the children were rounded up by Catalina

and led off to sleep in her nearby house while their parents stayed behind.

A record player was brought out and set up in the center of the hall.

The dancing began. The padrino danced the first dance with Catalina,

the mother of his ahijida (goddaughter). Others joined in and the dancing

and drinking continued all night. One man, a skillful dancer, would

occasionally dance alone doing dances called the condor, the bear, and

the angel. Catalina's mother got mad because Catalina's father was not

dancing. He did not begin until 3:00 or 4:00 a.m., but then he did not

stop until 7:30 or later.

Vicente and Catalina and Catalina's parents insisted that everyone

stay and continue dancing until lunch time. They even tried forcibly to

prevent some guests from leaving, forcing drink after drink on them in

this effort.

At one point there were some short speeches or toasts by Vicente and

one of his compadres. The gist was as follows:

May the new year be like this. We don't know what it
will hold, but it will affect all of our lives. We may
lose some. But this is the way to start a new year.

The speeches were followed by saludos and abrazos with the speakers, and

then more dancing.

A few people managed to slip out around 3:00 a.m. A few more left

formally, with abrazos to all, about 5:00 a.m. One of those who left at

that hour was one of Catalina's sisters who had recently been ill and
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confined to a hospital. After she left, her parents went to Don Maximo

and apologized to him and to others, explaining that she had been sick

and so it was understandable that she go home so early.

At 6:00 a.m. a woman with a small child wanted to go home but Catalina's

father would not let her. It was an hour or so before she finally succeeded

in getting away. At 6:30 there were still about 20 people present.

Shortly after that many of the guests began to leave. However, they seemed

to be replaced by others who had left several hours previously and were

now returning to resume the festivities. At 7:30 Don Maximo went to the

house of his new compadres to sleep for a while, much to the dismay of

Catalina's father. Later he was awakened for lunch. After lunch Don

Maximo, Catalina, Vicente, Catalina's parents and her aunt resumed

drinking. It was after 4:00 p.m. when Don Maximo finally excused him¬

self and returned to his own house.

Summary

The basic Aymara culture patterns which define relationships and

regulate interaction include the Aymara concept of community and a

unique set of Aymara social distinctions. Through all of this the family

emerges as the basic social unit.

Community orientation is the basis for several categories of values

and behavior. Just as one finds his own identity in his community, the

identity of others is partially based on the place of their birth. This

division of people into members of one's own community and others gives

rise to two categories of behavior: behavior in the community governing

relations with community members, and behavior with persons from other
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communities. It is not surprising that place loyalty and prejudice are

strong sentiments among the Aymara.

The jaqifci'ara social distinctions illustrate the relationship between

language terms, cognitive categories and behavior. To understand Aymara

interaction one must understand the concepts of jaqi and q'ara. Jaqi,

like many social terms, is complex. Used generally, the word means man¬

kind, people, or human. However, it is tied into the basic Aymara premise

of place origin. In this respect the more specific use of jaqi
a

has been interpreted as referring to indiqenas or Amerinds. The specific

use of jaqi is more limited than the concept of indigena, and is related

to the altiplano as one's place of ancestral origin. A second dimension

of the term jaqi involves discrimination on the basis of known versus un¬

known at the level of the individual. Jaqi may be used as a pronominal

indicating a person whose name is unknown. If, however, the name of the

individual is known, courtesy requires its use.

Contrasting with jaqi is g'ara. Q'ara normally refers only to hispanos,

being simultaneously a general term for all Hispanic males and a derogatory

or insulting term.

As was mentioned above, the nuclear family is the basic work unit,

socio-religious unit, and ritual unit among the Aymara. Relationships

with fictive kin, however, are important. Aymara economic life is dependent

upon the networks of kinship and the patterns of cooperation among community

members. The Aymara communityis a network of social relationships rather than

a territorially bounded entity (cf. Buechler and Buechler 1971:6). The

strength of the community is found in the ritual expression of the social

relationships which pertain among individuals and families.
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The purpose here has been to outline some basic patterns which are

characteristic of the Aymara phrasing of Andean culture. Though the

potential for conflict with Hispanic institutions is clear, the dynamics

of these patterns and how they might be affected in bicultural situations,

specifically in school, will be discussed later. Further analysis of

behavior will make an understanding of Aymara cultural perception more

complete.



CHAPTER V

THE BEHAVIORAL BASES OF AYMARA PERCEPTION

In an effort to understand Aymara cultural perception and the way it

affects the schooling of individuals, attention is now focused on the

bases of Aymara behavior. The study of Aymara behavior provides insight

into Aymara cultural perception.

Behavior is a visible manifestation of perception; by trying to under¬

stand behavior, insight can be gained into perception. There are several

approaches to the problem of behavioral analysis. Language is one aspect

of behavior which can be analyzed in an effort to discern the parameters

and dimensions of cultural perception. Empirical analysis also yields

three axes for understanding Aymara behavior: age, sex, and social status.

Language as Behavior

Language is an important aspect of culture. Language is essential to

the transmission of culture. Moreover, language is learned early in life;

indeed much of childhood is devoted to language acquisition and mastery.

It is certain that much of the content of culture is learned through

language. However, the extent to which language itself affects the contents

of culture is still unresolved. The proponents of the Sapir/Whorf hy¬

pothesis hold that language is a determinant of culture. While this has

not yet been proved it is certain that language, in its structure and form

184
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as well as in its contents, is congruent with the other parts of the cul¬

tural whole. Thus a discussion of Aymara language should reveal insight

into Aymara culture.1
The Aymara language is a member of the Jaqi family of languages. The

other extant Jaqi languages are Jaqaru and Kawki, spoken by small language

groups living in south central Peru (Hardman 1975a:111:2-4).

There are four persons in Aymara, with no number or sex distinctions:

1) I and possibly others, but not you

2) you and possibly others, but no me

3) any human(s) except you or me

4) both of us (you and I) and possibly others

These four persons, while inclusive or exclusive, are used without

regard to number. Nayax jumar chursma means "I or we give, or gave, it to

you, or you all." Jupax jiwasar churistu means "He or she or they give, or

gave, it to us (you and I, and possibly others)." In these examples, the

pronouns are optional since the complete person relationship is expressed

by the vero inflection.

There are nine verb person relationships in Aymara, and wherever the

am deeply indebted to the Aymara Language Materials Project, sponsored
and carried out under the auspices of the Center for Latin American
Studies at the University of Florida, for my knowledge and understanding
of the Aymara language. Much of the analysis which undergirds this sec¬
tion on the Aymara language was first done by members of the project team.
As a student of the project's classes, I was privileged to read drafts
or papers long before they were made public and to discuss ideas in the
early stages of formulation. Much of the material produced by the project
was developed through such open interaction. Unfortunately, it has im¬
peded my task of properly crediting the original authors or initial pro¬
ponents of propositions. Not wishing to detract from the individual ef¬
forts of the project members, I have noted as many of these contributions
as possible. For the errors, I sincerely apologize to all of the team
members, and especially to the director, Dr. M.J. Hardman-de-Bautista, and
my teachers for many years, Juan de Dios Yapita Moya and Juana Vasquez.
A complete listing of the papers and publications produced by the project
is available from the Center for Latin American Studies, University of
Florida.
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second person is involved, it is primary. The complete paradigm for the

verb churaña (to give) in the simple or aorist tense, implying either

present or past action, is:

1-3 churta -ta

2-3 churta -ta

3-3 churi -i

4-3 churtan -tan

1-2 chursma -sma

3-2 churtam -tarn

2-1 churista -ista

3-1 churitu -itu

3-4 churistu -istu

In explaining the four persons it is necessary to specify the role

of the second person (you or you all) in each instance. In Aymara, the

second person, at least by inclusion or exlusion, is marked in every

verb utterance. Hardman (1975b) through proto-Jaqi historical reconstruction,

has demonstrated that the second person may be marked as often as three

times in a single verbal inflectional suffix.

Another category to be considered is that of data source or personal

and non-personal knowledge. Aymara requires that the speaker indicate

the source or nature of the data in every statement. Data source may

be categorized in Aymara as personal knowledge or non-personal knowledge.

Both may be marked with verbal inflection or syntactic structures.

A non-personal knowledge source may be indicated by the use of the

remote tense marker, -tayna, which contrasts with the remote personal
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knowledge marker, -Vna.

Wasurux(a) mamaxax(a) ch'uq(i) p"a.yatayna

Yesterday my mother cooked potatoes (but I did not see her do it).
It is also common to mark non-personal knowledge by use of the quotative

verb, saña, while preserving the exact quote.

Jupax Susanar <<Ch'uq(i) churit(a)>>siw(a)

He said to Susana, "Give me the potato(es).M

Other structures (e.g., -chi and -pacha) may also be used to indicate non¬

personal knowledge.

The personal knowledge category indicates that the speaker has actually

seen or has direct personal knowledge of that which he speaks. The marked

non-personal knowledge category applies in all other instances, including
that about which one has read, been told, guessed, or made inferences.

In Aymara there is a saying: Uñjasaw parlañax, jan uñjasx, janiw

uñjtw sañkiti. This means "After seeing we may say so; if you have not

seen do not say, 'I have seen.'" ^
There are four common situations in which non-personal knowledge

marking is mandatory:

1) Events in the remote past, outside of one's personal experience;

e.g., "George Washington was a good man."

2) Events in the present which have not been seen; e.g., "The United

States has sent astronauts to the moon."

3) Statements of the present about which one does not have sufficient

intimacy to speak with complete confidence and authority; e.g., "Muhammed

Ali is a good man." Only if one had known him for a long time and could
2vouch absolutely for his character could one make this statement.

^Juan de Dios Yapita, personal communication.
2

See Yapita 1971 for a discussion of these first three uses.
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4) To report the bodily conditions of others; e.g., "John has a

headache." One must report that John says, "I have a headache."

When a speaker does not specify non-personal knowledge in situations

like those above, his statements are incongruous to an Aymara speaker and

will most likely be interpreted as either boasting or lying.

Bilingual Aymara mark the non-personal knowledge category in Spanish

by using the past perfect forms. This Spanish tense was an empty form

for the Aymara and it was subsequently assigned to non-personal knowledge,

leaving the preterit and imperfect for personal knowledge. For example,

"Bolivar habia sido buen hombre;" for an Aymara this means "It is said

Bolivar was a good man." On the other hand, "Bolivar era buen hombre" for

an Aymara means "I knew Bolivar and he was a good man." In other cases

particular inflection will be assigned to one category or the other, e.g.,

the future tense is non-personal, the ir a construction is personal (Hard¬

man 1975a:III:14-15).

The concepts of time and space in Aymara are not only complex but

intertwined. For example, justas.inEnglish, spatial dimensions may be

employed in the conceptualizations of time by the Aymara. Thus any

separation of the two is at times somewhat arbitrary. However, an at¬

tempt has been made to discuss them separately below.

In Aymara, time is divided along a lineal axis into two segments:

1) future time, and 2) other time. The break is between unseen future

and the visible present-past. This division is exemplified by Aymara

verb inflections. There are only two time-related tenses in the paradigm:

1) a future tense, and 2) an aorist or simple tense which is used to refer

to all non-future actions. There is no distinction, as in Indo-European
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languages, between the present and the past.

Time sense has a direction orientation in Aymara.

The future in Aymara is what has not been seen
We cannot see the future ... In Aymara, the
future is behind you - you cannot see it. In
English, the future is ahead of you, you can
look into it.'

While the past is visible, the future cannot be seen by the Aymara speaker

since it lies behind him. For example, qnipüru, which would translate as

tomorrow, is a combined form consisting of q"ipa (behind or the back) and

uru (day). Thus q"iptjru or "tomorrow" signifies the day behind one's back.

Yapita (1971) cites an example that combines the non-personal knowledge

marker with Aymara time-space orientation.

Monolingual Aymara speakers have a saying about the
astronauts, that goes like this: P"axsirus..rinkunakax
jut sariw sarakisá kun ist'sta chiqách k'arichi, akat
q"ipar kunax inst‘axchini. That means: "They say the
American come and go to the moon. Did I hear right?
Could it be true, or is it a lie? From here behind what
new things will I hear?" The phrase "from here behind"
means from here into the future.

The Aymara day is divided into time sequences using two clocks; these

clocks are based on the two invariables of the rural Aymara's day, the

sun and the farm animals. The solar clock provides time divisions based

primarily upon the amount of visible light, as well as on the position

of the sun relative to the horizon. Many rural Aymara can also tell

Hispanic time from their own shadows, using their bodies as a sun dial.

The solar time divisions tend to be approximate except at sunrise and

sunset. At these two times of the day, the time segments are relatively

1
Yapita, personal communication.
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short and exact. During the hours of darkness stars are used to indicate

ti me.

The day, uru, is anticipated by the pre-dawn clearing of the stars,

or willjta. When the first rays of the sun appear over the horizon inti

k'ajta commences. When the body of the sun appears it is inti jalsu.

After the entire body of the sun has cleared the horizon^it is qMana.

There is overlap, and perhaps some ambiguity, in defining the beginning

of the day and the end of night. Q"ana occurs just before sinti arumaraki

which is followed about an hour later by arumaraki. Sinti translates as

"almost". Aruma is "night". Arumaraki indicates the end of night or

"morning". This day/night confusion is also borne out by the use of the

general term arumanti to indicate the early morning. Inti t"uqta means

"climbing sun".

Urutatata marks the arrival of the full sun, the warm sun. Chik"uru

is mid-day (chik"a means half or middle). Jach'a tarti indicates late

afternoon; jach'a means big, long or full and tarti is a Spanish loan from

tarde.

Jayp'u can be translated as late, afternoon, dusk, evening, or dark.

Sinti jayp'u is the period just before darkness. Inti jalanta is sunset.

Ch"a.ypllu is the period when objects are no longer distinguishable. The

root ch"a,ypu can also be used in other contexts. For instance, nayraw

ch"aypt'itu means that one has something in one's eye and hence cannot see

well. Ch"aypt'apiña means to obscure. Ch"a.yp"tapi means one cannot dis¬

tinguish things very well. Sujsa means the moment that it is dark.

^It should be noted that the horizon is not drawn as flat and level by an
Aymara, but with a hump, rising like a mountain.
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(There is no verb form of this root. Janlanttuqi refers generally to

the time of the setting of the sun. This is followed by ukat sujsf'api,

"then it is dark."

There are three terms which might all be translated as evening

or night. These are paqari, jayp'u and aruma. Paqari designates the

period of darkness after ja.yp"u and until the pre-dawn light. Ja.yp1 u

has two meanings, a general one and a more specific one. It is used

generally to cover the period from the waning of the sun in late afternoon

until the commencement of the pre-dawn light of the new day. This is

roughly a 12 hour period, the midpoint of which is called jayp'u chika.

In the campo everyone is usually in bed by this hour, hence it is also

called ikint urassa, the "hour to sleep" (ura is from the Spanish loan

hora). More specifically jayp'u is used to denote the late afternoon

and early evening, a period of at least partial light. After dark begins

paqari.

Aruma also has two meanings. Generally used it can refer to the

period from sunset, inti jal anta, to sunrise, inti jalsu; or even more

generally from jalantuqi to jalsutuqi. Chika aruma thus falls about mid¬

night. More specifically, aruma is used to refer to the period from dark

up until midnight. In this respect it parallels the term jayp'u p'uq"u

( full evening ) or the period from about 7:00 p.m. to 11:00 p.m. but

before 12:00 midnight. Jich"a (this or now) can be combined with aruma

to yield a contraction meaning "this evening" (jich"a + aruma = ch"arm).
Farm animals and the patterns of their husbandry are the bases for

an agricultural clock. Today, sheep (iwisa, from the Spanish oveja) are

perhaps the most important widely owned animal on the altiplano. It is
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not suprising that iwis ansu and iwis ananta (the hours of'taking the

sheep out to graze and bringing them back to the corral") serve as major

time markers for the rural Aymara. Moreover, these two time periods for

these important daily events are reinforced by markings in the solar clock.

Iwis ansu, "Taking out the sheep; occurs at urutatata, "lateness of the

morning". Iwis ananta, "bringing sheep back to the corral", occurs at the

beginning of jayp'u. The terms uywa ansu and uywa ananta are also used

and correspond to iwis ansu and iwis ananta. Uywa translates as "domesticated

animal(s)."

In addition, the braying of the burros and the crowing of the roosters

serve as markers of time in the darkness as well as alarm clocks in the

early morning. While these are relative times, varying from one place to

another, people have confidence in the regularity of their own animals and

mark the hour with assurance when the rooster crows. (Literally, wall pa aru

means "chicken word".)

The stars also are used to measure time at night. Willjta is the

clearing of the stars prior to dawn. The planet Venus, often called the

morning star in English, is named ururi in Aymara (uru + iri) that is, the

"marker of the day". Ururi is visible only during the rainy season,

November to March.

It is noteworthy that few Spanish loan words have entered this system;

nor are they needed to supplement these two basic clocks. The only common

ones, in addition to ura or hora (as in ikint urassa) seem to be lastus(i)

jak'a (just before las doce or 12:00) and jach'a tarti, already mentioned

above.

