
Journal of Latin American Studies (2025), 57, 79–106
doi:10.1017/S0022216X25100722

RESEARCH ARTICLE

Gendered Atrocity and Haircut Punishment by
the Shining Path in Peru
Renzo S. Aroni Sulca

Assistant Professor of Indigenous Studies in the Department of Spanish and Portuguese and the Center for
Latin American and Caribbean Studies (CLACS) at New York University, New York City, USA
E-mail: ra4610@nyu.edu

(Received 19 April 2022; revised 14 January 2025; accepted 17 January 2025)

Abstract
This article examines the 1 July 1992 massacre of 18 Indigenous males and the concurrent
cutting off of the hair of their wives and/or female kin carried out by the Shining Path in
the Andean village of Huamanquiquia (Fajardo province, Ayacucho region). Based on first-
hand accounts of the Maoist insurgents and the Indigenous women, I frame these events as
a local case study of gendered atrocity that was experienced differently bymen and women,
focusing on the symbolic violence of haircutting. While this atrocity reflects some well-
known patterns seen in other armed conflicts, it is shaped by two key factors specific to the
time and place: first, particular understandings of the significance of hair within broader
Andean cosmologies; second, tensions within the Shining Pathmovement at a key juncture
in the war. I show that the Andean insurgents knew about the symbolic dimensions of hair-
cutting, a crime against the integrity of the human body–soul – one understood to cause
endless suffering in the journey to the afterlife in the Andean worldview – but they under-
played them. From this viewpoint, haircutting meant the mutilation of women’s physical
integrity, with psychological, social and gender implications.
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Introduction
On 1 July 1992, Senderistas – members of the rebel Partido Comunista del
Perú–Sendero Luminoso (Communist Party of Peru–Shining Path) – killed 18
Indigenous men and cut off the braids (plaits) of their female kin in Huamanquiquia,
an Andean village of about 422 residents at that time, located 60 km south of the city of
Ayacucho, also known as Huamanga.1 The Senderistas had entered the village in two

1In this article, ‘Ayacucho’ refers to the region; the city is referred to as ‘Huamanga’.
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groups. The first arrived around 3.00 p.m., dressed in military fatigues, heavily armed.
They were pretending to be soldiers of the Peruvian military in order to seek out those
villagerswho, alongwith the army, had confronted five guerrillas on 5 June 1992, killing
four of them and letting one (later referred to as ‘Americano’)2 escape. To carry out this
deception, the guerrilla leaders chose two Senderistas, including Americano, to act as
prisoners, dressed in plain clothes. They accompanied the guerrillas, their heads dirty,
faces bloodied and hands bound. After summoning the villagers to the main square,
the intruders asked them to identify the supposed prisoners. A total of 19 men and 17
women admitted to recognising the one who had escaped. The intruders took these
36 individuals into the courtyard of a local kindergarten, supposedly to receive offi-
cial congratulations and gifts. They then ordered the other villagers to return to their
homes. Believing that their visitors were indeed soldiers, local leaders directed some
women to cook for them. About 40 villagers, including the women who were to pre-
pare a meal for the intruders, gathered in the courtyard of the kindergarten. Most were
married couples; some women carried small children or newborns, and a few were
pregnant.

At sunset, the intruders split the roughly 40 villagers – those who admitted to
recognising the prisoner and those who were cooking – by gender. Another group of
dozens of men and women in plain clothes arrived at that moment and surrounded
the kindergarten. It turned out that the intruders were not soldiers but Shining Path
insurgents. Fear, terror and panic ensued. The Senderistas, including those in military
fatigues and the supposed prisoners, began slaughtering the male villagers with sticks,
stones, machetes, knives and axes. The unarmed men could not defend themselves.
Some perished quickly, and others suffered in agony. The Senderistas hacked 18 men
to death in front of their wives and children, who attempted to defend them, crying
desperately, as two widowed survivors later declared at a public hearing of Peru’s Truth
and Reconciliation Commission (Comisión de la Verdad y Reconciliación, CVR) in
Huamanga on 9 April 2002.3

The Senderistas then turned on the women. The commanding guerrilla leader
ordered a young female guerrilla (later referred to as ‘Mariela’) to kill them. She refused
to carry out the order and looked to the second-in-command for support. Following
an altercation between the two guerrilla leaders, they agreed to punish the women by
cutting off their long braids instead. After hitting, kicking and beating the women, the
Senderistas cut off their hair using knives and machetes. They then locked the women
and their children in a classroom. The Senderistas spoke of setting fire to the victims

2I use pseudonyms to protect all the participants – Indigenous victims and Senderistas – and their families,
except for Alejandra Sicha Ramírez and Mercedes Vivanco Pillaca, whose names are in the public domain.

3Created in 2001, the CVR delivered its Final Report in 2003: Informe Final, 9 vols. (Lima: CVR, 2003),
available at the Centro de Información para la Memoria Colectiva y los Derechos Humanos de la Defensoría
del Pueblo (Information Centre for Collective Memory and Human Rights of the Ombudsman’s Office,
CIMCDH-DP), Lima. The report documented this massacre for the very first time. I conducted oral history
interviews and long-term ethnographic fieldwork on themassacre between 2008 and 2018.The statements of
the two widows at the CVR public hearing of 9 April 2002 are available both at the CIMCDH-DP and online:
https://www.youtube.com/watch?v=hAW1HF7KILQ&t=11s (URLs last accessed 15 April 2025); the video
of the CVR session was uploaded to YouTube by the Lugar de la Memoria, la Tolerancia y la Inclusión Social
(Place of Memory, Tolerance and Social Inclusion, LUM) on 28 May 2015.
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and ordered a guerrilla to look for kerosene or petrol. At this point, the women broke
a window in an escape attempt. Most got away, but the elderly and those with chil-
dren remained behind. A man who had hidden among the women when the guerrillas
began to separate their victims by gender also escaped. Once the Senderistas noticed
the women’s escape, they threatened to kill the remaining women unless they paid for
their lives with chickens and other goods. While some Senderistas went to pick up
the payment, others looted the dead men’s houses. Finally, they left the village, shout-
ing ‘Long live Chairman Gonzalo’, referring to Abimael Guzmán, the Shining Path’s
founding leader, who led the 1980–92Maoist-inspired insurgency against the Peruvian
state.