Months are marked by the moon. P"axsi means either "month" or "moon".

Chika p"axsi refers to half a moon or a two week period. Mara means year.



uru = sun, day

FUTURE

jurpuru | q"aruru | jich"uru | masuru | waluru | k"ari waluru

day after tomorrow today yesterday day be- day before the
tomorrow fore day before yesterday

yester¬
day

kuri maraña | maraña | jich"a mara | maymara | k"uri mara

year after next
next year

this year last year year before
last

Fig. 3. Aymara Time Orientation
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Chika mara means half a year.

Today the Aymara annual calender is congruent with the occidental

calender and each new year begins on January 1st. The new year is very

important; It is called Maraña. Maraña may refer to "next year" or to

the god of the year that comes. The new year must be properly welcomed

if it is to be a good year with good crops. Figure 3 shows the designations

for some common time references.

The year can also be divided another way, without reference to the

moon. It can be divided into a rainy season and a dry season, extremely

important for the Aymara. If the rainy season is late or too long and

adversely affects the crops, the results can be disasterous. The rainy

season is jallupacha and generally runs from November to March. The dry

season, awti, runs from April to August.

As Evans-de-Yapita has noted, "Space (in Aymara) appears to be topo¬

graphical; it can either be walked upon and measured or it is empty, non¬

existent except for the perceivable things passing through it such as

birds, wind, warmth, clouds, hail ... If one could see through the eyes

of an Aymara elderly peasant, it is certain one would see (space) very

much in terms of topographical features and these in terms of exploitable

potential as possible territories" (1973:5). Geographical places, like

containers, can be referred to as empty (ch'usa) or full (p"uqa). Thus

Pachamama (the earth goddess) can exist in the earth's surface (uraqi)

or other gods can live in mountains. The proliferation of toponyms and

the minute divisions of space undoubtedly are in some way related to the

importance of geographical origin as well as to place loyalty already dis¬

cussed above.
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Shape is an extremely important category in Aymara, which may be

tied to another important category, directional movement (cf., Miracle

and Vasquez 1971;and Tate 1971). The Aymara are not only specific about

location and direction, but these are often explicitly interrelated with

relational movement. These discriminations are expressed with both

verbs and nouns. "The verbs of movement are correlated with ethnosemantic

categories of nouns by shape; thus something cylindrical is not moved

or placed with the same verb as something granular (ayañafiachina)11 (Hard¬
man 1975a:III:16). The interrelation of location, direction and at least

potential movement is easily demonstrated by examining two nouns by which

people refer to the slope of a mountain (Evans-de-Yapita 1973:7). If the

slope rises above the speaker it is referred to as amsta. However, if the

slope is below the speaker, it is referred to as aynacha.

Five basic shapes have been identified in Aymara. All "rectangles"
are either wisk"alla (wisk"u11a is a variant) or sayt'u, depending on the

relation of the form to the speaker. A wisk"al1a runs parallel with the

viewer's shoulders, while sayt1u (to stand up) runs away from the viewer.

This determination of shape by relative position to the viewer or speaker

is analogous to the amsta^aynacha distinction cited above. Wig'u (with an

extension) refers to those forms which seem to present a point or have an

extension on one side. Muruq'u refers to any roundish figure approximating
a circle. The last basic form is the square; it is identified by Spanish

loan words: ina kuwatraruki ('thus just a square" or perfectly square, from

cuadrado) or kajun ("box", from cajón).

There are two bases or frames for naming shapes. The most general is

pieces of cloth used in making clothing. These terms can be applied to
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General CLOTH Terms
(for any movable object)

WISK"ALLA

SAYT'U

Specific LAND Terms
(for land only)

WISK"ALLA

WIST'U

SAYT'U

Fig. 4. Diagram of Shape Categories in Aymara
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anything movable. The other basis for naming shapes is land forms. This

latter constitutes a special category of shapes closely related to the

more general forms of cloth. There appear to be no shape abstractions

which are not founded in one of these two basic frames of reference -

cloth and land. When Aymara are shown figures drawn on paper the elicited

responses are those of the cloth category, since paper, too, is a movable

object.

There are two special forms in the land category. First, wiq1u is

divided into churu and q'ichu, depending on the relative degree of pointed¬

ness of the extension. For example, all "triangles" and elongated

"trapezoids" are churu (more extended or sharply pointed). "Trapezoids"

that are more nearly equilateral are referred to as q'ichu (with extension

or overhanging). Secondly, a wisk"a!la that has a wave or ripple in it

is called a wist'u. This special form relates to the unevenness of the

surface of the land as it dips and rises.

Land terms seem to contain a dimension that relates to the facility

of plowing with oxen. Churu are the least appreciated land forms, while

a square plot of land or kajun uraqi is the most appreciated. Such a

square field is called jiwa kajunaki (pretty little square).

Finally, it should be noted that there are apparently no generalized

terms for three dimensional forms. Three dimensional forms are noted by

comparison to a specific object, e.g., a drinking glass, a brick, a cup,

or a pot.

Another characteristic of Aymara to be considered involves number

distinctions. Number is unmarked in Aymara, in most instances. As

indicated earlier, pronouns may imply at least the possibility of plurality.
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Naya may be translated as either I or we; juma as you or you all;

and jupa as he, she, or they. The same ambiguity in number also applies

to all verbs and every noun. T'ant'a (bread) may be used to mean a piece

of bread, a loaf of bread, or many loaves.

It is possible to mark plurality specifically in verbs and nouns.

Verbs may be marked with -pxa or with -pka (completive and incompletive),

while nouns may be specifically pluralized with the addition of-naka.

These pluralizers occur in two distinct situations. First, when Spanish

is translated into Aymara, especially for radio commercials, the Spanish

plurals are invariably translated with -pka or -pxa and -naka. Second,

in normal conversation the pluralizers may be used to refer to a number of

groups, as opposed to a single aggregate. This limited meaning results

in limited use by monolingual speakers.

One is left with the impression that there is no singular in Aymara.

Certainly the overall concern with number in Aymara is slight when compared

with English or Spanish. Even the use of the cardinal number maya (one)

can be ambiguous since ma (pronominal form) can mean "some" or "few".

As was demonstrated in Chapter IV in the discussion of Aymara social

distinctions, the analysis of language use can provide insight into the

cultural categories and perceptions of a people. In the paragraphs below

additional uses of language in its social context will be discussed. The

emphasis here is on language use as it is learned by children, and hence

as it transmits cultural patterns.

Politeness is an overriding concern in Aymara and is built into the

structure of the language as well as the cultural practices of normal

social interaction. In both areas the premise of human versus non-human
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is basic, as is the cultural premise of reciprocity.

Linguistically, politeness is communicated primarily through suf¬

fixes, and rarely with intonation morphemes. The following politives

have been identified (Briggs, 1971):

verb derivationals -t‘a, waya, -skV

non-final independents -ki

final independents -ya, piya

These suffixes may occur alone or in combinations. Politeness may also

be indicated through one's choice of tense. For example, the imperative

is never used with one's padrinos, toward whom one must always show great

respect. Rather, the future tense is used to suggest a possible course

of action.

Moreover, politeness would seem to be undergirded by the extreme

overmarking of the second person in the interactional verb system of

Aymara. All Aymara verbs are interactional in that every action or state

of being involves two or more persons.

Culturally, the Aymara are very aware of the second person, anticipating

requests, avoiding command situations, and always acknowledging the

presence of another. "In general conversation the relationship of the

second person is virtually always marked, and deference and specific

mention of the addressee is regularly included, frequently by the use of

syntactic redundancies that, when used for third person, sound idiotic"

(Hardman 1975a:III:15).

In terms of cultural practices, this politeness ethic, grounded in the

premises of human/non-human and reciprocity, contributes to several highly

formalized behavior patterns. For example, specific forms of address are
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required by ordinary courtesy: Tata (Sir or Mr.) and Mama (Ma'am or Ms.)

are used not only by strangers, but also among close acquaintances.

When a person passes another on the road or in the fields, he or she

must always greet the other person. Normally this means saying "Winustiyas"

(Buenos dias); frequently the hand is raised simultaneously, especially

if the other person is a stranger. Failure to so greet another negates

the humanity of the other., his presence, his permanence (Llanque 1973).

It is more than rude, it is an insult not to greet another person when

passing.

Whenever a stranger arrives at one's house, one must invite the

stranger in, offer him a seat, give him something to drink, and feed him.

One cannot know how far the stranger has travelled; he may be cold and

hungry. Failure to so treat a stranger is considered extremely discourteous;

an insult to the other's dignity and' humanity. Similarily the guest may

not refuse the food and drink offered without offending the host.

During informal visits people will often exchange bags (ch’uspa) of

coca to show their amity. It is said that by exchanging ch'uspa people

avoid the necessity of trying to give equal amounts of coca to each other;

this way each one takes what he or she wants from the other's ch'uspa

(Llanque 1973:24).

Finally, the high value placed on speaking "properly" should be noted.

"Propriety of circumstances is elaborately defined; within the bounds

of the situation and keeping in focus the respect and politeness parameters,

speaking with illusion and word play, are highly appreciated" (Hardman 1975a:

111:14). Llanque has shown through his interviews that for an Aymara one

knows a respectful person by the way he talks.
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. . . bonito y equilibrado y, aunque diga mentiras,
sabe expresarse bien. Hay gente que tiene respeto y
sabiduría como tabien gente sin respeto e ignorante.
No podría explicar el porque" de esto ... El que es
inteligente se da cuenta de como debe comportarse.
Si uno no tiene respeto su modo de hablar es seco y
sin gracia; su comunicación es como una comida sin
sabor. (Llanque 1973:29)

. . . pretty and balanced, even though he speaks
lies, he knows how to express himself well. There
are people that have respect and wisdom just as there
are ignorant people without respect. I cannot ex¬
plain why this is so . . . He that is intellegent takes
into account how he ought to behave himself. If one
does not have respect, his mode of speaking is dry and
without grace; his communication is like a meal with¬
out flavor.

On the other hand, speaking poorly - which is often equated with

ill will, stupidity or arrogance - or inappropriate behavior, is negatively

sanctioned by the Aymara. This sanction is taciturness. When an Aymara

is offended or displeased the appropriate response is, in many cases,

silence and complete deference. Thus the Aymara reputation as unsmiling,

stolid, reticent, silent and uncommunicative (Plummer 1966:57) is without

doubt largely a reflection of the negative sanction to people (in this

case social scientists) who have not behaved appropriately.

Silence, however, can also be used in other situations where no negative

sanction is implied. During a variety of normal social situations Aymara

adults may be observed within close physical proximity yet not engaging

in verbal communication. Often the individuals will be within that range

of personal space which dictates verbal interaction for many Westerners,

but the Aymara do not feel compelled to speak to one another. In other

words, the domains of personal and social space and the behavior associated

with them, are different for Aymara than for carriers of Western culture.

Aymara do not engage in chit-chat nor feel a compulsion to make small
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talk under the same conditions that Westerners usually do. Undoubtedly
this fact may also have affected the Western social scientists who have

tended to characterize the Aymara as uncommunicative.

In most cultures, the "way" one talks may communicate much about an

individual speaker. Age, sex, social status, educational and occupational

differences may all be reflected in speech. Moreover, special language

may be used for special circumstances or for particular environments. For

the Aymara these points can be demonstrated by a few examples.

Aymara has both sex and age dimensions; that is, there are both male/

female language differences and child/adult language differen¬

ces. There are certain vocabulary items which are used only by children

or to describe those things which pertain to children exclusively. For

example, there are two terms meaning to eat lunch out in the fields where

one is working. Kugt'asiña (to eat lunch whilepasturing) refers to the

lunch eaten by children while they watch the animals. Mirlnt'asina

(to eat lunch in the fields) refers to the lunch eaten by those working
in the fields. These would usually be adults, though children present

might share in the meal.

Several informants agreed that children talk "like women" but when

they get older the boys stop talking like the women. The children's/

women's language characteristics involve not only certain vocabulary

selections, but different intonation patterns than those employed by

adult males. In conversation, children and women may use a greater range

of tones than men. After listening to a commercial in Aymara on a La Paz

radio station, one man laughed and remarked to me that the announcer either

was not from the altiplano or else Aymara was not his first language.
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The man said that the announcer pronounced words correctly, but that his

intonation was that of a woman.

An instance that requires the use of special language by both sexes

is the petitioning of favors. When one asks a favor the normal tones of

speech are changed. The result is usually described as whining by Western

observers. Llanque (1973:25-26) quotes a 56-year-old Aymara man as denying

that this voice implies that thesupplicant is begging. Rather the change

in tones is necessary in order to soften the other's heart, to ask for

compassion. Moreover, this is the respectful way to ask a favor. Those

who do not petition in this manner may have their request denied.

With the spread of Ayrnara/Spanish bilingualism, there has been some

deprecation of the primary language by some bilingual, acculturated

Aymara. Recently, however, a new trend has surfaced with the promotion

of literacy in Aymara and the use of Aymara by bilinguals publicly in

the cities (Miracle 1975).

In some localities a preference is expressed for the Aymara spoken in

one place over that spoken in another. For example, while in Chucuito

in the Department of Puno, Peru, I was told that "good Aymara" was spoken

in Juli, but that the Aymara of Acora was especially "bad" (possibly be¬

cause it is mixed with too much Spanish). Acora and Juli are both situated

on the road between Puno and Desaguadero which runs along the southwest

side of Lake Titicaca. Acora, a market town, is much closer to Chucuito

than Juli, siteoof the bishopric for this area. While the bases of such

linguistic value judgments are still unexplored, this case does indicate

still another way in which community identification and intercommunity

rivalry are expressed.^

^It should be pointed out that while all Aymara spoken in Peru and Bolivia
today is mutually intelligible, there are many dialectical variations from
one region to another. For information on Aymara dialects one should consult
the work of L.Th. Briggs.
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Axes for Behavior

There are three universal axes which affect interactions among in¬

dividuals in every culture. These are age, sex and status. The per¬

ceptions of these axes are incorporated by the individual through a

variety of stimuli. It is impossible to comprehensively cover all of

of these. However, in this section I will attempt to delineate these

three axes in terms of Aymara culture.

Age

A comparison of the chronological life cycle, as categorized in Aymara,

with the traits associated with each age category, as well as the cycle

of rites of passage, sheds much insight into the Aymara conceptualizations

of age. There are six age grades in Aymara: baby, child, youth, adult,

elder and the dead.

Mawa is a general term for a baby from birth to about two years of age.

Wawas are usually swaddled, suckled by their mothers and carried in an

awayu (a tightly woven, heavy wool textile about 1 x 1% meters). Tschopik

(1946:532) reported that wawas were often dressed in sweaters and skirts;

those for males being white and those used for females being red. I did

not observe this to be the case in Bolivia today. Knit suits of various

colors are worn by wawas of both sexes. Sweaters and pants would appear

to be as popular as sweaters and skirts. Wawas are seldom left alone.

The mother will carry her wawa with her into the fields, or to the market

place. Older siblings sometimes care for the infant if the mother has a

particular task which occupies her. Fathers and other adults of both

sexes will watch the wawa if necessary.

A wawa is usually picked up as soon as it cries. The mother will often
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try to placate the noisy infant by offering her breast. If a mother does
not or cannot quiet the crying infant quickly, she receives looks of

disapproval from those around her. A wawa is granted increasing mobility
as it matures. It is bound less as it gets older and often all owed*to
crawl or walk around. It is not uncommon to see a baby of about 2 years
stand to feed on its sitting mother's breast and then, after running
around playing with its siblings, crawl back into the awayu to be trans¬
ported on its mother's back. The chart on the next page (Fig. 5) indicates
that the terms applied to wawas emphasize a particular developmental stage.

The rutucha or first haircutting traditionally marks the passage of
an individual from the category of wawa to that of child. The rutucha also
marks the acquisition of the child's first property. The rutucha was

described in detail in Chapter IV.

Children begin contributing to the economic welfare of the family at
an early age. Often two-to three-year-old children tag along with older
siblings as they go about chores, the younger ones carrying a handful of
fodder or helping out as best they can. Four-and five-year-old children
may be left alone to watch the sheep graze. Young children also help their
parents in the fields, pulling weeds, breaking clods or hoeing. As they
grow older children assume more and more responsibilities. Children of 10
or 12 may have a small plot or a row in a larger field which is theirs to
tend and to gather the rewards at harvest time. If it is feasible, children
may attend school, but then their chores must be done before and after
school hours.