This article examines this massacre as a local case study of an atrocity against
Indigenous Quechua-speaking peasants in Huamanquiquia. Based on first-hand
accounts by Indigenous survivors and former Shining Path guerrilla fighters, I assess
how this incident targeted Indigenous men and women differently and what the hair-
cutting incident meant for the guerrilla fighters and their victims. The nature of this
massacre follows the most common pattern of armed conflicts, where men are the
primary targets, whereas women are often victims of rape and sexual violence.4 In
Huamanquiquia, the men were the primary targets, and concurrently, the women
became, by extension, victims of the haircut punishment amid terror and the killing of
their husbands. In this case of a gendered atrocity experienced differently by men and
women, this article demonstrates the different lenses of gendered violence and how the
Senderistas knew about the symbolic dimensions of haircutting but underplayed them.
While this atrocity reflects some well-known patterns seen in other armed conflicts, it
is shaped by two key factors specific to the time and place: first, particular understand-
ings of the significance of hair within broader Andean cosmologies; second, tensions
within the Shining Path movement at a key juncture in the war.

I argue that women experienced haircutting violence as a crime against their human
body–soul integrity, one that is understood to provoke endless suffering in the after-
life, according to their Andeanworldview.Most of the Senderistas who perpetrated the
massacre were from nearby communities; they spoke Quechua and, as such, under-
stood this worldview enough to intend the haircutting as something that could disturb
thesewomen even after death –not counting the physical, social andmoral impacts and
disruptive legacies of trauma and stigma resulting from the actual act.5 Yet the rebels
underplayed the symbolic power of haircutting when they cut off the women’s braids.
Tension arose between the guerrilla leaders, as to whether or not to kill the women.
Though in the end allowing the women to survive prevailed, enforced haircutting was
a symbolic way of killing them.

The article is structured as follows: I start with contextual, theoretical and method-
ological considerations before examining the understanding of haircutting in the
Andean context. I then provide some background on the Senderistas involved in

4In the Peruvian conflict, for instance, the CVR shows graphically that of 69,280 fatalities, 80%weremales
and 20% were females. See CVR, Informe Final, vol. 1, pp. 123, 125.

5On the local origin of the Senderistas and how they become ‘intimate enemies’ of their fellow coun-
trymen, see Kimberly Theidon, Intimate Enemies: Violence and Reconciliation in Peru (Philadelphia, PA:
University of Pennsylvania Press, 2013).
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the massacre in order to counterpose their explanations and contradictions against
the experiences and perspectives of their female victims, particularly regarding the
enforced haircutting. I close by summarising the case study.

The Shining Path Insurgency in Context
The Shining Path arose in Ayacucho as a small splinter Maoist party in the 1960s
that started its armed struggle in the town of Chuschi, not far from Huamanquiquia,
by burning ballot boxes on election day in May 1980, just as the country returned
to democracy after 12 years of military dictatorship.6 From Ayacucho, it expanded
across the Andes and the Amazon basin, from where it sought to encircle Lima and
other cities in its campaign to force ‘the collapse of the state’.7 The party leaders
were mainly educated, middle- and upper-class mestizos from urban centres, while
the rank and file comprised urban labourers and rural Indigenous peasants.8 The
first offered the second an armed rebellion in order to take power, correct economic
disparities and create an egalitarian society. The leaders also offered a gendered mes-
sage for the inclusion of women in leadership roles and amongst the rank and file.9
Women comprised about 40 per cent of Shining Path militants and 50 per cent of its
Central Committee.10 Nonetheless, women and girls faced numerous barriers inside
the movement, including patriarchy, misogyny and sexual abuse by male guerrilla
leaders.11

Huamanquiquia and many other highland communities around the basin of the
Pampas and Qaracha rivers in south-central Ayacucho region became the main the-
atre of the Shining Path’s early guerrilla actions. Located on the southwest bank of
the lower Qaracha river, Huamanquiquia is a peasant community and district in

6A large literature exists on the Shining Path. Key analyses include Gustavo Gorriti, The Shining Path: A
History of the Millenarian War in Peru, trans. Robin Kirk (Chapel Hill, NC: University of North Carolina
Press, 1999); Carlos Iván Degregori, How Difficult It Is to Be God: Shining Path’s Politics of War in Peru,
1980–1999, ed. and intro. Steve J. Stern; trans. Nancy Appelbaum et al. (Madison, WI: University of
Wisconsin Press, 2012); Steve J. Stern (ed.), Shining and Other Paths: War and Society in Peru, 1980–1995
(Durham, NC: Duke University Press, 1998); Miguel La Serna, The Corner of the Living: Ayacucho on the Eve
of the Shining Path Insurgency (Chapel Hill, NC: University of North Carolina Press, 2012); and Ponciano
del Pino, En nombre del gobierno: El Perú y Uchuraccay: un siglo de política campesina (Lima: La Siniestra
Ensayos and Juliaca: Universidad Nacional de Juliaca, 2017).

7Bradley Graham, ‘Shining Path: Revolutionary Rebels’, Washington Post, 19 Nov. 1986: https://www.
washingtonpost.com/archive/politics/1986/11/20/shining-path-revolutionary-rebels/b532d829-a45e-455a
-8f0b-1bc65ae2a77d/.

8‘Mestizo’ is a complex concept in Latin America that refers to a person of mixed race, especially one
having Spanish/European and Indigenous descent. But in Peru, being mestizo often implies a rejection of
Indigenous roots in favour of a homogenous national identity shaped by historical assimilation. Factors like
social class, education and personal beliefs influence whether individuals embrace a mestizo identity that
recognises both heritages or identifies more strongly with one or the other.

9See Robin Kirk, Grabado en piedra: Las mujeres de Sendero Luminoso, trans. Enrique Bossio (Lima:
Instituto de Estudios Peruanos, 1993; and Carmen Rosa Balbi and Juan Carlos Callirgos, ‘Sendero y lamujer’,
Quehacer, 79 (1992), pp. 50–3.

10Maruja Barrig, ‘Liderazgo femenino y violencia política en el Perú de los 90’, Debates en Sociología, 18
(1993), pp. 96–7.

11See for instance CVR, Informe Final, vol. 6, pp. 205–15.
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Fajardo province. It comprises three localidades: Tinca, Patara and Uchu. The vil-
lage of Huamanquiquia itself has about 700 inhabitants today. They speak Quechua
(some are bilingual Quechua/Spanish speakers) and support their families by farm-
ing, trading and temporary wage labouring. Before the government sent its security
forces to oppose the guerrillas in January 1983, the Shining Path had varying support
in Huamanquiquia, from passive endorsement to active support. Notably, the young
supported the rebels by joining their guerrilla army. Local experience of state neglect,
fear and intimidation provide the motivating factors for their support.12 However, the
Shining Path’s increasing authoritarianism, such as the killing of local representatives,
prompted a growing rejection of the insurgents. In February 1983, theHuamanquiquia
villagers agreed in a meeting to reject the Maoists; they recorded their decision in
their Libros de Actas (Community Minute Books).13 The rebels retaliated by killing
the four representatives who wrote the agreement. Huamanquiquia mobilised neigh-
bouring communities to establish an anti-guerrilla resistance coalition called the ‘Pacto
de Alianza entre Pueblos’ (People’s Alliance Pact). This Alliance was in operation from
1983 to 1986, and resulted in the Shining Path’s expulsion from the area.14 TheAlliance
was then suspended until its reactivation in 1992 (see below).15