While children imitate the occupation of their parents and wear the same

style clothes, there is never any doubt that children remain separate from
adults. The status of adults is clearly marked. When visitors arrive,
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Term Significance

wawa suckles until 18-30 months; car¬
ried in awa,yu until 2 years

asu wawa

amuyanixiwa
ña qunurixiwa
ña kumptirixiwa
p'axnu

ña sayirijci
ña sartirixi
muchu wawa

pa marani

jiska imilla*
imilla
jiska yuqalla*
yuqalla

q 'axu
tawaqu
wayna
achach wayna
tutira

looks at people;
sitting up
crawling
carried with its
of the manta
standing
walking
already there is
"2 years"; runs

little girl
girl
little boy
boy

youth
young woman
young man

old maid

says, "Aqu, aqu"

hands and head out

another baby

jaqi
chacha
warmi

married person, adult
married man, husband
married woman, wife

chuymani
sinti chuymani
jach'a tata

achila
awicha

person of age

when one is more educated; wiser
with age
grandfather
grandmother

almakixiw(a) already a cadaver
junt'uni the first year after death (after 3

All Saints Days one is free)
nayra 1 aq1 a achila 10 years after death
nayra 1 aq'a awicha 10 years after death

*Tschopik (1951:164) has said that these terms are used
after the child's rutucha.

Approx. Chrono-
loqical age

birth to 2-3 yrs.

0-2 months
4 months
6 months
8 months
8 months

12 months
14 months
1+ years
2 years

2+ years
7-13 years
2+ years
7-13 years

12-15+
18-20+
18-20+
25-30+
25-30+

50+
70+

instead of wawa

Fig. 5. Aymara Age Grade Terms
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frequently children are sent from the room where the guests are being enter¬

tained (Llanque 1973:22-23). When food is served, the children may not

eat with the adults or, if they do eat with their parents and the guests,

the children are served last. Similar patterns can be observed in other

situations. At meetings, for example, children are either excluded or

shunted to the periphery, as when the younger boys stood outside the

school courtyard and peered over the wall in the scene described in

Chapter IV.

The idea of children's language was discussed above. It can be noted

that the period of childhood does not seem to be subdivided or marked off

into developmental stages like those for wawa. The only specification

in this regard for children is to refer to their chronological age, e.g.,

kimsa maranixiw (one with three years).

It may be presumed that the transition from child to youth might be

marked by puberty rites. It would appear that this was the case formerly

in many areas through participation in the k"achwa. While the k"achwa is

now held infrequently in some areas (e.g., Qumpi) and not known in others,

it is possible that it still retains importance for those living in more

remote, less acculturated areas. It is also possible that the function of

the k"achwa has been replaced in some localities by new forms. Perhaps the

annual folklore festival inaugurated in Qumpi several years ago, held in

the school's soccer arena and consisting of various types of competition,

may be replacing the more traditional fertility riteJ

Vor a description and analysis of a k"achwa see Buechler and Buechler
(1971:76-79).



209

The youths in an Aymara community are those post-pubescent individuals

who have not yet married but about whom it is presumed that they will marry.

This age category is divided into q'axu and tawaqu and wayna. Q'axu are

those youths up to about age 17. Tawaqu and wayna are the older youths, from

18 to 20, or even up to 30 or more. Marriage is the normal and expected

state for older Aymara. A male in his twenties who has not yet married

may be referred to as achach wayna, but a female of 30 or more years may be

called a tutira, an old maid who will not marry.

The focus of this age period seems to be on courtship and the pre¬

paration for marriage. It seems likely that the division between q'axu

and tawaqu and wayna is not so much one of chronological age, but may reflect

the degree of involvement in courtship practices. In this sense, the tawaqu

and wayna would be those youths most eligible for marriage, or at least

those considered most likely to marry.

By this point in their lives Aymara youths have already learned the

economic skills necessary for an adult life. As youths they seem to

focus on learning the social skills necessary for adult life. Boys take

music seriously, and practice with panpipes, guitars and other bought in¬

struments if they can. Both males and females begin to participate earn¬

estly in dancing, and to experiment with imbibing alcoholic beverages. For

some there are other obligations as well. A few continue their schooling,
either locally or by relocating in the city. And boys face the prospect

of military service.

Marriage is the only way out of youth and into adulthood. The complexity
of the term jaqi has already been dealt with in Chapter IV, but in one

specific sense a person becomes jaqi only after marriage. In this sense
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jagi is equivalent with adult. One Aymara defined jaqi for me as "persona

que entro al grupo de los casados". There are several descriptions of

Aymara weddings (e.g., Evans-de-Yapita 1973) that indicate the stakes of

the community in the rite of passage which marks the acceptance of two

new adults, as well as a new household (at least a potential one) into

the community. It is significant that the padrinos of the marriage

assume the responsibility for guiding the young couple after the wedding

instead of the parents of either the bride or the groom. This is true

even though the newlyweds may live in the housing compound of one of the

parents. The padrinos' role underscores the community's commitment to

its new jaqi members.

Beginning with marriage and the passage into full adulthood, the

Aymara also commence their participation in the adult activities of the

community. In addition to familial responsibilities, adults have community

responsibilities. Primarily those are discharged through participation

in the socio-religious structure of the community.

There is no fixed age at which one becomes a chuymani, "a person of

age". Nor is there any type of rite to mark one's passage to this stage

of life. The term chuymani connotes a status defined by a complex of

factors. Chronological age is certainly one component of this complex.

This is indicated by the fact that a characteristic subcategory of chuymani

is achila or awicha (grandfather or grandmother). Wisdom is another trait

of the chuymani. This is indicated by the terms jacha tata or jacha mama

which are sometimes used as equivalancies of chuymani. Literally these

terms mean "big sir" or "big ma'am", but they were defined for meas "cuando es

mas educado". Two additional factors which also help to establish the
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status of chuymani are one's current economic and socio-religious activities.

Advanced age may be marked by the cessation of economic activity. And

those who have successfully completed the climb up through the socio¬

religious hierarchy, the pasados (Carter 1964), would have reached a pinnacle

worthy of a chuymani.

Death marks the end of one's life as jaqi, but not one's association

with and importance for family and community. Carter (1968) has described

and analyzed in great detail the rituals associated with death and burial.

Nevertheless, even after death and burial the Aymara lingers on. As one

who has died recently, one is a almakixi or a "new cadaver". Until a full

year has passed, or until the next All Saints Day celebrations, the

cadaver is known as a junt'uni. After three years of All Saints Day

rememberances, the soul of the deceased is liberated from its earthly

ties. Nevertheless, it is not until 10 years after death that an Aymara

reaches the ultimate stage in the life cycle, nayra lag'a achila or nayra

lag'a awicha. Nayra can be translated as "eyes" or "before", lag'a means

dirt, soil or earth, and achilla/ awicha is grandfather/grandmother. These

terms cannot be translated precisely, but have their parallel in the Judaic

concept of "from dust to dust".

The life cycle is marked by the accumulation of skills and the discharge

of responsibilities. Children learn the economic skills necessary to

succeed in later life. When a child can do the work of an adult, that

child is paid the same as an adult (Carter 1964:49). When an individual

marries, has children, and commences participation in the socio-religious

hierarchy, one becomes a full person, an adult, a jaqi. At the same time,

such a person is discharging his or her responsibilities and acquiring

prestige.
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Sex

Another behavioral axis is the distinction between the sexes. Several

instances of this have already been mentioned. There is division of labor

by sex. Community and family responsibilities are different for males

and females. There is even some difference in language use between men

and women. Differences also exist in style and behavior. Some examples

will illustrate this.

There has been a popular tendency to characterize the Aymara as staid

and emotionless. No one, however, has documented the variations that

are evidenced by Aymara men and women. One emotional expression which

seems to vary according to sex is crying. On several occasions I ob¬

served women crying at the mention or remembrance of a relative who had

died not recently, but several years previously. The women would sob

and weep openly as they began to tal k of the deceased. Others who might

be present would listen silently or perhaps utter a few words of consolation.

Eventually the conversation would either be terminated or the original

topic resumed by the others present. The weeping woman would regain her

composure and rejoin the conversation. Never have I ever observed a

sober adult Aymara male cry in an analogous situation. On occasion I have

seen a man cry after drinking. It seems that this particular type of

emotional release is permitted for women, but denied men. Only when he

is intoxicated is it permissible for a man to lose control over such

emotions.

While no explanation is offered here to explain the reason for the

differing behavior described above, other sex-related differences would
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seem to have an economic base. For example, under most circumstances

men take any available chairs or seats, and women stand or sit on the

floor or the ground. In the home the husband will be found sitting in
a chair or on the bed or on the ledges which are part of the walls in

more traditional Aymara houses, while the wife will be found sitting
on the floor on a sheepskin. While it is true that men do enjoy a

generally higher social position than women, this particular practice

would seem to derive more from economic roles than status roles. The

woman does her household chores such as cooking while seated on the floor

in front of the fire. There are never tables in the cooking area. Food

preparation is done on the floor, at the same level as the cooking fire.
It is interesting to note that on buses, if there are insufficient seats,

the husband may sit while the wife stands in the aisle or sits in the

aisle on top of her bundle. On trucks, however, where there are no

seats, the women sit on the bundles and the men stand.

Still other differences in the behavior of Aymara men and women would

seem to be grounded in tradition, with no function other than to distinguish
the sexes. One such practice is the style of manta use. The manta is

a carrying cloth which may be used to carry any bundle - from a baby to

a case of beer. It is used daily to carry fodder and produce. Women

carry burdens in the manta wrapping the load to be carried in the cloth

by tying two diagonal corners around it and then securing the loaded manta

on their backs by tying the two remaining corners around both shoulders

with the knot over their chest. Men carry burdens in a manta in a similar

fashion, except that men always sling the loaded manta over one shoulder

and under the other shoulder. Children learn this difference at a fairly
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early age, though young children may be seen using both styles. By

the age of 10, or perhaps earlier, children carry burdens in the style

preferred by their sex.

Finally, it should be noted that as the titular head of household,

the man has certain obligations to community. However, the nature of

these obligations is often such that a woman is necessary to complete

the unit. As husband and wife, the Aymara man and women work together and

share the rewards of that labor together - whether those rewards are

economic or prestige in the community. The division of roles between the

sexes should not be viewed as the domination of one sex over the other

but rather as a functional pattern which promotes the facile and efficient

socialization of the young and which promises the best chances for survival

in the environment.

Status

This brings us to consideration of the third universal axis of be¬

havior, social status. There would seem to be five factors which affect

an Aymara's status within his or her community. Three of these have

been discussed previously. These are age, sex and the fulfillment of

one's obligations to the community through participation in the socio¬

religious structures of the community. An Aymara accrues status with age.

Outside the home at least, men are often accorded higher status than

women (undoubtedly this has been promoted or at least reinforced by the

male-oriented Hispanic culture which has dominated the Aymara for 500

years). Status is also measured by one's contribution to the community,

that is. in the fulfillment of community obligations. There are, however,

two additional factors affecting status which have not been discussed

above.
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Extraordinary knowledge or skills may result in special status

considerations. The Aymara place a high value on the oral traditions,

and those who exercise exceptional command of the language or those who

are especially good at entertaining with their stories or jokes may

enjoy a special status that would not be accorded if they did not possess

these talents.

Special status is also accorded curanderos. This Spanish word meaning

"curer" is applied to both gulliri and yatiri. A gullin' is one who

cures the sick, a yatiri is one who diagnoses disease and divines the future.

The same individual may possess knowledge in both areas, functioning as

a gulliri on some occasions and as a yatiri on others. In addition to

possessing special knowledge, a curandero is often one "called by God".

This may be demonstrated through being struck by lightning or by making

a series of pilgrimages; the specifics vary by locality.

Special status has also been accorded those who were literate in

Spanish. This was especially true during the period of land reform after

the 1952 revolution. Complicated and lengthy court litigations necessitated

a community representative literate in the language of the courts in order

to better defend the rights of the community members (Carter 1971:108).

The fifth factor that may affect status is success, either individual

or family success. The results may be measured in economic success,

personal happiness, or family welfare. It is achieved through hard work

and by means of good luck. Success can be achieved by hard work but only

if fate permits it. There are many elements beyond human control which

can intervene in one's life and prevent the acguisition of success.; How¬

ever, success seldom comes without hard work. This Aymara version of a
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work ethic does provide status to the successful. However, political

egalitarianism and the economic demands of participation in the socio¬

religious structures tend to prevent the acquisition of great wealth and

the formation of elites within communities.

Patterns of Behavior

Having delineated the Aymara axes of age, sex and status, attention

can be focused on specific patterns of behavior and the way they are

affected by these axes. The question to be addressed is how perceptions

of age, sex and status help determine appropriate behavior. The two ex¬

amples, one concerning the use of space and the other concerning humor, have

been chosen to illustrate this.

The differential use of space by Aymara according to age, sex, and

status has been indicated in several illustrations in this and the preceding

chapter. At meetings, visits, and other adult-oriented gatherings it has

been shown that any children present occupy peripheral positions outside

the nucleus of adults. It has been pointed out that in the Aymara home

men sit on furniture or wall ledges while women position themselves on

the floor. It was evident that status also affects the use of space in

the examples cited above when an important visitor or community leader is

given a chair in the middle of the occupied space while others present

stand. In another situation it was stated that the celebrants and the

godparents occupy the central positions at a ceremony, often seated at a

table in the middle of the room or under a tent out of doors.

Three additional examples will be discussed. The first will demonstrate

how social relationships can affect the use of space. The second will

show how conversational distance is affected by a complex of factors. The

third will examine the Aymara concept of the private domain.
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The Aymara's house or compound comprises an independent sphere which

necessitates special rules for those wishing to enter it. The proper

method of approaching another's residence varies, depending on one's

relationship with the owner and the type of residence. Different rules

pertain for relatives, friends and strangers and for walled-in compounds

and houses in a field without walls. The house of a close friend or

relative may be approached more closely before obtaining recognition than

the house of a stranger. In the case of a relative or close friend one

may call at the gate, if there is one, or upon reaching easy voice range

of the door (5-7 meters). If there is no answer one may continue closer,

entering the compound or walking right up to the door and calling into

the house. If no one is at home, however, one does not enter the house or

any of the buildings but one may wait outside for the residents to return.

A different course of action is necessary when calling at the house

of a distant acquaintance or stranger. In such a situation one may

cautiously approach the gate of the compound if there is one. There one

calls out to the residents and then waits. One may not enter the compound

without an invitation. If there is no walled compound, one must call out

from a distance of 7 - 15 meters. The visitor may proceed no closer until

recognized by the owner and told to do so.

The distance within which one may intrude on approaching a house

varies directly with the closeness of the social relationships between the

home owner and the visitor. The more closely related one is to the owner,

the closer one may approach without an invitation.

Conversational distance, that is the space between two or more Aymara

engaged in informal conversation, is determined not only by the social re¬

lationships of those involved, but also the sex of the conversants and the
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topic or nature of the conversation. Normal conversation is generally
held at a distance of 4 - 8 feet. As in the example cited above, kin

and friends approach one another more closely, while strangers maintain
the greatest distance. The distance, however, may also be affected by
sex differences. That is, individuals of the same sex may converse at

closer ranges than individuals of the opposite sexJ
There are two instances where the nature of the conversation greatly

affects conversational distance. The use of space varies drastically for

the telling of secrets, as well as for arguments. It is said that there
are two kinds of secrets: those that may (are intended to) be overheard,

and those that may not be overheard. In the former the distance between
the conversants may be 1 - 3 feet. In the latter the distance may be 3 -

12 inches. It should be remembered that secrets are a topic only among

close friends and relatives, and that there is a lowering of the voice

when secrets are told. Arguments may start out at great distances, but

if the arguing is serious, the individuals may move closer and closer until
they are in violation of each other's personal domain, which is about one

meter.

Privacy is a culturally bound Western concept difficult to apply to

Aymara culture. The Aymara may spend much of their time alone in the
fields or herding animals, yet in those areas where Westerners tend to

demand it, little privacy is afforded the Aymara. For most families there is

little privacy in the home from other family members. Everyone sleeps in
the same room. It is only recently that those who can afford it have begun

building additional rooms for the children. Nor is privacy afforded in

1
It is said that this factor is especially critical if the woman is married,
for people might talk and the husband might become jealous if a man was ap¬
proaching a married woman too closely.
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public places; not even in the form of latrines. A sense of privacy

is indicated by the attitudes of Aymara as regards the house or living

compound, as illustrated in the example above. However, the necessity

of securing an invitation before entering another's family space or

living area might be more of a statement of ownership than a mandate of

privacy.

True privacy for the Aymara would seem to reside in the concept of

personal domain or ego space. The personal domain of an individual Aymara

is that shpere which envelops the individual from contact with most

others, thus affording a sense of privacy. The extent of this space is

approximately one arm's length. In space which is not fixed, individuals

seldom approach others closer than the distance necessary for shaking

hands. Just as this personal domain may be violated physically by another,

it may also be violated visually. A major tenet of Aymara etiquette

holds that no one should stare at another individual. Except among

intimates, eye contact should be avoided. By not looking directly at an¬

other individual one demonstrates one's respect for that person and

honors the privacy of his or her personal domain. The avoidance of eye

contact, even looking at the ground, is not just a sign of deference reserved

for Hispanics or those with greater social status. When one is stared at,

he or she may yell at the one staring and become quite rude.

When the privacy of the personal domain is arbitrarily or unavoidably

violated, changes in behavior frequently occur. For example, the crowding

which occurs on buses and trucks used for public transportation results in

changes in normal interaction patterns. When Aymara are forced into such

a position of artificial intimacy, they often respond with behavior normally
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reserved for intimates. Thus on the crowded trucks which ferry people
on the al ti pi ano there is frequently a greater degree of openness, with

increased conversation and joking among relative strangers. This does not

always occur. Sometimes the crowding which results in necessary violations

of personal domain has the effect of promoting an increase in tension,

even arguments. The norms of politeness which are'usually required for

interactions with strangers give way.

Humor is another category of behavior which can be used to illustrate

the functioning of the axes of age, sex, and status. The literature de¬

scribing the Aymara has not dealt with humor; in fact, the Aymara are often

characterized in such a way as to make them seem humorless. The matter

is worthy of investigation.

The parameters for laughing need to be explained; that is, when an

Aymara may laugh,when he or she may not laugh, and the verbalized ration¬

alizations used to socialize children in this matter. One may laugh
within a circle of acquaintances and friends. One may not laugh in the

presence of strangers, even if they are q'ara or simply unknown Aymara
from another community. The stated reason for this is that it might be

thought mistakenly by the strangers that the laughter was pointed at them.

It would be considered a disrespectful affront if one thought he or she

was being laughed at by strangers. One educated Aymara man who now lives

in La Paz told me, "Often in the city we will hear laughter, and our first

reaction is that someone is laughing at us."
It would be as difficult to define the nature of Aymara humor as it

would humor in the United States or French humor. Certain bases of Aymara
humor, however, can be pointed out. Included in the category of humor are
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jokes, pranks, and various other behaviors or situations which tend to

elicit benign amusement and/or laughter. The variety of Aymara humor

can best be demonstrated by relating some of the humorous situations I

observed among the Aymara of Bolivia.

Some of the funniest, most enjoyed instances I observed occurred on

the del apidated, almost reliable old buses used for cheap transportation

between La Paz and the communities of the altiplano. The buses are only

part of the transportation system. Cheaper and more frequent are the

trucks which carry passengers and their cargos. Comming into the city

the trucks are loaded with huge bags of produce called bultos, with the

people perched on top. Leaving the city the trucks are laden with store-

bought goods, from building materials for a new house to a case of beer

or soda pop for an upcoming fiesta.

Once while waiting on a bus to leave La Paz on its more or less

scheduled trip to communities along Lake Titicaca, I noticed a group of

five men who seemed to be enjoying themselves greatly. The men were all

about 40 - 50 years of age, and all were from the same community, a fishing

village on the lake shore. There was about a two-hour wait past the scheduled

departure time while the bus driver tried to gather a full load of pas¬

sengers, and then while the passengers waited for the driver to eat a

casual mid-morning breakfast. During this waiting period the bus gradually

filled completely, with boxes and bags of goods stacked in the aisles

and with people standing around the cargo or sitting on top of it. Oc¬

casionally a vendor would venture on board to hawk his wares. These vendors

usually specialized in one type of commodity such as ice cream, candies,
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fruit, candles, coffee, or medicines. A young boy entered selling candies,

and gum; he called out, advertising as it were, his merchandise. One of

the older men in the group of five seated at the front of the bus near

the door where the boy vendor had entered scolded the boy saying that

there was a baby sleeping and that the boy should not talk so loudly.

All of the other men in this group of intimates burst into laughter, and

others sitting nearby began to chuckle. Seemingly encouraged by this

success, the man repeated this gambit with several more vendors who

subsequently entered the bus. Each time there was renewed laughter. Of

course there was no sleeping baby.

Later after the bus had gotten under way, this same group continued

their familiarity and joking. It seemed that the one older man was always

involved in the joking, but not always as the initiator. For example,

during the trip a slightly younger man (maybe 40 years old) joined in the

group's interaction; he too was from the same community. This younger

man was the butt of several jokes, but he also initiated some. There was

quite a bit of physical contact among these men, patting on the back or

hiding one another's hat.

This same group also shared a newspaper which was passed from one to

another. Later they shared some food that one or two of the men had brought

on board. There were not enough seats for all of these men, and one was

always standing. The men switched around among themselves so that no one

had to stand up for the whole trip.

On another occasion I was returning from a visit at a campo school

when a bus on which I was riding broke down along a deserted stretch of the

road. It took the driver and his assistant or ayudante about an hour and
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a half to make the necessary repairs. While the driver and the ayudante

spoke only Spanish to each other, it was obvious that both were Aymara.

The ayudante was well dressed and had shown little sympathy with campesinos

in his impatient dealings with several monolingual passengers during the

trip.

As soon as the bus broke down, the driver and the ayudante went out

to survey the situation, followed by the more Hispanic-looking males

(Hispanic-looking in dress and their use of Spanish). The campesinos sat

on the bus patiently waiting. When it became obvious that the bus would

be stranded for some time, about half a dozen females between the ages of

18 and 40 came out and sat on the ground. Previously these women had

been standing because there had been no empty seats on the bus.

While the driver and ayudante disassembled the drive shaft, scattering

parts in the mud underneath the truck, a lone drunk came staggering toward

the bus, walking alongside the road. He was singing and talking to himself.

He was a campesino of about 45 years of age. He wore rubber sandals made

from tire treads, a suit jacket, a ch'ullu and felt hat, and he was carrying

in his hand a small bundle wrapped in cloth. Those standing and sitting

outside saw him approaching. Some smiled and nodded in the drunk's direction

while commenting to a freind. No one, however, paid too much attention

to the drunk.

When the drunk reached the bus and the men working under it, he stopped

and looked around as if it were the first time he had noticed the vehicle

Spying the 20-year-old ayudante who was kneeling beside the bus, the drunk

yelled out, "I am your 'parinu' (godfather)". It was never clear whether

the drunk was correct in his identification of the young ayudante or not.
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The ayudante subsequently became both annoyed and embarrassed, but never said
an unkind word to the drunk.

The drunk then proceeded to tell everyone what a fine young man his
ahijado was. By this time he had become a focus of attention and everyone
was smiling, smirking or laughing. He stood about half way between the
bus and the group of females sitting about 10 meters away, and a couple
of younger ones were giggling at his antics.

Taking a little offense at the laughter, the drunk tried to prove
what a fine parinu he was. First he offered bread to the ayudante who was

covered with mud and grease and was trying to work under the bus. The

ayudante tried to ignore the drunk, but when the drunk insisted he tried

to placate him. He told him to place the bread "over there" and then

thanked him. The drunk continued to insist for a while but finally relented
Next the drunk began to tell everyone how much money he had, as he

struggled to dig some bills out of his jacket pocket. With great effort
he peeled off three b$l00 notes. He was quite satisfied with himself
and his possession of this sum (U.S. $15.00). The girls on the ground
and some girls sitting by the front window inside the bus really began
to laugh at this point. The men outside were all smiling at each other.

The drunk then decided to help the ayudante. He put down his bundle
and crawled under the bus, picking up parts here and there. He was most

sincere in his efforts. All those watching were quite amused. Some of

the Hispanic-looking males began to joke with him and call him "the mechanic
At one point the drunk took a break in his labors and went over to

talk with the females sitting on the ground. They asked where he lived.
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He pointed to a house on the horizon. Then he decided to take the youngest,

prettiest girl with him. While the other females laughed and she yelled

(and laughed too) he tried to pick her up in order to carry her off. He

grabbed her hand and pulled. She resisted and he quit his efforts. He

never got her to her feet. He was persistent though and repeated his

efforts twice more during the next half-hour or so.

After another attempt to help repair the bus, he took a second rest,

standing near the front window of the bus. A couple of girls who had

been watching him with amusement from the front seat on the bus began to

throw small pebbles at him; not with force, but like rain or hail. The first

few missed, but everyone watching began to laugh. The drunk, not seeing

or hearing the falling stones, did not know what was happening. After a

few hit him though, he went after the girls. He would grab at them through

the window or jump on the first step of the bus and reach for them. Some¬

times he would just feign these actions, at other times he would try to

ignore the girls for several minutes at a time. Then the girls would

lean out the window and grab at his hat or try to knock it to the ground.

During this melee the men smiled and the females laughed.

Then the men watching the repair work got into the act. While the

drunk was lying on his belly trying to help the men underneath the bus,

one of the observers picked up a small stone and gently placed it between

the drunk's sandal and the heel of his foot, so that when he stood up he

would step on the pebble. The rock, however, fell out before the drunk

stood up. The man replaced jt, but it fell out again. During all of this

the men could scarcely contain themselves. No one wanted to give away the

trick by arousing the drunk's suspicion with laughter.
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When the bus was finally repaired and everyone reloaded, it was as

though a member of the group were being left behind. All of the females

who had been playing with him for the past hour waved to him through the
windows and told him goodbye. The drunk, all smiles and obviously having
enjoyed himself for the past hour, picked up his bundle and waved to those

on the bus. He watched until the bus was out of sight.
It should be noted that none of the tricks played on the drunk were

mean or vicious. The drunk was aware that the others were making fun
with him. He seemed to enjoy this role of clown, and certainly never got

angry with any of the passengers. None of the men ever said anything
directly to the drunk that might have offended him. If he did hear some

of their whispered asides, he had pretended not to.

Humorous exchanges between older adults and children and youths
seem to be a frequent occurence among the Aymara. For example, once while

riding on the back of a truck I observed an old man (over 60 years of age)
sitting near a boy of about four years. The old man was holding a rooster,

which was an object of curiosity for the boy. The old man had been carrying
the rooster under his poncho, but it had fluttered its wings and gotten
out. The boy's excitement and interest picked up at that. The boy
decided, very timidly, to touch the rooster which the old man was holding
uncovered in his lap. The little boy couldnot quite get up the necessary

courage. He would extend his hand until it almost touched the rooster, but
then he would retract it. The old man howled at this. Then smiling he
began to extend the rooster toward the little boy. When the boy would

pull back his outstretched hand, the old man would laugh with glee. Some
of the adults in the immediate area who noticed this game between the old
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man and the boy smiled.

On another occasion, when I was on my way to the community of Chukiñapi

it was necessary to walk the 12 kilometers from Santiago de Huata. I was

walking with three wayna from Chukiñapi; all about 20 - 25 years old.

Everyone was carrying a heavy load, and the pace was steady but not rapid.

There had been several others from Chukiñapi on the same truck we had

taken. Some of the others were ahead of us, others some distance behind

us.

At one point we came upon an old man who had been on the truck with

us. He was carrying a large and seemingly heavy burden in his manta. He

had stopped to rest by leaning up against the side of the mountain. This

allowed him to shift some of the weight off himself without having to take

the manta off his back. As we walked on past, one of the young men greeted

him and made some joke about our passing the achila (grandfather).

Some time later as we were taking a break, along came the old man.

Smiling as he passed us he said, "Are you resting grandchildren?" This joking

and "racing" with him kept up for the entire journey. At one point we

and the old man rested together. After that one of the young men walked

with him. The two of them reached Chukiñapi before we did.

Sex seems to be a common topic for jokes among the Aymara. Some sex-

related jokes play on words, such as those meaning "to enter" or "inside".

Certain hand motions also have humorous sexual connotations. For example,

if a woman holds her hand in front of her with the palm down and parellal

to the ground, and with the thumb slightly extended so that it vaguely

points toward her, and then rotates her wrist and forearm (the arms being

held more or less at naval level), this has sexual implications which are
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taken humorously. A man may make the same motion and it usually means

something else. With a man it usually has the same implications that it
does for hispanos- nada, a general negative. When a man does use the

motion, however, someone else present may pick up on it and turn it into

a joke on the man.

On one occasion I observed some kidding reminiscent of humor in the

United States. A husband and wife entered the house where I was visiting.

They had a little boy of three or four and a wawa on the mother's back.

They were compadres with the owner of the house. "Have you had another

child?" someone asked. "No," the man responded,"That's my brother-in-law's."

Everyone present broke into laughter. "Well, you have two children now,"
someone else interjected, "a boy and a girl. It's time to close up the

factory". This produced more laughter.

From the examples cited above, it is possible to make a few summary

statements about Aymara humor. Much of the described humor occured on

buses or trucks. It has been suggested that this may in part derive from

the crowding which places individuals in closer proximity than they would

normally be. It should also be noted that even on crowded buses and trucks

the highest rates of interaction always occur between intimates or paisanos

(individuals from the same community).

Word play, including complex puns, is a common form of humor. Due to

the polysynthetic nature of the language, the possibilities for humor are

almost limitless. By altering, adding or deleting one or more suffixes

the meaning of a word can be changed drastically. It is also possible to

replace a root word with a similar sounding one which differs perhaps in

only one syllable.
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Sexual connotations, as well as explicit sexual references, are a

common theme in Aymara humor. There are stated sanctions against sex-related

stories and jokes. Such jokes should not be told in mixed company, that

is when both men and women are present. Neither should any sex-related

subjects be discussed in front of the very elderly. There do not appear

to be any prohibitions against telling sex-related stories and jokes in

the presence of children. In practice, none of the sanctions are fully

effective.

The primary concern, in humorous as well as all other social inter¬

action, is for respect. One does not joke with strangers. One does not

joke in front of elders; at least one does not initiate jokes with elders

but may laugh at the elder's joking. For those whose status demands it,

one must communicate respect.

In addition to status, humor is also affected by age and sex variables.

In funny situations, for example, men smile or laugh. Women may smile,

laugh, put their hands over their mouths, shake their hand at the wrist

while they smile or laugh, or women may giggle and cackle. Children may

smile in the presence of adults, or laugh if the adult is interacting

directly with them. Among their peers, children laugh. The elderly can

violate social norms with impunity. That which would be impolite for

a younger person, may be done by a very old individual, with quite the

opposite meaning.

Once an awicha (grandmother) was joking about my moustache while

drinking beer. Finally she said to me, "Don't just wet your whiskers,

drink." Everyone present laughed. Making fun of me to my face would have

been most impolite if done by a younger person. Indeed a younger person
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would never have made such statements, unless we had been intimate friends.

This awicha , who was in her 70's, I had observed on several occasions.

She enjoyed herself by making harmless jokes on just about anything or

anyone. She especially liked to josh me about my poor command of Aymara.

This was something no one else ever did to my face. With her, however, it

was always in fun. Everyone always laughed, and it was impossible to take

offense.

The reputedly dour Aymara consider a good sense of humor an admirable

attribute. It is considered a compliment to state that someone has a

good sense of humor.

Summary

In examining language as behavior, it was seen that the Aymara operate

with several cognitive categories which are quite different than any

analogous Western forms. For example, Aymara requires that the speaker

indicate the source or nature of the data in every statement. Data source

may be distinguished in Aymara as personal knowledge or non-personal knowledge.

Both may be marked with verbal inflection or syntactic structures. It is

also common to mark non-personal knowledge by use of the quotative verb,

saña while preserving the exact quote. When a speaker does not specify

non-personal knowledge in the appropriate situations, the statements may

seem incongruous and will mostly be interpreted as either boasting or

lying.

In Aymara, time is divided along a lineal axis into two segments, future

time and other time. The break is between the unseen future and the visible

present-past. This division is exemplified by Aymara verb inflections, there
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being only two time related tenses in the paradigm.

Shape is an important category in Aymara. Oftentimes shape is tied

to directional movement, another important Aymara category. One must be

specific about location and direction, which may be explicitly interrelated

with directional movement. There are five basic shapes in Aymara; these

are not congruent with the forms of Western geometry.

Social ethics or politeness is an overriding concern for the Aymara.

This contributes to several highly formalized behavior patterns, which

are required by ordinary courtesy. In an effort to avoid rudeness, the

Aymara often resort to patterned deference behavior.

Aymara behavior operates on the axes of age, sex and status. Adult/non¬

adult and male/female distinctions are emphasized in many ways at almost

all levels of Aymara behavior. One does not become an adult except through

marriage. Moreover, the categorization of adult^non-adult is marked in

language, the use of space, and other behavioral norms. Similar distinctions,

occur in regard to male^female categorizations. Division of labor by sex

is distinguished at an early age for boys and girls, at least ideally.

There are language use differences for men and women, as well as general

behavior distinctions in interactional modes and the use of space.

There are five factors affecting an Aymara's status. In addition to

age and sex, these include the fulfillment of one's obligations to the

community through participation in the socio-religious structures of the

community. Extraordinary knowledge or skills may result in special status

considerations. Also, status may be affected by the attainment of success,

either individually or as a family.
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The unique cognitive categories and the normative axes of behavior

are visible at many levels; for example, in such diverse expressions of

behavior as language, sense of humor, and use of space. Through the

analysis of such behavior, insight is gained into the cognitive filters

which comprise Aymara cultural perception. The acquisition of these filters

is the result of socialization.



CHAPTER VI

AYMARA SOCIALIZATION

With some knowledge of Aymara cultural practices and the bases of
behavioral patterning, one can meaningfully examine the socialization

process. It is important to understand how successive generations are

socialized, thus perpetuating cultural traditions, while allowing for

necessary adaptations.

It would be impossible to describe the means and substance of all

learning for a single individual, much less for the entire membership
of a community or the bearers of a culture. The recording of all stimuli
received by individual s cannot be accomplished. Many messages are outside
the conscious realm of both the receiver and the sender.