In Huamanquiquia, the government also had blood on its hands, given that its
security forces carried out their own reign of terror against anyone suspected of sym-
pathising with the Shining Path. In August 1984, the army committed the gruesome
massacre of at least 30 detainees fromHuamanquiquia and its localidades.Themilitary
burned the bodies of some of the detainees and disappeared others while keeping two
girls alive in order to rape them before killing them.16

During the Shining Path’s first wave of violence (1983–4), the rebels and the mili-
tary targeted Indigenous, poor and rural peasants, resulting in thousands of fatalities,
mainly from Ayacucho. By 1989, the army had changed its strategy by allying with
the peasantry instead of committing random violence against locals, quickly reducing
the guerrilla movement in Ayacucho. In response, Guzmán called on his followers to

12Interview with Lázaro, Huamanquiquia, 6 March 2008.
13CVR, testimonies nos. 203016, 203023.The testimonies are preserved at the CIMCDH-DP, Lima; digital

copies of the Libros cited in this article are in the keeping of the author. Libros de Actas are owned and pre-
served by the communities in their communal archives; these Libros de Actas, which originated in the 1920s
when the Peruvian state began recognising rural populations as Indigenous communities, document assem-
blies, agreements, procedures and local administration.These documents serve as vital political, bureaucratic
and legal tools for strengthening the relationship between the state and communities. For an assessment of
the historical value of the Libros de Actas and the research based on them, see Renzo Aroni Sulca, ‘Pacto de
alianzas entre pueblos: Coaliciones campesinas contra Sendero Luminoso, 1983–1986’, in Ponciano del Pino
and Renzo Aroni Sulca (eds.), Una revolución precaria: Sendero Luminoso y la guerra en el Perú, 1980–1992
(Lima: Instituto de Estudios Peruanos, 2023), pp. 179–220. See also Ponciano del PinoHuamán, ‘Communal
Minute Books: Writing, Ethnography, and History of the War in Peru in the 1980s’, Journal of Social History,
57: 4 (2024), pp. 619–39, and Javier Puente, ‘Archivos campesinos: San Juan de Ondores, actas comunales
e historias rurales en el Perú, 1937–2012’, in Carlos Aguirre and José Villa-Flores (eds.), From the Ashes
of History: Loss and Recovery of Archives and Libraries in Modern Latin America (Raleigh, NC: Editorial A
Contracorriente, 2015), pp. 265–304.

14Libro de Actas, Nazareth de Uchu, 1983–5.
15For a historical account of the Alliance Pact see Aroni Sulca, ‘Pacto de alianzas entre pueblos’.
16CVR, testimonies nos. 203004, 203010, 203022, 203053.
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achieve ‘strategic equilibrium’, the theoretical stage before the final offensive in Mao’s
theory of ‘people’s war’, by increasing guerrilla actions across the country to seize cities.
That campaign prompted a second wave of violence (1989–92). The Maoists terrorised
Lima by bombing and killing political rivals and residents, while, in rural Ayacucho,
they continued to kill local representatives and intimidate villagers.

Defeated in 1992 with the capture of Guzmán, the Shining Path declined rapidly.
President, then dictator, Alberto Fujimori (1990–2000) took credit for this mili-
tary victory. However, Fujimori’s trial over charges ranging from corruption, abuse
of power and human rights violations showed that the rondas campesinas (com-
munity self-defence patrols) played a crucial role in the guerrillas’ demise.17 Upon
Fujimori’s resignation, a transitional government established the CVR (2001–3) to
investigate past human rights abuses committed by the state and the two rebel groups,
the Shining Path and the Movimiento Revolucionario Túpac Amaru (Tupac Amaru
Revolutionary Movement, MRTA), during the two decades of Peru’s internal armed
conflict (1980–2000).18 In its Informe Final the CVR estimated that 69,280 Peruvians
had been killed or disappeared during the conflict, mainly poor, rural and Quechua-
speaking people. Over 40 per cent of the victims were from Ayacucho, the conflict’s
epicentre. The Informe concluded that the Shining Path was responsible for over half
the killings and the government for over a third, while the remainder of the dead were
victims of local militias or MRTA rebels.19 Killings by the Shining Path are at the high-
est level of guerrilla culpability for violence found by any truth commission report
for any of Latin America’s Cold War-era conflicts. The 1992 massacre and haircutting
punishment in Huamanquiquia are the most notorious examples of its brutality.

Mass Atrocity and Forcibly Cutting Off Women’s Hair in Armed Conflicts
Much has been written about the Shining Path’s atrocities, but mainly taken from
its leadership’s discourses and its victims’ accounts.20 To understand the Senderistas’
violence and its aftermath, the sources analysed must encompass the perspectives
of the guerrilla militants and their local supporters.21 They also need to incorporate
Indigenous cultural understandings of mass violence and its effect on the Indigenous
people. This research builds on these sources by explaining what happened in the

17On the role of the rondas campesinas during the conflict, see Carlos Iván Degregori et al. (eds.), Las
rondas campesinas y la derrota de Sendero Luminoso (Lima: Instituto de Estudios Peruanos, 1996); Mario
Fumerton, From Victims to Heroes: Peasant Counter-rebellion and Civil War in Ayacucho, Peru, 1980–2000
(Amsterdam: Rozenberg Publishers, 2002); and CVR, Informe Final, vol. 2, ‘Los comités de autodefensa’,
pp. 288–304.

18TheMRTAwas a smaller Peruvian guerrilla group active from1984 to 1997. For a comprehensive history
of the MRTA, see Miguel La Serna, With Masses and Arms: Peru’s Tupac Amaru Revolutionary Movement
(Chapel Hill, NC: University of North Carolina Press, 2020).

19CVR, Informe Final, vol. 8, pp. 245–56.
20See, for instance, Gorriti, The Shining Path; Degregori, How Difficult; CVR, Informe Final; and Antonio

Zapata, La guerra senderista: Hablan los enemigos (Barcelona: Taurus, 2017).
21Two memoirs present the Shining Path’s bottom-up perspective, Lurgio Gavilán Sánchez, When Rains

Became Floods: A Child Soldier’s Story, trans. Margaret Randall (Durham, NC: Duke University Press, 2015),
and José Carlos Agüero, The Surrendered: Reflections by a Son of Shining Path, ed. and trans. Michael J.
Lazzara and Charles F. Walker (Durham, NC: Duke University Press, 2021).
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1992 massacre and its aftermath – as a historical process – and how both victims and
victimisers remember it – as a historical narrative. As Michel-Rolph Trouillot states,
human beings are always both actors and narrators in the overlap between the histori-
cal process and historical narrative in the production of history.22 By bringing together
Indigenous and Senderista perspectives, I examine the massacre in Huamanquiquia as
a gendered atrocity that impacted differently on men and women.

The task of trying to understand the Senderistas’ decisions and actions is impos-
sible if our attention is focused on the fact of their savagery, such as that practised
in Huamanquiquia, where a massacre and mass violence were perpetrated. Jacques
Sémelin proposes a ‘rational approach’ to understandingmassacres and thinks of them
as a ‘process’ and not as ‘insane’ actions.23 The author argues that massacres involve
an organised method of ‘destruction for submission’ or ‘destruction for eradication’
of civilians and their properties, which is liable to change according to the circum-
stances and perpetrators’ will in a particular cultural context. This argument leads him
to define the ‘massacre as a form of action that is most often collective and aimed at
destroying non-combatants’ (emphasis in original).24

The massacre in Huamanquiquia constitutes an example of Sémelin’s notion of the
destruction process because the perpetrators targeted non-combatants and their prop-
erties by looting them. This massacre also had a theatrical/performative dimension on
two levels. On the first level, the guerrillas entered the village camouflaged in military
uniform acting as army patrols and, after being selected for the operation, followed
a previously prepared script/plan. The Shining Path had used this tactic against civil-
ians since the early years of its insurgency to identify and punish individuals who had
betrayed them or collaborated with government security forces. On the second level,
the massacre in Huamanquiquia represents what Philip Dwyer and Lyndall Ryan sug-
gest as ‘public, performative acts in which the body serves as a kind of stage on which
suffering is inflicted.The victim thus becomes part of a perverse morality play, of sorts,
in which the mutilated body serves as a warning to others.’25 Rather than mere retalia-
tion, the Senderistas aimed to impose their political power by inflicting terror on those
who survived and witnessed the slaughter of their loved ones, so that nobody would
rise against the movement.

Additionally, the massacre in Huamanquiquia involved the forcible cutting off of
women’s hair. Forcibly cutting off women’s hair is often understood as punishment,
oppression and public humiliation in opposition to women’s gender, social status, or
religious beliefs.26 Most studies on the gendered dimension of the Peruvian conflict

22Michel-Rolph Trouillot, Silencing the Past: Power and the Production of History (Boston, MA: Beacon
Press Books, 1995), p. 26.

23Jacques Sémelin, ‘From Massacre to the Genocidal Process’, International Social Science Journal, 174
(2002), pp. 436–8.

24Jacques Semelin, Purify and Destroy: The Political Uses of Massacre and Genocide (New York: Columbia
University Press, 2007), p. 4.

25Philip G. Dwyer and Lyndall Ryan (eds.), Theatres of Violence: Massacre, Mass Killing and Atrocity
throughout History (New York and Oxford: Berghahn Books, 2012), p. xviii.

26Victoria Sherrow, Encyclopedia of Hair: A Cultural History (Westport, CT: Greenwood Press, 2006),
pp. 316–17. For historical and cultural considerations of hair and its meaning, see Deborah Pergament,
‘It’s Not Just Hair: Historical and Cultural Considerations for an Emerging Technology’, Chicago-Kent Law
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focus on sexual and gendered-based violence against women perpetrated primarily
by government security forces.27 The Shining Path also committed violence against
women and girls, but this still requires further research.28 For instance, the use and
practice of the forcible cutting off of women’s hair remains understudied. The CVR
barely mentions this case as a humiliating punishment inflicted by the Shining Path.29

In other armed conflicts, scholars have explored how armed and non-armed actors
shaved the heads of women who collaborated with the enemy as a method of pun-
ishment, degradation and even dehumanisation of victims. During the Irish War of
Independence, both sides to the conflict carried out violent haircutting assaults on
Irish women for their indiscretion or disloyalty, thereby sanctioning and dishonour-
ing them in the context of the patriarchal practices of the period.30 Throughout and
following the Spanish Civil War, women who resisted Franco’s Nationalist forces faced
the systematic brutality of having their heads shaved and being forced to ingest castor
oil – so that they would soil themselves – in order to be seen as transgressors of public
and private morality according to Catholic traditions.31 At the end of World War II,
French women accused of sexual involvement with the occupying Germans endured
a humiliating act of head-shaving in public as a violent and punitive act that damaged
their physical integrity and provoked psychological suffering.32 As in Franco’s Spain,
the violent, sexual and public humiliation of women was a ritual process of cleans-
ing the nation of its immoralities and restating the virtues of a virile and regenerated
France.33

Thehaircut punishment inHuamanquiquia was not a public spectacle as it had been
in early twentieth-century Spain and France. However, it was not an isolated event: the
Shining Path publicly cut off the hair of adulterous women – and even men – dur-
ing its early insurgency campaign, as explained below, with similar effects, including

Review, 75: 41 (1999), pp. 41–59; Alf Hiltebeitel and Barbara D. Miller, Hair: Its Power and Meaning
in Asian Cultures (Albany, NY: SUNY Press, 1998); Emma Tarlo, Entanglement: The Secret Lives of Hair
(London: Oneworld Publications, 2016); Kurt Stenn, Hair: A Human History (New York: Pegasus Books,
2016); Geraldine Biddle-Perry (ed.), A Cultural History of Hair in the Modern Age (New York: Bloomsbury
Academic, 2019).

27In addition to Theidon’s Intimate Enemies, see Jelke Boesten, Sexual Violence during War and Peace:
Gender, Power, and Post-Conflict Justice in Peru (New York: Palgrave Macmillan, 2014) and Narda Z.
Henríquez Ayín, Cuestiones de género y poder en el conflicto armado en el Perú (Lima: CONCYTEC, 2006);
see also CVR, Informe Final, vol. 6, pp. 220–72, and vol. 8, pp. 47–100.

28CVR, Informe Final, vol. 6, pp. 204–20.
29CVR, Informe Final, vol. 6, p. 149, and vol. 8, p. 63.
30See Linda Connolly, ‘Towards a Further Understanding of the Sexual and Gender-based Violence

Women Experienced in the Irish Revolution’, in Linda Connolly (ed.), Women and the Irish Revolution:
Feminism, Activism, Violence (Dublin: Irish Academic Press, 2020), pp. 103–28.

31Enrique González Duro, Las rapadas: El franquismo contra la mujer (Madrid: Siglo XXI de España
Editores, 2012). See also Paul Preston, ‘Violence against Women in the Spanish Civil War’, The Volunteer,
23 Aug. 2018 and Ignacio Fernández de Mata, ‘Rapadas. Public Shaming as a Means of Subjection. Cultural
Origins, Continuities and Changes up to the Spanish Civil War’, Journal of Iberian and Latin American
Studies, 31: 1 (2025), pp. 97–115.

32Fabrice Virgili, ShornWomen: Gender and Punishment in Liberation France (Oxford andNewYork: Berg
Publishers, 2002).