Previously, cultural patterns, including economic organization, com¬

munity structure, family organization and kinship networks, as well as

the life cycle and some of the rites of passage which pertain to the Aymara,
have been delineated. The task here is to indicate how, when and where

the learning and teaching of the substance of these patterns occurs.

In addition to the identification of traits and items, the cognitive

tradition of a culture also includes the criteria for ordering and evaluating.

One is taught how to think, act, and feel utilizing the situational and

experimental bases of learning. Thus how one learns is an integral part
of what one learns.

233
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Teaching and Learning

Socialization occurs through various processes, only a few of which

may be recognized or consciously acknowledged. Among the Aymara there
are at least four types of situations in which adults are knowingly

engaged in teaching children, or situations in which children recognize
the adults as valid instructors.^

One of the most obvious forms of teaching is the expression of sanctions

and ideals that parents direct toward children. This may be referred to

as teaching by precept. Several notable examples were observed among the

Aymara.

When asked about the role of parents in rearing good children, a 55-

year-old father and grandfather in Chukiñapi made the following statements.

"The parents don't have much to do. The children ought not to lie or

steal. If they do then the parents can beat them good. Otherwise the

children do pretty much as they please." Asked how one could instill

proper values and ideas in children, he replied, "The parents ought to send
them to school and see that they always study hard. If the children

don't study hard then they will have to learn the ways of the chakras

(fields) and always tend the chakras." But what are the values parents should
teach their children, he was asked. "If they don't carry the family name

well they should be beaten. They ought not to steal or lie."

This father could verbalize no other values that parents ought to in-

^The emphasis on adults as instructors does not deny that children teach
each other. Especially,younger ones learn from older ones. The op¬
portunities for such peer socialization among the Aymara are great,
particularly while herding. However, peer socialization has not been
treated separately because in all of the examples included here the
older child or youth in essence is filling an adult role model for the
younger child. Hence they are included in this section.
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still in their children. However, a follow-up interview with some of this

man's children provided several additional values which they insisted

they had learned from him. First, "One must never forget to study and

comport one's self well. If you don't study you will have to remain here

in the chakras". Moreover, "One should never argue with his or her

parents. It is bad to steal, to lie, or to argue within the family".
The daughter, oldest of those interviewed,also said that, "In the campo

(countryside) there are no lazy children; but there are in the city.
It is a duty to help, one must learn the things to be done". Her cousin

in the city is 12 and "doesn't know anything". The parents in the city

are the guilty ones. She will grow up lazy. All the children in the city

tend to do this.

It would appear that the children in this family have learned that

what the father states is most important. There are many additional

sentiments which are inculcated in children by their parents. Some of

these affect the concept of self and the potential roles the children

will fill as adults. The sentiments about sex role distinctions are

interesting. Parents tell their children to behave like people/adults,

to become jaqi. Children are not told to behave like a man or woman, to

become chacha or warmi. In this general respect there is no sex dis¬

tinction made for children. Attitudes and values towards the specifics
of division of sex by labor are reinforced by expressions of sentiments

reflecting the differing behavioral norms. Girls are sometimes chastised

for "walking like a man," that is, doing nothing with their hands, or

with their hands at their sides. Even while she walks a woman is expected

to do something, for example to spin woolJ Advice is also given to sons

^Men may twist wool as they walk, though this is more common in some areas
than others. The point of the example is that girls are socialized to
think that there is a difference in what is appropriate, regardless of the
reality of the situation.
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by their fathers. It is said to be common for fathers to tell sons that

they should be careful when they talk with girls; it is okay to talk

with them as friends, but nothing more. It is said that girls receive

similar advice about the boys.

There is one essential category of information which all Aymara must

learn: the politeness ethic. From a very early age children are taught

the basic etiquette which is necessary for Aymara social interaction.

Here there is no special set of rules for children. As regards politeness,

there is only one set of rules, and it applies to adults and children

alike. I had the opportunity to observe one family on several occasions

as the parents attempted to teach manners to the young daughters.

The Huanca-Poma family was introduced in Chapter IV. Catalina and

Vicente have two daughters; Teresa, 3, and Olivia, 6. A couple of weeks

before the baptism and rutucha of Teresa, her new padrino was visiting

the Huancas. Vicente told Teresa to greet her padrino (to shake his hand).
She did not do so, appearing embarrassed or afraid. Vicente said, "Your

sister already has a padrino.11 Teresa did not move. "Greet your padrino,"

Vicente insisted, apparently embarrassed by his child's behavior. When the

little girl still made no movement towards the padrino, Vicente, Catalina

and some other adult guests present began to laugh. The laughter seemed

to release the pressure on the child. There were no more immediate attempts

by Vicente to have Teresa greet the padrino. Later, however, when the

padrino was leaving, Vicente tried again to have her greet the padrino.

No one became angry with Teresa. Instead of anger they tried gentle

persuasion and the example of the older sister. No threats were made.

On the same occasion, Olivia went to shake hands with a departing guest.
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She extended her left hand. Vicente smiled, but then told her sternly,

"No, no. The other one." Later, the Huancas and Teresa's padrino ate

lunch together in the Huanca's one-room house. After a meal it is customary

for the hosts to thank the guests for having shared their meal, then,

following this lead, everyone thanks everyone else. When Teresa finished

her lunch, Catalina told her to go over and thank her padrino and father

for the meal. After being told twice, the child did so. Before she left

the room her mother asked once again if she had greeted the padrino

yet. Earlier she had, after some coaxing from the padrino, but this had

occured while Catalina was outside cooking. Teresa nodded and quietly

responded "Yes" to her mother's question.

The system of rewards and punishments employed by parents to control

children is in itself a teaching process. Children not only learn the

behavior expected of them, but also what is appropriate behavior for

parents. The purpose here is to examine the nature of the rewards and

punishments used by Aymara parents as well as the rationales offered for

them, and then look for congruency between parent/child behavior and other

cultural patterns.

An Aymara father was asked what one should do if a child was not well

behaved. His response follows. "First they ought to be counseled; but

if it is necessary they ought to be given a good beating. The parents

can't do much. If the children have disgraced the family name then the

parents should beat them, even if they are 20 or 25 years old. But after

they are 18 or so it is difficult to do that."

Young children may be switched with a weed or something that will not

hurt too much. "Of course the children think that it hurts," one woman told
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me. The chicote, a short hand whip like that worn by mandones in Chukiñapi,
can be used for punishing older children. It is preferred that a parent

speak with the children, but a parent may use the chicote until the child

is 15 - 18 years of age. Such use should be administered inside the house

or compound. With an older child (18 - 25 years) the child can be punished

publicly in the plaza by the father or by the mandones. As was pointed

out in Chapter V, however, it is considered by some as a parental failure

to resort to the mandones.

The application of cold water is another punishment employed by Aymara

parents. This is said to be the preferred punishment for young children

(ages 3-5). The mother may throw a handful of cold water in the face

of the child, or the child may actually be stripped and placed in some

cold water. It is said that the cold water is good treatment for :nervous

children as it helps their nerves. In practice, however, it may be that

the threat of cold water is much more prevalent than is its application.

In general, threats seem to be the most common type of parental control.

Some examples of threats and shaming have already been cited. The

threat of having to remain forever tied to the chakras has been mentioned.

A situation in which one sibling was held up as an example in an effort

to coerce appropriate behavior from another sibling was also noted, but

a clearer example can be given.

One evening I was visiting with the Huanca-Poma family. Six-year-

old Olivia and three-year-old Teresa wanted to go outside to play even

though it was almost dark. Their parents disapproved and tried to prevent

the girls from going out of the door, although the girls succeeded for

a few minutes on a couple of occasions. They had been called once, but
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Olivia had ventured out again. (The play was taking place within a few

feet of the door.) Vicente called her in again and threatened her. "If

you don't behave I'll get a chicote and then you'll have to escape."

After sitting quietly for some time, both girls walked out to play some

more. This time Vicente tried to scare the girls. "Don't go out there.

It's dark and a big dog (he indicated size with his hands) may come and

get you." The girls did not appear to be scared, but cautiously they came

back inside. Some time later Catalina went out and forcibly retrieved the

girls, making them sit on the bed next to her. Finally, Vicente explained

that Teresa is more lively than Olivia, and that the younger Teresa is

more help to him fetching things and so forth. He said this while holding
both of them, having just retrieved Olivia still another time from outside.

It seemed to be offered both as an explanation for her misbehavior and as

chastisement for Olivia. After this both sat quietly for the remainder of

the evening.

Laughter can be used to release tension in social situations, as was

noted previously, but the Aymara may also use laughter as positive re¬

inforcement in the socialization of children. Shyness, for example, is

considered an appropriate response to the presence of strangers. I once

saw a 17-year-old shepherdess who resisted the best efforts of some of her

friends and relatives, all of whom were her age, to come out of hiding
and meet me. Despite their urging, the girl kept her back to us and hid

among some rocks off the trail where we were walking. On another occasion

I observed a 55-year-old man returning from the fields peer around the

corner of his house, hesitant to enter his own patio where strangers were

seated listening to the stories of an achila (grandfather) who happened
to be his very own father. Often I saw this kind of behavior in children
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rewarded by adults with laughter. The adults would laugh approvingly

when the child acted embarrassed in front of strangers; in this manner the

child learns that this is the adult-approved appropriate behavior for

that kind of situation.

Chi1d/parent tension is relieved with yet another behavior - the

escaping of the children in threatening situations. In Chukiñapi a

brother and sister (about 17 and 25 years old) said that when they were

younger and their mother got mad at them, they would escape to their

grandmother's. "She would protect us and ask mama", 'Why are you hitting

that child?' We would escape only for a little while and then return."

The tactic was a successful one. Usually on returning home it was deemed

prudent to collect an armload of fodder or firewood along the way.

"Then mama"couldn't say anything." These two told me that their brother

always tried to avoid this, but without success. When he was forced to

escape he would go off and play somewhere, without giving it another

thought. "When he came home empty-handed mamafwould be madder than ever."

The idea of escaping an angered parent is not confined to Chukiñapi,
nor is it directed against only one parent. In Qumpi a man told me that

when he was younger his father would sometimes catch him playing with other

children. He would then escape to his house and hide in the bed under the

covers. "When my father came in he would ask my mother if I was home yet.

My mother would say yes, but that I had gone to fetch some water. Later

it would be alright." It was this man's opinion that, "Always mothers are

more tolerant."

There are, of course, situations in which adults other than parents

are called upon to reward or punish children. Several illustrations have
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already been cited, e.g., public whipping by the mandones, and the rewarding
and punishing of student behavior by teachers. Teachers, however, are
called upon to employ more severe punitive measures on some occasions.
I asked a colegio (high school) student what happens if two students are

caught fighting at school. He replied that when the director (principal)
or teacher appeared that the students would stop themselves. Then the
teacher will ask "Why won't you fight in front of me?" Then he will
punish them. The misbehaving students may be hit with a switch or with
a ruler on their palms. For infractions less serious than fighting there
are other punishments.

Recently, the teachers in Qalaki have started using the "kukla.11
In this punishment the student is made to squat with hands behind the
head and make the sound "kukla." Other punishments which are used to
embarrass students are more traditional. These older forms include
having a student stand in an awkward position for 10 minutes or so.
Also, if a student has lost his notebook or pencil, then he or she may
be made to stay late after school. Then the parent will come to school
to look for the student, and the teacher will tell the parent what has
happened. Sometimes, students are also made to do chores around the
school as a punishment. As was shown in Chapter I, however, some chores,
like sweeping the floor, are seen as a duty to be rotated among the
students; larger schools may have a caretaker employed to perform these
functions.

While children learn from parental precepts and as a result of re¬

wards and punishments, they also learn through imitating the behavior
of adults. Several situations in which this occurs have already been
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mentioned. At this point, however, it is worth reiterating them in this

specific context.

Agricultural practices such as hoeing and plowing seem to be learned

through imitative behavior. Sentiments such as the value of work, at¬

titudes defining the working day, and other work-related ideals un¬

doubtedly also are transmitted or at least reinforced through imitation

of adult behavior. For example, in Qumpi I observed a mother and her 2 1/2-

year-old daughter go to the onion fields early every morning. They would

remain there until dark except for about two hours at mid-day when they

would return to the house so that the woman could prepare the mid-day

meal for her husband, a school teacher. While in the fields the woman

would engage herself in hoeing the onion patch and the daughter would play

alone, sit in the mud at the edge of the field watching her mother, or

else pick up her mi nature hoe, an 18 inch model of her mother's, and

imitate her mother's work. Barefoot like her mother, the little girl

would walk alongside her mother, in an adjacent row, hacking away at the

weeds in imitation of her mother.

Similarly, boys begin plowing when they are about 12 or 13. At

first they plow only for crops like rye which is relatively easy since

the furrows need not be deep nor straight. Not until they have mastered

the techniques and are about 15 or 16 do they begin to plow for potatoes,

a crop which needs straight, deep furrows. It would seem that plowing is

not learned by instruction, but by careful observation and imitation.

A boy has many opportunities to watch his father before it is time to

try his hand at the plow.

Several types of social behavior would seem to be learned primarily
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through imitation of adult models. One day while riding in the back of a

truck I made several notes regarding such an instance involving several

girls of various ages on their way to La Paz with their mothers to sell
onions in the market. Girls of 10 - 12 years sat with their mothers or

older sisters, and in dress and behavior were indistinguishable from

them. Slightly younger girls, 8-9, might vary somewhat in appearance.

For example, the younger girls might or might not wear a derby like the
older females. In an example of socialization by slightly older peers and

siblings, the older girls on several occasions would cease talking or

playing with the younger ones and begin to laugh at them and make fun of

of them. In one case, a girl of about eight was trying to pin up her shawl

like the women and older girls so that it would cover the majority of her

head and face as protection against the cold wind. The girl was unsuc¬

cessful in her repeated attempts, being unable to get the shawl pinned

so that it would stay in place over her head and face. Some teenage

girls sitting with her just watched and laughed at her futile attempts

and made no effort to assist her.

Due to the fact that children often accompany their parents in almost

every type of social situation, children are provided with many opportunities

to observe adult behavior. This allows each generation to imitate the

appropriate adult behavior previously observed in analogous environments.

Nothing could illustrate this better than observations at public meetings.
*

Recall the meeting described in Chapter III where the Comité para el

Progreso Escolar met with the parents in Las Lomas. At this meeting

there was a sizeable contingent of children. The wawas were on the backs

of their mothers. Children 4-12 sat silently on the floor; although



244

after about 45 minutes many of them grew restless and silently moved

outside to play in front of the school. No one paid any attention to

the children except the teacher who would occasionally rub the head of one

or hold onto one while he talked or listened. No one had to discipline

any of the children. Though they were visibly present, it was as though

they were not there.

Though it was hardly intended, what a lesson the children received at

the meeting! They learned, or at least had the opportunity to learn, how

a meeting is run, how to properly engage in public discussions and arguments,

and how to deal with patronizing hispanos. They learned when it is per¬

missible for a bilingual to use Aymara, when Spanish should be used, and

even when one should translate his or her own or others' words from one

language to the other. In general, the children received a lesson in the

value placed on education by members of the community, as well as seeing

something of community politics in action.

There are other situations in which the young learn, from observation

and imitation, the politics of survival. Much of this is couched in the

Aymara perspective of learning how to protect oneself against the abuses

and misuses of the hispanos and the Hispanic system. The term defenderse

is used repeatedly by bilingual Aymara as meaning to learn how to battle

against the system, and especially against other people so one is not

taken advantage of. Used in this sense it does not refer to a physical

defense or the defense of one's body.

Examples are numerous, but one will suffice to illustrate the point.

A 19-year-old girl wanted to resume her schooling and to finish her

primary education which had been interrupted many years previously. In
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order to attend school in La Paz where she could also hold down a job

that would support her, she needed the libreta (report card) from the

last year of schooling she had completed. Although she had completed the

4th grade, she had lost that libreta and did not know how to obtain a copy

of it. Her 17-year-old brother urged her to defend herself and beat the

system in the following manner. He advised her to go to a teacher in the

community of her parents home (and where she had attended school as a

young girl), and ask him for a 1ibreta. The specified teacher was both

a friend and a relative so he could not and would not refuse her request.

Moreover, the teacher could fix her up with a 5th grade libreta instead of

just a 4th grade certificate. "He always has a couple of extra libretas,

and there is never any control in the city. They could never catch you.

Who would catch you? How could they catch you? There is no control."

Very pleased with his own arguement, the brother said, "After all, you

must defend youself in these matters."

Lacking writing, it seems natural that a strongly emphasized oral

tradition would develop. Such an oral tradition is transmitted to each

succeeding generation as both content and medium. Among the Aymara, the

media, aural-oral communication, is as important as the message, that is

the content of the spoken word. This is evident in many cultural practices.

The purpose of this section is to describe this oral tradition, its extent

and relative importance, the values associated with it, and indicate how

it is transmitted from generation to generation.