33Ibid. See also Anne Sebba, Les Parisiennes: How the Women of Paris Lived, Loved and Died in the 1940s
(London: Weidenfeld & Nicolson, 2016).
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humiliation and trauma.TheHuamanquiquia case-study explains the haircutting pun-
ishment as a result of tension between guerrilla leaders amid the massacre. Based
on interviews with male and female Senderistas, including Mariela, who disobeyed
her commander’s order to kill the women, I argue that they display contradictions
about their actions and responsibilities; some denied punishing women by cutting off
their hair, while others admitted it, arguing in justification that they deserved it for
collaborating with the enemy. From this viewpoint, the Senderistas approved of sanc-
tioning anddishonouringwomen.The interviews show the division between the lower-
and middle-ranking militants, between the leadership and grassroots. For instance,
Mariela’s decision to disobey her commander displayed her pragmatism and humane
considerationwithin an authoritarian project like theMaoist insurgency. Yet she played
down her action, reasoning that hair grows back, and that these women would be able
to continue with their lives. However, the victims understood the event differently, and
their experiences were painful.

From Indigenous perspectives, i.e. Indigenous people’s ways of knowing and being,
the haircutting incident had cultural and religious implications. In the Andean
Indigenous worldview, the whole human being (mind, body, spirit and emotion) is
considered interconnected to the family, community, land, territory and all living enti-
ties; therefore, cutting off people’s hair entails a crime against the integrity of the human
body–soul, provoking endless suffering in the journey to the afterlife.34 Based on this
viewpoint, I argue that the forcible cutting off of women’s hair entailed the mutila-
tion of their physical bodies and that it had social, gender, moral and psychological
effects because it happened amid the terror and fear that they experienced during the
killing of their male kin, which they witnessed. The haircutting thus involved different
forms of physical attack, including torture,35 beatings, kickings and injuries inflicted
with sticks, knives and other weapons. It was also an act of humiliating and sexualis-
ing assaults against women. All of the above resulted in psychological impacts on the
women, with trauma that extending to their children.

Sources and Methods
This article calls primarily on oral history interviews with former Senderistas involved
in themassacre and Indigenous womenwho survived it. I carried out archival research
at the CIMCDH-DP, Lima (see note 3), which preserves the archive produced by the
CVR. The CVR’s team gathered 16,917 testimonies, mainly from victims, throughout
the country.They collected dozens of testimonies inHuamanquiquia and coastal cities,
where some villagers fled before and soon after the massacre. I visited Huamanquiquia
repeatedly for over a decade, from 2008 to 2018, to complete shorter research trips and
carry out extensive fieldwork formy doctoral dissertation on Indigenous peasant resis-
tance to the Shining Path. I have a special relationship with Huamanquiquia because

34Catherine J. Allen,TheHold Life Has: Coca andCultural Identity in anAndeanCommunity (Washington,
DC: Smithsonian Institution Press, 2002), pp. 44–5.

35Often defined as severe physical or psychological pain or suffering inflicted on a person, torture is
not limited to how aggressors extract a confession or get information for a specific purpose; sometimes,
they employ it as a punishment that spreads fear and intimidation among or coerces victims. See Amnesty
International, ‘Torture’, available at: https://www.amnesty.org/en/what-we-do/torture/.
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I grew up amid the conflict in one of its neighbouring communities. This connection
and my fluency in Quechua helped me to conduct long-term ethnographic fieldwork
in Huamanquiquia and oral history interviews with about 15 Indigenous women who
were victims of the haircutting punishment during the massacre. These women were
primarily Quechua speakers who became widows after losing their husbands. I refer
to them indiscriminately as ‘widowed women’ or ‘widows’.

TheCVRalso collected testimonies of imprisoned Senderistas, including ofMariela,
introduced earlier. She gave her testimony from Ayacucho’s Yanamilla prison in 2002.
In her account, Mariela introduced herself as a repentant guerrilla who had not killed
anyone during her time as a militant and revealed her involvement in cutting off the
women’s hair during the massacre. After her release from prison in 2008, I had the
chance to interview her. Over the following decade, she introduced me to her brother
Fernando and other former comrades. I interviewed seven former guerrilla militants,
four of whomparticipated in themassacre.Most of the seven Senderistas spent years in
prison, and only Americano, who survived the confrontation on 5 June 1992, remains
in hiding.

Interviewing former Shining Path guerrillas requires the rejection of demonisation
if we are to try to understand them in human terms. In this way, I developed a certain
degree of empathy with them, which is inherent to understanding them. An objection
may arise about empathy for the perpetrators. ‘Explaining is not excusing; understand-
ing is not forgiving’, Christopher Browning states in his work on transforming German
police officers into mass murderers of Polish Jews in 1942. Browning then suggests
understanding the perpetrators in human terms in order to construct a complete pic-
ture.36 Of course, a humane approach to understanding Shining Path perpetrators does
not mean exonerating them or failing to condemn their brutality. Instead, I traced
how former guerrillas acknowledged their decisions and actions over time without
defending or denying their atrocity. It is in that spirit that I interviewed those whowere
involved in the massacre in Huamanquiquia. From Shining Path bottom-up perspec-
tives, the interviews illuminate tensions between personal and ‘party line’ assessments
and provide a comprehensive understanding of why and how the mass violence had
different effects on men and women, as in Huamanquiquia, particularly in respect of
the haircutting punishment against women.

Hair and Punishment in Andean Society
In the Andean cosmovision, hair is not just a natural extension of the living body; it
has implications in life after death that differ from Christian ideas. To explain this in
detail requires understanding the relationship between body and soul in the Andean
notion of living and dying. As Catherine Allen argues, unlike in the Western life–
death and body–soul dichotomies, ‘for Andeans, all matter is in some sense alive,
and conversely, all life has a material base’.37 The souls of ancestors interact recipro-
cally and indirectly with living humans: the former attempt to protect the latter, even

36Christopher R. Browning, Ordinary Men: Reserve Police Battalion 101 and the Final Solution in Poland
(London: Penguin Books, 2001), p. xviii.

37Allen, The Hold Life Has, p. 44.
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intercede with deities on their behalf; conversely, the latter need to care for the former
in their perilous journey to find their ancestral origin. The journey can be unsuccess-
ful for individuals who have committed hucha, the Quechua word for ‘sin’, which is
‘a burden that the soul must cast off before it can leave this life properly’, or it would
continue to animate the rotting body.38 Unlike in the Christian belief system, hucha is
dense, heavy energy that constantly interchanges with sami, light and refined energy.
The runakuna, meaning human beings, maintain balance and harmony between these
opposing energies through reciprocal practices between social, natural and supernat-
ural forces. Runakuna only exist because of their kinship with their environment,
transcending the nature–culture dichotomy. Both human beings and non-human enti-
ties, such as places and objects, have their own animu, meaning soul, spirit, mood,
energy, vitality and encouragement.39

In this worldview, hair has symbolic power in the living body and endures beyond
death. ‘Hair, growing spontaneously from our bodies’, Allen argues, ‘is another man-
ifestation of the life force and should not be discarded indiscriminately’.40 Doing this
is a hucha for Quechua speakers. To prevent committing this sin, they carefully save
and burn their hair and nails, too, to avoid regretting it later by being forced to search
for pieces of their body after death. Not taking care of lost hair can also affect peo-
ple in their lifetime, such as when somebody – a sorcerer, lover or envious neighbour –
takes someone’s hair formalicious purposes. Animals like birds can also collect hair for
their nests; someone whose hair has been used in this way can experience headaches
and dizziness.41 In accordance with all these beliefs, the morning after the massacre,
the shorn women collected their hair and then burned it. In this way, they saved their
hair from risky situations and from hucha.

In the past, a salient example of punishing women by cutting off their hair was for
the crime of adultery. In Sarhua, a village neighbouring Huamanquiquia, the leaders
carried out symbolic penalties against adulterers and other offenders bywhipping them
and cutting off their hair. As Olga González says, ‘Although cutting hair off, as a pun-
ishment for adultery, was not practiced anymore, older Sarhuinos remember it had
been.’42 However, the Shining Path revived and even expanded corporal punishment
(whippings and haircuts) as part of its moralising campaign in Andean communities.43

From its inception and as part of this moralising campaign, the Shining Path aimed
to create a new order by applying punitive justice against its enemies, including corrupt

38Ibid., pp. 44–5.
39Guillermo Salas Carreño, ‘Places are Kin: Food, Cohabitation, and Sociality in the Southern Peruvian

Andes’, Anthropological Quarterly, 89: 3 (2016), pp. 813–40, p. 831.
40Allen, The Hold Life Has, p. 45.
41Ethnographic notes in Huamanquiquia, Feb. 2018. See also Efraín Morote Best, Aldeas sumergidas:

Cultura popular y sociedad en los Andes (Cusco: Centro de Estudios Rurales Andinos ‘Bartolomé de la Casas’,
1988), p. 300.

42Olga M. González, Unveiling Secrets of War in the Peruvian Andes (Chicago, IL: University of Chicago
Press, 2011), p. 168. See also RosaMaría Josefa NolteMaldonado,Qellqay. Arte y vida de Sarhua (Lima: Terra
Nuova, 1991), pp. 209–11.

43Marté Sánchez Villagómez, Pensar los senderos olvidados de historia y memoria: La violencia política
en las comunidades de Chuschi y Quispillaccta, 1980–1991 (Lima: Asociación Servicios Educativos Rurales,
SER, Fondo Editorial de la Facultad de Ciencias Sociales UNMSM, 2007), p. 171.
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leaders, cattle rustlers, wife-beaters, womanisers, adulterers and others they considered
social miscreants.44 The Senderistas started with a warning, followed by enforced hair-
cutting and other physical punishments,45 eventually endingwith execution.The rebels
usually gathered locals together in the village square and held ad hoc trials in public
to try the defendants. Andean peasants often approved of non-fatal punishments of
defendants but never agreed to their murder; their approval was further evidence of
their active participation in the Shining Path’s ‘popular justice’. Testimonies collected
by Peruvian anthropologists confirm these shared practices between the locals and
the Maoists.46 Once the Maoists started killing, however, locals became disenchanted,
prompting them to reject the insurgents. In reaction, the Shining Path began to kill
anyone who opposed the revolution.

The insurgents punished victims with whipping and haircutting, sometimes before
killing them. Many of the testimonies recorded by the CVR described how the Maoists
killedwomenby shooting, hanging and even attempting to set themonfire after cutting
off their hair.47 Theyused the haircutting punishment due to its impact onwomen’s sex-
uality and gender identity. As I expandon laterwithMariela’s testimony, the Senderistas
understood the symbolic power and sociocultural value of women’s hair. Like other
Andean women, Mariela wears her hair long as a gender expression of her female and
sexual identity, and she acknowledged that most Andean women of all ages wear their
hair long and in braids.48 Indeed, this is not just a hairstyle: it primarily represents a
woman’s marital status. Married women usually wear two braids, while single women
are more open to wearing only one braid, more than two braids, or indeed no braids at
all. An older woman, as she starts losing her hair due to aging, incorporates yarn into
her braids to lengthen and thicken the hair. Forcibly cutting off women’s hair attacks
their social and gender status in a violent and punitive demeaning action.

The Senderistas in Huamanquiquia
The Shining Path suffered from significant internal tensions, which shaped inci-
dents of mass violence, as illustrated by the 1 July 1992 massacre in Huamanquiquia.
But before examining these tensions, background information about the Senderistas
who led and/or were involved in this massacre is required. After being expelled
from Huamanquiquia and nearby communities due to the 1983–6 successful anti-
guerrilla coalition known as the Pacto de Alianza described above, a new generation
of Senderistas returned to Huamanquiquia on 13 December 1989, slaughtered the vil-
lage’s mayor Narciso Campos and prohibited villagers from burying his body.49 This is
further evidence of the Senderistas’ understanding of the Andean worldview of mor-
tuary rituals, as they banned Narciso’s funeral in order to disturb his journey to the
afterlife.

44See Degregori, How Difficult, p. 163; and La Serna, The Corner of the Living, pp. 149–54.
45CVR, Informe Final, vol. 6, pp. 152–6.
46See Degregori, How Difficult, pp. 117–21; and Sánchez, Pensar los senderos, pp. 170–8.
47CVR, testimonies nos. 201240, 204626, 417643, 425196, 300579, 300129, 300580, 307505, 307507.
48Interview with Mariela, Lima, 21 Dec. 2018.
49CVR, testimony no. 203052.
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The local guerrilla leaders involved in Narciso’s murder were those who planned
and led the 1992 massacre. Omar was the first-in-command, also known as the politi-
cal commander, andPablowas the second-in-commandormilitary commander.Omar
had completed only elementary school, and Pablo was an Economics student at a pri-
vate university in Lima. Other middle-level and rank-and-file members were often
less educated and Quechua descendants, like Riber, who, along with Omar, were first-
generation militants from the Pampas river valley. Pablo was of a new generation
of Senderistas who recruited many young students, including Mariela (the one who
refused to kill women during the massacre). Before joining the movement, Mariela
had been a high-school student in a small village near the Fajardo–Lucanas border.
Pablo also recruited Mariela’s brother, Fernando, a former Physics teacher at Lima’s
César Vallejo pre-university academy.