There are several ways to approach the delineation of the parameters

of the Aymara oral tradition and its perceived importance. The emphasis

placed on language and the ability to speak properly have already been
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documented. Except for the mother's handling and carrying of the wawa

there is little public tactile communication in Aymara culture. As

already noted, the value of speaking properly and the use of silence as

a negative sanction serve to underscore the basic importance placed on

language and its use. The ability to commit records, especially ayni

records, to memory has been noted. Even the ancient q"ipu is essentially

a mnemonic aid (cf., Rowe 1946:325-327).

Without doubt it is the elders who are the keepers of knowledge in

this area, the language experts. I once watched two bilingual wayna

(youths) about 20 years old spend an hour and a half trying to resolve a

question over a single word. One had been attending literacy classes in
order to learn to read and write Aymara and was showing the other some

literature from the classes. They were reading aloud when they came to

the word amxasisipxañanakasataki. They kept trying to understand the word

in all its complexities, as well as pronounce it rapidly. No one talks
like this, they insisted. They recognized all of the suffixes, but they

felt uncomfortable with the order of the suffixes and with the number

of suffixes used. They tried substituting a different root, but this

did not help. Finally, one of them blurted out, "Father would know. We

must ask him."

Elders are not only the media experts, but also the content experts.

The elders, both men and women, are the story-tellers for the Aymara; and

stories are regarded highly. Children, youths, and even young married

persons will deny that they know any stories or at least refuse to tell

any stories, saying that they cannot remember exactly how they go or do not

remember all of any story. Some youths refuse even to name a favorite
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story. Though the telling of stories may be restricted to the elders,

Aymara of all ages enjoy listening to stories, as the following will il¬
lustrate.

One day in Chukinapi I visited with two elderly brothers. Many who

know them call them the "abuelos" or grandfathers, with both respect and

endearment. The younger one is all but deaf. The day I was there he

kept shouting, "Jinchu" (ear) and pointing to his ear. The older one

has one bad eye and walks with a cane. Everyone claimed he was 120 years

old, but no one knew for sure. I would guess he is about 90 - 95 years

old.

Someone brought the two brothers out into the patio of the older

one's son where we were all gathered. The older one sat on the ground in

the middle of the patio. Everyone laughed at him and someone said, "Ya

no conoce" (He is senile). They were talking about him loudly in front

of him; it seemed most disrespectful. Later he started telling stories

and everyone's attitude toward him changed to one of respect. The turn¬

about in both his behavior and theirs was quite sudden, and it was obvious

that their reaction was a reflection of the change in behavior on his

part. Sitting on the ground in a fit of senility he deserved no respect,

but telling stories with his senses about him he did.

Those present included a 55-year-old son of the older abuelo and his

wife, three young men between 25 and 35 years old, and the wife, six-year-

old daughter and four-year-old son of one of the men. The ostensible

reason for the gathering was to take photographs of the abuelos. Con¬

versation began and the hostess served a couple of liter bottles of soda

pop. Eventually, questioning the abuelos about some kin relationships led
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to the stories, by the older one. The younger one left during the stories

and never returned.

Once the stories began,all listened attentively, and at the end of each

story asked for more. It was the adults not the children who showed the most

interest and who begged for more stories. When the old man would laugh at his
own stories, which he did frequently, the others would laugh too. But

it often appeared that they were laughing to humor him more than at the

genuine funniness of the tale. At other times, however, the young men would

laugh spontaneously at the old man or his stories.

The old man told of when the lake in front of the house used

to be a pampa (plain) full of totora (a multi-purpose reed that grows in

this region). He told of all the places he had traveled on foot as a young

man - the Yungas, Sorata, the Beni, La Paz. They had carried wooden

poles and oranges back from the Yungas. There were no eucalyptus trees in

those days; now there are many in the Chukiñapi environs. He said they

used to keep vicunas up on the mountain above the house. Now there is

not even a single llama in Chukinapi, they say they need all the land for

chakras.

While the content of these stories is a mixture of history and current

facts, others incorporate mythological themes. Later during the same

day that the abuelo told his stories, I asked his 55-year-old nephew what

were his favorite stories that he would tell his children and grandchildren.

He told several stories.

One story was about Goose and Fox. (Geese used to be plentiful on the

lake they say.) Asked why her children were so pretty, Goose said Fox

could make his children pretty by putting them in a pot over a fire and

dancing around it. Fox did that, but when Fox opened the pot his children

had turned to chicharrón or cracklings. Fox was out for revenge. Goose
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flew off to an island in the middle of the lake. Unable to cross, Fox

decided to drink the lake dry so he could pursue her. He drank until his

belly was swollen but he could not drink the lake dry. Then, while crawling

away, he punctured his belly on a thorn. All the water flowed out and Fox died.

Another story was about Spider and Fox. Spider lived on a star, but

was enticed to earth by the music of the youths during qachwana, the period

before Carnaval. Spider let itself down on its thread. Fox decided to

follow. While descending, some birds flew by and Fox said, "Be careful not

to cut the thread with your beaks." However, they purposely cut the thread

and Fox started falling towards earth. He shouted for Spider to catch him.

Spider got a cloth and tried to break his fall with it, but Fox landed

in another spot and died.

The fox is a character in many Aymara stories. Always the other

animals take advantage of him and do him in. Also, the stories are

usually punctuated with local place names. Apparently the same stories

exist in many localities but with other local place names substituted

into the story. Moreover all the animals in the stories are specific

ones. It was not just a bird that cut the thread causing the fox to fall,

but a specific type of bird with a carefully described beak. Detail is

essential in Aymara story-telling.

The themes of revenge/justice and capriciousness/luck are common to

Aymara storiesJ These themes are congruent with the bases of the work

ethic outlined earlier and would seem to imply the Aymara perception of the

nature of things.

Games and Play

Play and games constitute a special category of teaching and learning

^For examples of Aymara texts and analysis of world view see Carter 1963,
LaBarre 1950 and 1966, and Tschopik 1948.
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in the same way as did the oral tradition. While I have chosen to deal

with it separately here, this section could be considered as a continuation

from the preceding discussion. The discussion of games and play begins

with a look at the stated ideals affecting them.

One should play only after finishing all work. Better still one

should do something useful while playing, such as carrying feed or caring

for animals. One woman recalled that as a young girl there was no end

to work. Always she and her friends would want to play and they would

make plans to play, but then they would be unable to finish all their

chores so that they could play. "Never was it possible to find time to

play." Once she had been left at home to do the cooking. She got involved

in playing and let the corn burn. She says that she learned not to do that.

Another time while caring for the pigs, because she was playing they got

into the potato field. Her mother was so angry that the girl had to

escape to her grandmother's.

Children are not free to play at home in the house. It is felt to be

bad for parents to allow their children to play because this will result

in the children growing up to become rebellious to be lazy. Children

can play in front of their parents only if there is no work for the children

to do. Even when there is no work to be done and the children are allowed

to play, the parents will tell the children to go further away (out of

their sight) and to play away from the conversation of the parents so

as not to disturb them. The parental sanction against playing is strong.

Recall the boy from Qumpi who had to escape his father whenever he was

caught playing.

Children do much of their playing while watching the sheep. If there
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are no crops where the sheep are being grazed, then they do not require
much supervision and the children are free to play. However, often
there are crops in the same general area and then the children must

watch the sheep constantly to see that they do not jump the stone wall and

get into the crops. Children toss stones at the sheep to prevent them
from getting too close to crops, or else they will run over and chase the
sheep away. Another place where children do much of their playing is
at school.

In order to explore the function of games and play more fully, an

attempt was made to inventory the recreational activities of children
in Chukiñapi. In addition to observations, a list of the children's

games known and played in the community was elicited from youths in the
community. Though undoubtedly there may be some omissions, the inventory
serves as a starting point.

The entries are presented in the order that they were elicited from

the informants.

Mud dolls. Children make various figures from mud and clay and

then play with them.

Totora boats. Boats are made of totora reeds. These are models

of the traditional boats used on the lake. Children make them just to

play with them.

Houses of stones. In areas where sheep are pastured I have seen

houses, even whole villages, made of rocks up to 10 inches square or more.

Tinqaña or marbles. Marbles are sometimes made of mud, which is

then allowed to dry. Small fruits and round seeds are also used for

marble games. Sometimes store-bought marbles are used.
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Playing market. Sometimes children will pretend to sell "oranges".

"I am going to the Yungas," one will cry. Then the inedible orange

berries of a particular shrub will be picked and used in the play. Some¬

times these "oranges" will be bartered. Other times leaves will be used

as money to buy and sell them.

Slingshot. It is considered a diversion to walk around with a homemade

flecha or slingshot. Many youths, about 9 - 15, carry slingshots, which

are sometimes used in herding. I saw a boy of 12 hit a bird from a distance

of 7 or 8 meters. The bird was sitting in a tree about 4 meters off the

ground. The shot separated the bird's head from its body. While some

birds (e.g., coots) can be hunted with slingshots, oftentimes, as in

this case, birds are killed simply for sport. The boy I observed had no

intentions of using the bird he shot, nor did he show any emotion on kil¬

ling it.

Hunting nests. Children like to hunt for birds' nests, looking for

baby birds and bird eggs. The eggs are not collected for food; children

just look at them out of curiosity. Semantically, this is considered a game

Hunting honey. Children and youths sometimes hunt the nests of wild

bees. The bees native to the region do not build large hives and there

is never much honey to be found in any given nest. Often the hunters

are bitten, but they will continue their search.

Imanaq"asina or hide-and-seek. This game is also called by the Spanish

oculto carlo.

T"unk"una or hopscotch. This is said to be the most popular game in

Chukiñapi. This game can be played almost anywhere; in the field while
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watching the sheep for instance, where grids can be drawn in the dirt.

Both boys and girls play it, from about ages six or seven to fifteen or

more. Like most games of skill it is better if those playing are about

the same age. If there is an older one and a younger one it is not fair

and not much fun because the older one almost always wins. This game

is sometimes played by older males for money.

To see who goes first each player tries to toss a stone into the

marked square, (See Fig. 6.) Each player tries to kick his or her stone

from square to square in the prescribed manner, hopping on one foot.

If the stone goes out of the intended square or lands on a line, then that

player loses the turn.

If a player reaches the goal, he then stands at the head of the

playing area and tosses his stone over his shoulder without looking.

If the stone lands in a square he gets to go again. If it lands on a

line he loses his turn to the next player.

Two boys about six or seven years old in another community were playing

an observed vari at ion of t'tink "uña. (See Fig. 7.) A player would toss a

stone, then hop to that square. He would then kick the stone out of the

end zone. The player, if successful, could pick up the stone and toss it

again.

Once in Chukiñapi I was walking with two young married men (25 - 30

years old). We came across a place in the mountains where sheep were

pastured where the lines of a t"unk"una game were still visible. The two

were going to make a wager and play the game, but they could not agree

on the wager. They said they had not played since they were "boys".
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Wik"u wall pa or blindman's bluff. In Spanish this game is called

gall inita ciega or blind little hen. This is the same name as the Aymara.
Kutun Katuña or tag. The Spanish name of the game is pesca pesca.

There are four bases (the number can vary with the number of players) and

there is a player on each base. A fifth player tries to catch one of the

others as they run from base to base. There are no rules about when to

run and seemingly no signal. One player begins to run and each one ahead

has to run in order to vacate that base and reach the next without being

caught.

Fútbol or soccer. Girls do not play much fútbol; this is about the

only game with a sex bias. All the others are enjoyed by both boys and

girls; and the two sexes play them together, not just separately. Some¬

times the boys will make the girls play with them. The girls do not know

how to play so they are made the goal keepers. Girls are afraid to play
fútbol with the boys since they do not know how to play well. It may be

that the boys get girls to be goal keepers when there are not enough boys
to make a good game. Once in a while the teachers will try to organize
a game of fútbol for the girls at school in order to teach them how to

play.

Wiskitu past'ayita or pasado a barguitos. In this game the players

try to pass some object secretly while one tries to find the object being

passed among the others.

Adult games. It is said that adults in Chukiñapi sometimes play dice

and cards. In addition there is a drinking game that is sometimes played

among friends. A die is thrown to determine whether or not one empties
the cup in one gulp. The games of taba andt'inkuare unknown in Chukiñapi J

Vor a description of these games see Paredes (1966).
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In areas other than Chukiñapi I have observed additional types of play
and other games. Moreover, the literature contains descriptions of

various games reportedly known by the Aymara of other regions.

Marbles, tops, aros (hoops), cards (cheap Chinese decks are readily
available in the city), and above all fútbol seem to be popular in all of

the towns and villages. Soccer fields are everywhere. If you can see

three or four houses, then chances are you can also see a playing field.
I have seen shepherds playing cards in the fields while caring for their

sheep. Cards are played by both sexes from about ages ten to twenty.

I have seen boys six to twelve years old playing with tops, marbles,

and aros, even in the fields. Tossing stones or pitching pennies also

is popular. Once I observed a tossing game being played by young men.

There were about half a dozen young men about 30 years of age tossing
small stones into a circle from about three or four meters.

Pets are also kept by children. In Qumpi I observed two girls about
nine years old playing with their pet lamb or chijita. This term is used

only for lambs, and only when they are kept as pets.

Aymara children also engage themselves in many types of play. For

example, on several occasions I observed young children (under 12) swinging
on low eucalyptus branches, as one would a vine. Also, I have seen

friendly games of chase develop between a girl and a boy of the same age.

This involved prepubescent children, five to ten years old. Usually the

play starts when the boy feigns to hit the girl or pretend that he is

going to chase her and hit her. The girl would respond equally. Then they
would chase each other in turn, with no sex role differentiation. Even

though this example involves very young children, this pattern is the same
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as that of traditional courtship, whereby teenage boys and girls hit

and chase each other.

It is impossible to fix with confidence the historical origins of

games such as those listed in the Chukinapi inventory. Most seem to

indigenous or have probable indegenous antecendents reinforced by either

analogous or homologous hispanic games. For example, the top, marbles,

hopscotch, and even fútbol and dice have historical counterparts in both

traditional Aymara and hispanic cultures. Few strictly Aymara games re¬

main. Pitching games and board games are reported for some areas which

may represent pre-Colombian Amerindian games}
For activities such as aros, kites, wiskitu past'ayita, the slingshot,

imanaq"asina, wik"u wall pa, and the drinking games of adults, the historical

roots can only be guessed. The literature, however, does not suggest in¬

digenous origins. Some of the games and play mentioned here seem to be

prevalent in various cultures. Forms of chase, tag, keeping pets, whistling,

musical instruments, name calling and word games, gambling, and work

imitation are known in many parts of the world. Only a few of the games

now played by the Aymara are definite hispanic imports. Among these would

be card games, and fútbol, as it is now played. As has been mentioned,

however, there are strong implications that some form of team ball game

was played by the Amerinds of this area prior to the arrival of the

hispanos.

Almost all of the games played by the young people of Chukinapi stress

Vor other examinations of Aymara games and play see Buechler and Buchler
1971; LaBarre 1948; Paredes 1966; Rowe 1946; and Tschopik 1946 and 1951.
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skill. None are totally dependent upon luck or chance. If this is

compared with the emphasis on luck (or the capriciousness of nature) in

Aymara stories, the combination might imply that one needs skill in

addition to luck if success is to be realized. In addition, the games

involve little group strategy. This might reflect the Aymara reticence

to manipulate others within the community, though no such disinclination

is shown for outsiders nor the Hispanic system.

Aymara juvenile recreation tends to be individualistic or involve

only one or two others. Most games require no props or elaborate

devices. The activities are congruent with the time and space grids of

Aymara young people. The events are designed for the normal routines of

watching the animals, going to school, and to the calendar of daily chores.

Games and play are vehicles for socialization. Aymara youngsters learn

agricultural skills, basic marketing practices, animal husbandry, and

boat-building skills from various play activities. They also imitate the

construction of stone buildings and altars.

They learn of man in nature. They ready themselves for marriage and

learn musical skills necessary for fiestas. They practice the roles

and responsibilities of adults. And they learn about relations with

other communities (and other ayllus in those areas where ayllus still

function) through fútbol and other contests.

As has been noted, the majority of play and games cited may involve

more than one person, but need not do so. The number playing is flexible

and dictated by the number present more than by the rules of the game.

The places where play occurs and the times also dictate who will be playing

together. Those shepherding together, walking to and from school together,
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and performing chores together are likely to be siblings or close kin.

There are no sanctions regarding the choice of playmates, but it seems

that children most often play with relatives because they are the ones

most often around at the times and places where play usually occurs.

The most notable exception would be play that occurs at school.

An analysis of play and games by age levels provides some interesting

insight. Babies or wawas usually have no special toys, though they may

pick up a stick, a rock, or anything handy with which to amuse themselves.

This is the stage in life of the most tactile contact, and in a sense wawa

play with people, mother or older sibling for example, and not with things.

Older children entertain themselves as well as the younger children.

Children up to five or six have the most time to play and are allowed to

play the most. It is difficult for older children to find time or per¬

mission to play. Most play of older children occurs at school or in the

fields while shepherding. Older children seem to play organized games to

a greater extent than younger children who are more often engaged in

chase or other less structured activities. Adolescents have little time

for games and play. Their recreation is found in school, courtship,

conversation, music and dancing, and travel, especially travel to the

city.