By 1992, Omar and Pablo had appointed Graciela and Mario, former university
students in coastal cities, as the head of a guerrilla unit to regain peasant sup-
port in Huamanquiquia and nearby communities. The unit also included combat-
ants Americano, mentioned above, Evelyn and teenage recruit Vilma. The latter five
Senderistas were from nearby towns in Fajardo and Lucanas provinces. They had been
campaigning at the recently established high school in Huamanquiquia to recruit stu-
dents and regain local support until they left for a brief period of political and military
training in April–May. However, given the Shining Path’s increasing incursion into
Huamanquiquia and its localidades, the local leaders assembled to reactivate their
People’s Alliance Pact on 31 May 1992. They agreed to reinforce their lookout system
by alerting Alliance members via messenger runners called chaski to warn of guer-
rilla incursions.50 At the end of the assembly, all the participants signed the agreement
in their Minute Book – the leaders with their stamps and signatures and the illiterate
with their fingerprints.51 As theHuamanquiquia villagers expected, the five Senderistas
returned to the high school a few days later. Immediately, two chaski runners left for the
nearby military base to seek military support. Early the next day, an army patrol trans-
ported by helicopter landed in Huamanquiquia. A combined peasantry–military force
confronted the five guerrillas, who had remained near the village. The soldiers killed
Graciela with dynamite; her comrades had quickly hidden. Members of the Alliance
found Mario and Evelyn within a few days and killed them, too. They also captured
Vilma and handed her over to the military. Only Americano managed to escape; he
later returned with his comrades to seek revenge.52

To carry out their vengeance, the guerrilla commanders concocted a theatrical plan.
First, they ambushed a convoy on 19 June 1992, killing an officer and some ten soldiers
who were escorting five provincial politicians, who died by explosion or gunshot.53
Next, the commanders chose their toughest-looking combatants. They dressed them
in themilitary uniforms of the deceased,making them look like an army patrol in order
to confuse the villagers and trick them into identifying those who had killed their com-
rades during the earlier confrontation.The chosen combatants rehearsed theirmilitary

50The villagers used the name of the Inca Empire’s official messengers, the chaski.
51Libro de Actas, Huamanquiquia, 1986–92, pp. 194–7.
52Interview with Faustino, Huamanquiquia, 23 Feb. 2018.
53CVR, testimonies nos. 200051, 201112, 201116, 201135, 202736, 300504.
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roles before entering Huamanquiquia. Among the first group of combatants dressed in
military fatigues were Riber and Fernando, along with the two supposed prisoners,
including Americano. Mariela and her commanders, Omar and Pablo, arrived in the
second group, dressed as civilians.

The following section examines tensions between the Shining Path’s ideology and
the Indigenous belief system, as well as contradictions within the guerrilla movement
that resulted in the infliction of a gendered atrocity, i.e. the forcible cutting off of the
women’s hair.

Hair Grows Back: The Senderistas’ Account
The Shining Path’s Maoist ideology was often discordant with the Andean people’s
worldview. Even though the party’s principles claimed to fight for peasant liberation,
in reality the Senderistas used their weapons against Indigenous peasants rather than
protecting them from government security forces. The Shining Path’s class-struggle
politics did not value the Andean people’s ethnicity or Indigeneity and often despised
Indigenous politics, expectations and cultural practices. If they used the Quechua
language and referred to Andean culture, it was mainly for political propaganda to
gain peasant support. Nevertheless, lower-rank Andean Senderistas and their peasant
supporters retained their Indigenous cultural understandings and practices or com-
bined party principles andAndean religious/ritual practices in the daily life of guerrilla
action and survival.The ideology was necessary but not as crucial as combatants’ prag-
matism, kinship ties, friendship, humanity, solidarity and reciprocity, among other
Andean practices. Maoist ideology may have performed well for the party leaders
and middle-cadre militants but it gradually faded in significance as it descended to
the lower-rank Senderistas and peasant supporters;54 their ideological training and
revolutionary commitment also changed over time.

According to Fernando, ‘Some combatants maintained traditional beliefs and cus-
toms from the old society that they were destroying but which were helpful in certain
situations while building the new society.’55 Likewise, Mariela said, ‘If some were faith-
ful, they put their faith in God or the Pachamama [Mother Earth]; that belief would
take care of them, and that would dispel their fear in certain actions like confrontations
with the enemy.’56 Native Quechua speakers, Fernando and Mariela grew up within
an Indigenous agropastoral family and peasant community in southern highland
Ayacucho.Despite being siblings, Fernando andMariela followed different rural/urban
bilingual Quechua–Spanish educational careers before joining the Shining Path; nev-
ertheless, not only did they know the Andean belief system, but they also practised
it at a young age. For instance, Fernando believed in coca leaf divination, an ancient
Andean practice for providing guidance, clarity and healing, and Mariela recalled that
she took care to keep her hair long in her childhood, following theAndean cosmovision
explained earlier. Later, as guerrilla fighters, they understood these beliefs to be part of

54Del Pino and Aroni (eds.), Una revolución precaria, pp. 16–17.
55Interview with Fernando, Ica, 7 Sept. 2024.
56Interview with Mariela, Lima, 14 Sept. 2024.
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an immemorial oral tradition ‘without scientific support’, asMariela’sMaoist comman-
ders told her. Even Mariela embraced modern Maoist ideology; she combined it with
her pragmatic and traditional values. She knew that cutting off hair was full of symbolic
power, but downplayed it to save the lives of the women, disobeying her commander’s
order to kill them.

Besides the tension between the Shining Path’s ideologies and Indigenous beliefs, an
internal contradiction within the guerrilla group also prompted the gendered atrocity
outcome. Interviews with former guerrillas reveal that cutting off the women’s hair
was unplanned and had emerged amid the killings. Male insurgents, such as Riber or
Fernando, denied cutting off women’s hair or justified it, playing down its impact on
them. ‘Wedidn’t touch thewomen’, Riber said.57 In the sameway, Fernando toldme that
he remembers only separating victims by gender and locking women in the classroom.
Both admitted that they shot a woman as she ran away from the classroom. ‘Only that
woman died’, Fernando reported (though in fact she survived).58 Even while insisting
that they had not cut off the women’s hair, they argued that these women deserved such
punishment for collaborating with the military. Mariela, the repentant female guerrilla
who defied her commander Omar’s order to kill women, is the only person to admit to
her actions and accept responsibility for cutting off the women’s hair.

Mariela’s decision to defy Omar was an unexpected moment of disobedience and
occurred as he tested her willingness to kill in action. Such a decision differs from how
media and some scholars represent the role of women in the Shining Path: as self-
disciplined militants who often fired the coup de grâce and killed without mercy.59 In
contrast, Mariela’s role in the massacre sheds light on her pragmatic and perhaps more
humane decision. She saved the women from death, but she still had to take action to
appease Omar. Mariela then cut off the women’s braids, which, for the victims, had a
devastating impact on their lives.