It has been suggested that in cultures where children are an economic

asset that there is not much play (Sutton-Smith 1974:13). According to

previous reports this might have been held as valid for the Aymara. I

would suggest that these may have been somewhat misleading, since Aymara

children do engage in quite a bit of play. The view of these earlier re¬

ports may be due to the adult perspectives of the researchers, or to the

perceptions of the children involved. Perhaps the observers saw little
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play occuring around the home or in the fields when parents were present.
Or, perhaps the children did not play in front of the observers due to
the fact that the observers were identified as adults as well as strangers

and this inhibited the children's play activities.

According to the Aymara concept, play is considered to be nonproductive
economically. Hunting coots for food or searching for birds' nests to rob
would constitute different categories than shooting a slingshot just

for fun and inspecting nests out of curiosity. Not a single informant

ever mentioned hunting as a recreational activity. Work is more highly

valued than play in Aymara culture. In fact, adults have a negative view

towards the games and play of children.

The reinforcement of the adult/non-adult dichotomy is only one of the

social functions of children's games and play. The interaction in play

helps form the basis for future relationships with one's peers. This is

necessary to prepare the individual for participation in adult roles,

especially with regards to a.yni (cooperative aid). Before the advent of
schools in the campo this was probably an essential function of games and

play. Interaction at schools may now fulfill this function in part.

Summary

Socialization is the process whereby the basics of cultural perception

are internalized by successive generations. Four types of situations in

which adults are recognized as instructors were discussed, as was the

role of games and play in the socialization process.

Parents teach proper manners to children by precept. And at the

same time, children learn the high value placed on politeness and behaving
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appropriately in various social contexts.

Among the various types of punishments utilized by Aymara parents,

threats and shaming are most common. While corporal punishment is

threatened frequently, its use is rare. Such threats teach children to

avoid conflict, as it is expected that children will run away in order to

avoid an angry parent or even a potentially angry parent. Corporal

punishment, whether threatened or real, does teach submission to authority.
One is expected to submit to a mandón's whip or a teacher's ruler.

Parental rewards are subtle, but children learn to value social approval

and to avoid the unpleasantness of shaming.

It is difficult to assess the extent to which children learn through

the imitation of others. Some examples, however, are obvious. Children

learn economic roles and skills such as hoeing and marketing through

imitation. Differentiated male/female roles and behaviors are learned in

a similar fashion. Children also learn to defend themselves as best they

can (usually this means indirectly) against the hispanos and the Hispanic

institutions.

Among the Aymara the oral tradition is strong, and it is transmitted
as both content and medium. Children learn to respect both the spoken

word and the elders who are the keepers of this knowledge. A positive

value is attached to memorization. The stories which the elders tell not

only entertain but they convey a particular view of the world.

Aymara children learn that play cannot interfere with work. However,

much play occurs during work periods while watching the sheep or gathering
fodder. Children learn to entertain themselves while they are left alone

to complete such chores. This fosters independence and self-reliance.
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Aymara games stress skill rather than luck. Games tend to be indi¬

vidualistic, involving few players and little group strategy. Designed

to fit into the daily routines, games require no elaborate props.

Games and play are important vehicles of socialization, teaching

specific skills, ideals, and adult roles and responsibilities. Aymara

play also functions to prepare a foundation for future kin relationships

which provide for cooperative labor, the basis of Aymara socio-economic

organization.



CHAPTER VII

THE EFFECTS OF CULTURAL PATTERNS AND

PERCEPTIONS OF BICULTURAL SCHOOLING

An important part of what is learned and taught is how to define and
evaluate one's universe; this is the basis of cultural perception. Cultural

perception refers to the way individual members of every society view
the world and divide it into meaningful categories, and the way they dis¬

criminate among the types of sensory experiences encountered. Cultural

perception affects cognition and behavior, for knowledge and experience
are of necessity assimilated through perceptual filters and screens that

include the criteria for discrimination and evaluation. The perceptual

filters are, in part, products of one's cultural heritage. Thus cultural

perception yields a common basis for understanding and interaction within
a society.

Consideration of the concept of cultural perception is especially

important for multicultural situations, where professional educators and
students may not share similar frames of perception. Schooling in a bi-
cultural or multicultural setting tends to reflect the cultural perceptions

of the dominant culture. Thus aspects of the school program may be in-

congruent or in conflict with traditional culture patterns of a large segment

of the school age population, rendering schooling ineffective. The in¬

tended curricula and teachers' effectiveness may be affected adversely.

263
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Similarly the students' academic potential may be abated.

This is the case in Bolivia where the national schools are congruent

with the perceived needs and values of the dominant Hispanic minority,

and cultural perception is a factor impeding academic success of Aymara

students. Schools tend to reflect society as a whole, and such patterns

are evident in Aymara communities and the Hispanic schools which serve

them.

There can be little doubt that the rural schools which serve Aymara

communities are basically Hispanic institutions. The highly centralized

school system is controlled by urban Hi spam* cs, and there is little input

by Aymara parents or community leaders into educational decision-making.

There is general deference to the Hispanic authorities, reflecting the

realities of the social dichotomy.

Hispanic prejudice against Aymara language and cultural practices

continues to be strong. While the Aymara are no longer serfs obliged to

serve an Hispanic master, neither do the rural Aymara of Bolivia enjoy

the same privileges of full citizenship as urban Hispanics. For example,

political parties are not permitted to operate in rural regions in order

not to "disrupt and upset our campesino brothers".

The dichotomous social order is reflected in the school structures

and curriculum. The systemic separation of the largely Amerind rural

schools has resulted in the perpetuation of the status quo (Comitas 1967).

Hispanics and their foreign advisors have perceived the educational needs

of the rural Aymara communities as being minimally academic. Concomitantly,

rural schools have produced only a few students literate in Spanish; enough

to represent the community in its official relations with the Hispanic
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world and enough to help maintain the supply of rural normal school

students who then may become rural school teachers. No provisions have

been made for rural students to move academically into the universities

and urban normal schools. The recent introduction of secondary schools

in the track of the rural educational system has served only to up the

requirements for exit from this school system. Rural Amerinds effectively

are blocked from entering the traditional professions associated with

the Hispanic elites.

There is a hidden curriculum in rural schools. Schools teach respect

for the authority of Hispanics (cf., Posner 1974), as well as a deprecation

of Aymara language and cultural practices. Schools also increase ex¬

pectations of students, in many cases unrealistically. The efféct is often

times the encouragement of migration to the cities.

Typically, Hispanics perceive of schooling as the primary means of

integrating the rural Amerinds into the Hispanicly defined national

mainstream increasing the labor force, and thus modernizing the nation.

The Aymara perception of schooling is as a means of escaping the fields

and achieving personal upward economic and social mobility.

The Hispanics who control educational policy and decision-making may

have little personal stake in public education, especially in rural schools

For the most part, their children attend private schools in the city.

It is partly for this reason that education is allowed to continue as a

political football, the school year frequently being disrupted by strikes

and work-stoppages, late openings and early closings. Contrastingly,

schools are considered too important by the Aymara to allow them to be¬

come embroiled in extracommunity politics. Thus when most rural schools
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were shut down by a teachers' work-stoppage in 1974, some schools where

the teachers were also residents of the community were kept open until

the government declared the school year over and forced those schools

to close.

The schools remain Hispanic outposts in Aymara communities, yet in

some ways they have been integrated with traditional Aymara culture pat¬

terns. Economically, schools reflect the traditional patterns of cooperation

in both construction and maintenance. Traditional community structure

is seen in the involvement of the socio-religious hierarchy and the appoint¬

ment of an official to oversee school affairs. Schools serve as a source

of community prestige, and pride is taken in the number of teachers they

have produced.

Family and kinship networks are essential in providing the necessary

assistance for obtaining schooling, especially if one is to continue past

the primary grades. Fictive kin also may become involved. Since the intro-

duction of schools in Aymara areas, the relationship of padrino de promoción

(godparents for graduation) has been created.

Finally, the integration of schools through traditional ritual should

be noted. There has been an extension of ritual to include schools and

school-related events. Appropriate ritual forms have been adapted for

school construction, the dedicationof alibrary, or graduation exercises.

Often constructed adjacent to the community church or chapel, schools are

frequently sites of fiestas, dancing and other celebrations.

In spite of these factors, rural schools remain basically Hispanic;
and they remain largely ineffective academically. In order to understand

the realities of rural education, it is essential to consider the concept
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of cultural perception. It is possible to delineate four domains of

Aymara cultural perception, which conflict with Western or Hispanic per¬

ception. These have been labeled: (1) social identification, (2) social

ethic, (3) spatial domain, and (4) the bases of knowledge. Each of these
will be outlined briefly before discussing their effect on schooling.

Social identification. For the Aymara, ego is defined relatively, in
terms of others. Others are defined in terms of ego. Everyone is distin¬

guished additionally by place of origin, behavior, age, sex, and status.

It is important that ego know who others are, for this perception is an

important criteria in the determination of appropriate behavior toward

others.

In situations of aural/oral communication, the primary discrimination
for the Aymara is the speaker/listener distinction embedded in the inter¬

actional person system of the verbs. The speaker includes or excludes one

or more listeners with the use of each and every verb.

The fact that number is generally unmarked in Aymara also affects

social identifications. Even with the use of the exclusive naya verb forms

(I, and possibly others, but not you), precise isolation of ego is not

automatic. The possibility of the inclusion of others remains.

An individual may be perceived, identified or defined by a number of

categorical distinctions, covert and overt, some verbally acknowledged, others
not. It is as yet impossible to order these categories, some of which have

complexities related to other categories. Nevertheless, minimally the

following distinctions may be made of every individual by ego:

1) human f non-human

2) jaqi f q'ara (approximates Aymara f Hispanic)
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3) geographical origin: this community ^ another
community

4) adult / non-adult

5) male ^female

Finally, how one is perceived determines ego's behavior with that in¬
dividual. The regulatory mechanism which controls this is the politeness
ethic. This rigid ethic functions to minimize inappropriate, dysfunctional
behavior.

Social ethic. The Aymara possess an egalitarian ideal which contends

that all jaqi are equals politically, or at least potential equals. This

requires acknowledgement of the mutual humanity of all jaqi. It also

demands respect for all.

The stringent rules dictating politeness are designed to accord in¬

dividuals the respect they are due. Politeness is communicated in several

ways. Linguistically, politeness is marked through the selection of

suffixes and by the emphasis on the second person of the very system. All

conversations center around the second person. "I" must always consider

"you", at least by inclusion or exclusion.

In terms of cultural practices, this politeness ethic, grounded in

the premises of human f non-human and reciprocity, contributes to several

highly formalized behavior patterns. Constituting manners or etiquette,
these are taught to young children and are required for all social inter¬

actions.

Spatial domain. Shape is an extremely important category in Aymara,

and is often tied to another important category, directional movement.

The Aymara are not only specific about location and direction, but these

can be explicitly interrelated with relational movement.
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Shape categories are grounded in two bases or frames. The most

general is pieces of cloth used in making clothing. These terms can

be applied to anything movable. The other basis for naming shapes is

land forms. Five basic shapes have been identified in Aymara. There

appear to be no shape abstractions which are not founded in one of these

two basic frames of reference, cloth and land.

Previously it was pointed out that there is a bond between people

and space. Individuals are tied to the land. Place loyalty and pre¬

judice run high. The identity of the individual is partially determined

by the identity of the community of origin. This bond between people and

land is related to the idea that space is a potential container. Land

may contain spirits. Ego is spatially contained in a personal domain.

Bases of knowledge. It is important for the Aymara to distinguish

between the known and the unknown. This applies not only to the identification

of jaqi (one from this community f one from another community), but to

facts, and by extension, to all statements of purported fact. The dis¬

tinction between personal knowledge and non-personal knowledge is one of

seen f not seen. That which has been seen is distinguished from all other

"facts".

The seen t not seen discrimination is related to the Aymara concept

of time. Time has a lineal axis. The past lies ahead, while the future

is behind one. Thus the past is both known (experientially) and seen

(visibly). This visual emphasis is integrated with the emphasis placed

on the oral tradition. The result is the required marking of data source

category.

The concept of knowledge is strongly influenced by the notion
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that seeing is knowing. Combined with the Aymara demand for veracity,
this has resulted in the requirement that the speaker indicate the source

or nature of the data in every statement. Data source may be categorized

in Aymara as personal knowledge or non-personal knowledge.
The personal knowledge category indicates that the speaker has actually

seen or has direct personal knowledge of that which he speaks. The marked

non-personal knowledge category applies in all other instances, including
that about which one has read, been told, guessed, or made inferences.

When a speaker does not specify non-personal knowledge in situations like
those, his statements are incongruous to an Aymara and most likely will
be interpreted as either boasting or lying.

These and other shared elements form the cognitive filters affecting

Aymara cultural perception. Analysis of these premises of cultural
perception along with the associated culture patterns provides some under¬
standing of Aymara social processes. The data suggest that social equi¬

librium and cohesion are promoted through a set of three subsystems that

define and support the roles of the individual, the family, and the com¬

munity. First I will attempt to define the Aymara perceptions of in¬
dividual, family, and community. Then I will discuss the relationships

among these three.

The individual. The individual moves through the life cycle and life

crises are marked by rites of passage, the most important of which is

marriage. Marriage accords the individual the full status of adulthood.
An individual is a human, an equal of other jaqi, who therefore com¬

mands respect. At the same time, however, the individual is distinguished
by age, sex, and status variables. Consequently one must distinguish and
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accord proper respect to other individuals.

The individual has responsibilities to society and to his or her self,

at several levels. Social responsibilities include a commitment to

veracity, a duty to respect others' property and not to steal, and an

obligation to adhere to standards of polite behavior. In addition, an

individual has responsibilities to family, and the community through

participation in the socio-religious life of the community. An individual

is responsible to self by learning self-reliance, independence, and the

art of defending one's self.

Among the skills needed by an individual are the economic and the

social. The economic skills an individual must acquire in order to

succeed are basically agricultural and marketing skills. There are

optional skills that may be learned which may lead to employment outside

the community, and ultimately to migration to the city.

Several types of social skills are required of all individuals, but

especially by adults. All of these skills must be learned before transition

to adulthood. These include the skills and knowledge necessary for

having and maintaining a family, those necessary for development and main¬

tenance of fictive kin networks, and those which are prerequisites for

participation in the socio-religious life of the community.

The Family. The nuclear family is the basic economic unit. The

family is the mechanism for providing accessibility to land as well as the

utilization of the land. Transmission of the land from one generation

to the next through inheritance, is also the province of the family. All

agricultural production revolves around the family unit.

The family is the basic ritual unit for family centered rites of pas-
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sage and also community centered rites of intensification. The family is

the basic social unit for participation in the socio-religious life of

the community.

Also at the community level, the family is the unit of cooperation.

Financial or labor assessments for the community are based on the house¬

hold or family level. Ayni exchanges are obligations of one family to

another. The family is also the unit of participation in fictive kin

networks. All kinship networks are predicated on the age and sex dis¬

tinctions contained within a family unit.

Families have a responsibility to participate in the systems mentioned

above, both those which involve relations with other families and those

which deal with the family as a whole. In addition, the family has respon¬

sibilities toward itself and its members. These include the acquisition

of prestige, a front of solidarity, and mutual support, both economic and

emotive, for other members of the family and its extended systems.

The community. A community has both ritual and territorial parameters.

As a sacred place, a container of place spirits, the community fixes its

members to the land; providing a basis for identity and orientation in the

universal scheme. Members of the community may thus know who they are and

where they belong.

The territorial aspects of community are thus closely related to its

ritual parameters. A community is defined by ritual. Members of a community

are united through ritual association. Similarly, different communities

in the same area may join in ritual assemblages which fix the identities of

the various communities within a region.

A community is more than an aggregate of families, for a community has
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an identity all its own. Moreover, a community is systemic in nature.

A community represents systems of family networks and fictive kin net¬

works. A community is a moral unit, as are the individual and the family.

Probably in an effort to preserve the community's uniqueness and

guard its suprahuman qualities, there is a tendency toward endogamy.

By whatever means, it cannot be denied that Aymara communities have en¬

dured largely as closed units, surviving the attempted cultural imposi¬
tions of both the conquering Incas and Spaniards.

The responsibilities and functions of the community are varied.

The community has an important role in social control. The community not

only governs its members, but is also the seat of justice. The community,
as the whole of its jaqi membership and through its representative leader¬

ship, is the ultimate arbiter.

Not only does the community provide a measure of identity to indi¬

viduals with families, it also represents these individuals and families

at the level of community with other communities. This community iden¬

tity is reinforced ritually at common fiestas, and competitively with

intercommunity rivalries such as soccer. In addition, it is reinforced

with magic, for example with the dispatch of an aborted fetus to a cairn

within another community.

Finally, a community strives for the preservation and perpetuation of

itself and the families which comprise it. Towards this end it supports

member families in crisis. An important role of the community is the re¬

ligious and economic one it performs in its attempts to assure good crops.

This system of indi vidual/family/community and the concomitant social

values form the basis of the reciprocal system which in turn promotes

equilibrium and cohesion within the community. As the basic social unit,
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the family is the center of reciprocity. Most obligations are accrued and

discharged through the family unit.

The family serves its individual members in time of crisis. If the

crisis is economic then material wealth or labor may be exchanged. If the

crisis is personal it may result in the performance of a rite of passage

or in the extension of emotive support.

At great expense and sacrifice, the family unit participates in the

socio-religious life of the community. This participation is necessary

for the continuity of the community, and the demand for participation is

socially reinforced. The compensation for the family, and especially for

the husband and wife, is prestige and the increased power which accompanies

increased social status.

The community serves the family in other respects too; for example by

providing the economic means and religious control to make economic success

possible. The community also provides direct ritual support to the family.

The ritual system is manifested not only in rites of intensification, such

as the fiesta system, but also by its support for family oriented rites

of passage, such as attendence at weddings.

Families also carry out reciprocal exchanges with one another. This

is done primarily through two means. The fictive kin system is one which

connects various family units, thus providing emergency insurance for each

of the participating family units. The mechanism which provides for much

family to family exchange is the ayni system. This is made possible through

patterns of cooperation and the undergirding sentiments of the work ethic.

This reciprocal system is crucial to the Aymara way of life. Frequent



275

exchanges of various kinds occur between individuals and between families.

The social ethic outlined above, with its emphasis on politeness, helps

assure the exchange of mutual respect. This is undergirded and reinforced

by the material exchanges which are mandated by the same concept of social

ethic. Individuals commonly exchange coca, alcohol, and food. Families

make ayni exchanges, especially labor.

An attempt has been made to demonstrate the congruency and the inter¬

connectedness of elements and domains of cultural perception with Aymara

patterns of behavior, and to show that social equilibrium is achieved through

complex interactions of systems. However, conflict and tension can result

at certain points. This necessitates certain tradeoffs or compromises in

order to resolve the tension. Some illustrations are given below.

It has been pointed out that there exists a strong bond between the

individual and the family. Similarly, there is a strong bond between the

individual and the community. These bonds, however, are not absolute.

Tension can arise between the individual (and the individual traits of in¬

dependence and self-reliance, for example) and the demands made by family

and community in which family and community interests demand to be placed

above individual desires. For example, family needs should take precedence

over personal desires; in reality this is not always the case. Attempts

by the individual to resolve such conflicts may be quite difficult.

The bonds between the individual and the community would seem to be

weaker than bonds between the individual and the family and between the

family and the community. The reciprocal systems between individual and

community are not strengthened by the kinds of exchanges which mark other

relational systems among the Aymara. This lack of undergirding on one
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to be little material exchange between individual and community, this

system is reinforced through sentiments (e.q., sense of identity) and

behavioral norms (e.q., the distinction of geographical origin which

separates those from this community and those from other communities).

Another source of tension is created by the conflict between the

egalitarian ideals and the distinctions based on age, sex, and status

which are evidenced. As part of the egalitarian concept, the individual

should not seek attention, nor assert himself in order to rise above others

or become different that others. This conflicts with the reality in which

individuals do in fact receive attention and acknowledgement, for example,

owing to either economic or social success, and are accorded higher status

as a result of this achievement.

Social analysis benefits from the insights provided by an understanding

of cultural perception. Moreover, specific knowledge of cultural per¬

ception can be applied to particular social problems, such as education.

Social identification, social ethic, spatial domain, and the bases

of knowledge, these and other shared elements form the cognitive filters

affecting Aymara cultural perception. The question may now be posed,

specifically how is schooling in rural communities on the Bolivian altiplano

affected by Aymara cultural perception? Several examples can be cited to

demonstrate the effect on both interaction and the acquisition of skills

and information in the classroom.

All four of the domains outlined above can be shown to influence

Aymara relationships with teachers, especially Hispanic teachers serving

in rural schools. The community and student acceptance of assigned teachers,
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as well as the teachers' potential for professional performance, are

affected by the way in which the individual teacher is perceived. The five

dichotomous distinctions of social identification will be applied to each

teacher. Critical among these are the jaqii f q'ara distinction and the

determination of geographical origin. For the Aymara student, the urban

Hispanic teacher may be both q'ara and stranger.

Perhaps most important in determining interaction with teachers is the

domain of social ethic. The urban Hispanic teacher's behavior may be

perceived as impolite or offensive, either because the teacher does not

know how to behave appropriately by Aymara standards or does not care.

Moreover, when a student tries to be polite and behave by appropriate

Aymara standards, he may experience conflict or interference; for ex¬

ample, in regard to laughing or deference behavior. As a result, students

may learr, that what they perceive as impolite behavior is condoned or even

demanded by the school environment. The more successful students are

those that learn to differentiate the Aymara and Hispanic realms and as¬

sociate appropriate behavior with each. This was observed to be the case

with language use; by the fifth grade,students know that Spanish is the

language of the classroom, though Aymara may be used in all other environ¬

ments .

The spatial domain influences interactions with teachers through the

determination of the identity of the community of origin. The Hispanic

teacher runs the risk of offending the Aymara through the inappropriate use

of space. Ignorance of the domain of the bases of knowledge also may

affect the Hispanic teacher's relationships with students. Acknowledgement

of data source is an obligatory category for the Aymara; it is always
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marked. The teacher who fails to mark data source may be the subject of

ridicule, for he may be perceived as either boastful or silly.

Textbooks, authored by Westerners, also violate this category. Such

books, which state facts without marking the source of the information,

may appear incredulous to the Aymara reader. Textbooks are a source of

confusion and conflict for other reasons, too. Textbooks reflect the

cultural patterns and perception of the Hispanic educators and authors.

Conflict with Aymara cultural perception abounds. The depicted social

roles, behavioral norms, time and space concepts, material culture, and

special categories such as number and data source are unfamiliar or contra¬

dictory for the Aymara student.

There are other conflicts which affect the Aymara student's performance

at school. A widespread complaint among rural school teachers is that

even the few relatively successful students who learn to read Spanish by

the fourth or fifth grade cannot correctly pronounce many Spanish words.

This results from the difference in phonemes between Aymara and Spanish.

The Aymara speaker perceives only three vowels and cannot distinguish nor

reproduce the additional Spanish vowels without a great deal of effort

and practice.

The switch from Aymara time and language tenses to Spanish ones is
also difficult, requiring a major re-orientation in cognition. Similarly,

the Aymara domain of space must cause many problems for the student in a

Hispanic school. Imagine, for example, the incredible cognitive gymnastics

required for a student to succeed in Euclidian geometry given the primacy

of Aymara shape categories.

One purpose of this study was to examine the ways in which

cultural perception affects attempts at directed culture
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change, specifically schooling. I have looked for the congruencies between

culture patterns, social groupings and practices, and the hidden logic

and framework of language behavior. It has been shown that the effect

of these relationships on the cognitive filters through which experience

is received and organized, that is, cultural perception, does affect

schooling. Principally this is due to the fact that in a multicultural

setting like Bolivia, the schools tend, as institutions of the dominant

culture group, to reflect the cultural perception of that group. The result

in Bolivia is a school often in conflict with those whom the school was

intended to serve.

It has been shown that although there are attempts at incorporating

the schools into the traditional structures of the Aymara community, never¬

theless, these institutions remain largely Hispanic enclaves, reflecting

Hispanic culture and perceptions. Thus the schooling available in rural

communities often is incongruent with the cultural perception of the Aymara

students. This results in an ineffective overall school program, marked

by nonattendence, high attrition levels, a low rate of scholastic success,

and the continuation of a high level of illiteracy, even among those who

have attended school.

It has been demonstrated that historical culture patterns, interaction

patterns and language behavior form an interlocking network of congruent

patterns. Norms of behavior, traditional sentiments, and the modes of

perceiving and analyzing the environment are taught primarily outside of

school by means of the traditional educational practices of socialization.

Aymara children learn traditional behavior models as well as sentiments

through childrearing practices and events, myths, games and language. The

result is interlocking cultural patterns which produce a net effect equivalent
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to a shared cultural perception.

As an analytic construct, cultural perception offers several advantages.
One may organize patterns, analyze structure or probe cognition while

attempting to discern cultural perceptions. The ethnographic data on the

Aymara which has been presented has shown that each of these approaches
can provide insights, which though often congruent, reflect differing

methodologies. In Chapter I, three basic types of theoretical orientation

in anthropology were sketched; it is appropriate to return to these for

final considerations.

Having demonstrated the failure of rural schools in Bolivia, that is,
their inability to achieve the stated goals of literacy in Spanish and

integration of the campesino into the national mainstream, the problem
was how to account for this failure. The explicated thesis was that the

Hispanic schools of rural Bolivia are often in conflict with the traditional

patterns of Aymara cultural perception as transmitted through socialization.

However, the question might be posed, could another theoretical or methodo¬

logical orientation have produced different results?

The value of the process-pattern orientation, as utilized by Kroeber,
is its intergrative nature. Kroeber, for example, was able to integrate
historical, linguistic, psychological and sociological variables in the

analysis of a body of dataJ Kroeber was interested in determining the
style of a civilization, its features or characteristics, its essential

nature (e.g., 1963).

Vor example, see Zuni Clan Functioning (1917) in_ The Nature of Culture(1952:182-186); or note the subtitle which was added to the new edition
of his Anthropology (1923), i.e., Anthropology: Race, Language, Culture,Psychology, Prehistory (1948j^
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Adhering to the process-pattern orientation, one could have described

the patterns of Aymara culture and Hispanic culture, and indicated the

points of articulation and the historical processes which produced the

current situation. A description of traits, patterns, or themes also

might have been used as a basis for indicating the possible direction of

change resulting from Hispanic/Aymara culture contact.

Kroeber (1944) focused on patterns or configurations as recurring

clusters of phenomena. The main limitation of such an approach is to move

beyond its theoretical limitations in order to provide a basis for the

demonstration of general principles. As Radcliffe-Brown (1952:186) has

pointed out, the concentration on culture traits and their patterning

leads to a conception of culture as a collection of disparate entities

brought together by pure historical accident and having only accidental

relations to one another.

The specific advantage of the use of cultural perception in the case

presented is that it provides a means of explaining the correspondence

between culture patterns and directed culture change. This is possible

because cultural perception offers a means of understanding behavior within

the frames of a given culture, e.g., that of the Aymara. Though usually

associated with the process-pattern orientation or school of thought, Benedict

(1934) attempted much the same thing without formalizing her theory of

configurationsJ

^While acknowledging that she apparently never admitted it, Fortes (1970:
261) cites Leslie White and Radcliffe-Brown in listing Benedict as a
convert to functionalism.
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Unlike a process-pattern approach, a structural-functional approach
allows for comparative studies, while seeking general principles for

understanding behavior. The structural-functionalist stresses the systemic
nature of social reality. Utilizing this orientation, one could have

described Aymara society and concluded that the schools were effective

in maintaining the current status of relationships between Hispanic and

Aymara social order.

A structural-functionalist's analysis, however, might have missed the

cognitive aspects which also affect the Aymara child's ability to achieve

literacy in Spanish. This is not because a structural-functional approach
could not accomodate the inclusion of cognitive studies; rather, in the

past, most structural-functionalists too frequently have overlooked the

importance of language in the study of social structure. Radcliffe-Brown

(1952:196) for example, did not realize that a view of social structure

may be obtained through semantic studies. That is, the forms of social

structure may be related directly to the forms of meaning in language.
It was through such studies in Aymara that insight was gained into the

kinds of cognitive categories described which may interfere with the

Aymara student's academic success in school.

It is difficult to project how a proponent of the structural-cognitive
approach would have handled the problem under discussion. The difficulty
lies not so much with the theoretical potentialities of the approach, but
in extrapolating from the previous works of those with a structural-

cognitive orientation. The usual emphasis is on language and methodological
procedures, formal analysis, or the production of predictive models. As

Romney and D'Andrade (1964:3) have said, "While Sturtevant (1964) mentions
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that non-verbal material might be used to investigate the ways in which

people conceptualize their world, as yet the primary data consist of

speech events." In this same vein D'Andrade (1965:215) has noted that
"At present some skepticism exists about the possibility of generalizing

componential analysis to lexical domains less obviously structured than

pronouns, case endings, or kinship terminologies."

I have tried to show how the arrangements in one semantic domain

relate to arrangements in other semantic domains (cf., Tyler 1969:343),

by utilizing verbal and nonverbal data. Four Aymara domains were delineated
and their interrelationships described in an effort to provide a basis for

understanding Aymara cultural perception.

While much of the work in structural-cognitive studies tends to equate

linguistic process with cognitive process, there certainly is no proof

that the two are equivalent. The primary value of the approach is the

ability to look at culture from the inside, not the outside. In discussing

Sturtevant's paper, "Studies in Ethnoscience," Romney and D'Andrade (1964:

2-3) have commented: "Sturtevant presents a line of argument that has

been stated forcefully in the ethnographic tradition from Boas to the

present, e.q., that the study of culture involves the discovery of native

principles of classification and conceptualization and that the use of a^

priori definitions and conceptual models of cultural content is to be

avoided." By incorporating language and behavior studies and analyzing

the integrated results, one can utilize the framework of cultural per¬

ception, and discover the native principles of classification and con¬

ceptualization.

I have tried to show that there are significant cognitive filters or
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domains of cognition which can and do affect schooling in multicultural

situations. In order to demonstrate such a principle it is desirable,

if not essential (cf., Radcliffe-Brown 1952:194), to utilize the comparative

method. While one could not expect to find studies in other settings

which replicate this one, there have been several investigations with

similar conclusions.

The work of Gay and Cole (1967) and Cole, Gay, Glick, and Sharp (1971)

among the Kpelle have shown that the operations of remembering, problem

solving, and rule learning can differ crossculturally. Moreover, these

studies have shown specifically that such differences can and do affect

school performance.

Moore's study of education in a Ladino-Indian town in Guatemala (1973)

and King's examination of the educational process in a residential school

for Indian children in the Yukon (1967) are both social analyses. They

point out the incongruencies of culture and schooling in specific contexts,

but neither considers the possibility that cognitive domains might be still

another impediment to effective school learning in these particular cases.

For example, Moore's is a structural-functional anaylsis. His utilization

of social personalities provides insight into how certain Guatemalans operate

within the social system. Moore does not, however, ask the question about

cognitive level or perceptual level differences between Ladinos and Indians.

In Learning to be Rotuman (1970), Howard provides much insight into

Rotuman social perceptions without resorting to the jargon of cognitive

anthropology. In his discussions of "Rotuman World View" and the "Psychological

View of Rotuman Character," Howard gives the reader a sense of what it means

to be Rotuman - an idea of expected and appropriate behavior, and of the

strategies a Rotuman employs. Many of the Rotuman perceptions of life
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enter into conflict with the realities of the Western schooling which is

available to Rotuman children. As Howard says, "The effect of the school

system is to introduce discontinuity into the socialization process" (1970:

45). While it lacks specific theoretical framework, the articulation of

these points of discontinuity suggest analogous conclusions to those which

I have drawn.

Thus, it would seem that there is sufficient cross-cultural support

for the thesis that significant cognitive filters or domains of cognition

can and do affect schooling in multicultural situations. In arguing this

thesis I have utilized the theoretical concept of cultural perception.

The derivation and significance of cultural perception are outlined below.

There is general agreement that cultural patterns exist. Indeed, they

are the identifying feature of culture. If there were no patterns identifying

a particular culture or isolating its bearers, culture would be a term of

little or no significance. These cultural patterns may continue through

time because they are, in part, the result of the way that the universe

is perceived, organized, categorized, and evaluated by individuals, and

as such are taught to successive generations.

These patterns are the compound of shared elements resulting from

commonly shared cognitive filters. However, there are always some elements

and some cognitive filters not shared by all members of a society, because

not all experience is common to the entire society. Thus, there is always

the potential for change in the patterns. Such change would reflect change

in shared experience and the consequent change in shared filters. Major

shifts in experience and filters result in culture change.^

^This view of culture has been expressed in the work of A.F.C. Wallace.
See Wallace 1961 and 1962.
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Such a concept can be compared with Parson's view (1964) that the

structure of social systems consists in institutionalized patterns of

normative culture. Social structure is a system of relationships that

pertain to shared cognitive filters. Culture is the manifestation of

the resulting patterns. Thus it is possible to approach the study of

cultural perception through any of the methodologies previously discussed,
each of which has its strengths, or a combination of them. It may be im¬

possible to recognize all of the patterns of a culture or to identify all
of the cultural filters shared by the individual members of a society.

Nevertheless, a number of such patterns and filters can be identified;
even a minimal number of which may provide a basic frame for understanding
a culture or the members of a society.

Cultural perception provides a framework for understanding cultural

persistence. The potential for change, however, is present since there

are always some elements not shared by all. Thus, just as the functional

system of a society is not static but may approach an approximation of

equilibrium, cultural perception is not completely fixed but may approximate
a common frame of reference for behavior and sentiments. It is this com¬

monality of reference which provides the members of society with a foundation

for understanding and interaction and gives social scientists a basis for

comprehending and analyzing behavior.
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