According to Mariela’s testimony to the CVR, the women had participated only
indirectly in the previous confrontation between the guerrilla unit and the peasant–
military alliance force; thus, they would be punished but not killed. She then explained
why the Shining Path had tried to kill the women. After her arrest in 1995, Mariela
declared to the police that the party had wanted to kill the women because they were
soplonas, snitches or police informers.60 In her 2002 CVR testimony, she also spoke of
the women collaborating with the army in providing food. Furthermore, in her inter-
views with me, she said that the women collaborated with the military by revealing
the guerrilla unit’s hiding place and preparing food for soldiers. Mariela added that
although the women had agreed to oppose the Shining Path, they had not participated
in a military confrontation. She said the guerrilla leaders believed that women should
die or be punished for their support for the uprising against the Shining Path. Indeed,

57Interview with Riber, Lima, 12 Aug. 2015.
58Interview with Fernando, Lima, 1 Feb. 2009.
59See Kirk, Grabado; Balbi and Callirgos, ‘Sendero y la mujer’; and Nathaniel C. Nash, ‘Lima Journal:

Shining Path Women, So Many and So Ferocious’, New York Times, 22 Sept.1992.
60This declaration is preserved at Lima’s Sala Penal Nacional (National Criminal Court), Exp. 98-2003, vol.

3, fo. 1189; digital copy in the author’s possession.The Court maintains records of prosecutions of terrorism,
human rights violations and related crimes.
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in other situations the Shining Path selectively executed women considered soplonas,
and those who provided food, water and lodging to counter-insurgent forces.61

Mariela explained how the women had cooked for the army after the confronta-
tion during which her comrades had died. ‘It wasn’t that they [the women] should
have to pay with their lives, because if we arrived and said, “You know what, make
some food for us” they would make it’, Mariela declared to her CVR interviewers. She
defied the order arguing, ‘I’m not going to do it. I’m not going to carry out that order,
unless it’s some sanction or punishment, I don’t know, maybe whip them, I don’t know,
but they don’t need to pay with their lives.’62 For her, these women were humble peas-
ants who had prepared food out of fear or compassion. Omar swore at her for not
obeying his orders. She then went to Pablo, the second-in-command, who agreed with
her. According to Mariela, Pablo supported her because he also did not want to kill
the women. She mentioned that it was his humanity that ultimately prompted him to
oppose Omar’s decision to kill the women. A dispute between the two guerrilla com-
manders erupted. The victims heard part of their discussion. They panicked and tried
to escape. In the end, Pablo prevailed and said toMariela, ‘Just dowhatever youwant!’63

After getting support from Pablo, Mariela went to the women and at first frightened
them: ‘He toldme to kill you, and I’m going to kill you.’Thewomen screamed in desper-
ation, pleading, ‘No …!’ But she told them, ‘I’m going to save you; I’m not going to kill
you.’ Mariela was the first to start cutting off women’s hair, followed by her comrades;
they used mainly with knives and machetes. ‘On some, I cut off one braid; on others,
two’, she said. ‘Well, their hair would grow back … I basically gave them back their life’,
she said in her CVR testimony. Finally, she thanked Pablo and reproachedOmar: ‘I was
lucky that the military commander was a good person; he wasn’t like many whom I’ve
seen who were brutal, practically bloodthirsty.’64

However, the tension between the two guerrilla commanders was not just about
their humane or bellicose personalities. They had political and ideological differences
as well. Fernando said, ‘Omar was not very interested in ideological training; he was
guided by his own ideas to a certain extent. Pablo, on the other hand, studied and tried
to apply more Marxist principles. That was the origin of their differences. Omar was
not concerned with conceiving things scientifically; sometimes, he saw things as dis-
torted, but he was good militarily.’65 Even his military skill was significant: ‘He needed
ideological and partisan understanding’ because ‘the party commands the rifle, the
riflemust never be allowed to command the party’, Fernando stated, rephrasingMaoist
principles.66

Returning to Mariela, it had not been part of the plan to kill the women, much less
cut off their braids. Instead, this was a way to assuage Omar’s anger, and she had to cut
off the women’s braids to prevent him or someone else from killing them. As explained
earlier, Mariela recognised the cultural, symbolic and gendered value of women’s hair

61CVR, Informe Final, vol. 8, p. 62.
62CVR, testimony number withheld.
63Ibid.
64Ibid.
65Interview with Fernando, Ica, 7 Sept. 2024.
66Ibid.
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in Andean society, as did both the other perpetrators and the victims. However, the
Senderistas downplayed the haircut punishment that took place during a mass atroc-
ity because they thought that this kind of punishment was a symbolic way of ‘killing’
women. In the end, Mariela’s proposal prevailed, though she underlined that in no way
was it her intention to humiliate or dishonour women. ‘It was simply an action to pro-
tect them, to get out of that altercation between the two commanders’, she said.Mariela
focused on the physical punishment and played down the haircutting as ‘something
that was not going to hurt them’.67 Still, as I will explain later, the impact of this action
on the women was devastating.

Furthermore, Mariela blamed Omar for all the atrocities, exculpating Pablo. Like
Fernando, she elucidated the difference between the two commanders. ‘Omar was
more militarejo [bellicose], while Pablo was the opposite’, she said. As a former
Indigenous peasant from Ayacucho, ‘Omar felt a little discomfited by Pablo’s theoreti-
cal knowledge. Omar felt like he was less, felt jealous of Pablo.’ As a former university
student educated in Lima, Pablo was better educated, politically and ideologically, than
Omar. Officially, Omar was the political commander but, in reality, Pablo did the polit-
ical work because hewas closer to the so-called ‘masses’, andwas able to politicise them.
‘When Omar was with the masses, they didn’t give all their attention to him; instead,
they welcomed Pablo.’ The masses recognised Omar’s bellicosity, and sometimes his
presence frightened them. Conversely, ‘when Pablo stood before the masses, he was
charismatic, and Omar wasn’t’.68

Mariela said that there was a power struggle going on between the two comman-
ders over who had more authority in the party: ‘They did not get along very well.’ She
guessed that ‘Omar was afraid of losing power’, and sometimes ‘they looked like ene-
mies’. Their dispute about killing the women in the massacre illustrates this power
struggle. Omar insisted on killing all the women for having fed the soldiers. Pablo
opposed the killing by arguing, ‘Show me a document, a quote, where Marx, Lenin
or Chairman Mao states that people have to die for feeding the enemy.’ Omar had no
grounds to argue otherwise: ‘Despite everything, Pablo won the argument.’69

As Mariela understood the Shining Path’s ideology, a struggle was taking place
between two ideological directions regarding the decision whether or not to kill the
women, the right direction and the wrong one. The correct direction meant the party
line, depicted by Pablo, who challenged the bellicose attitude exemplified by Omar.
‘If the wrong decision had prevailed, the lives of 17 women would have ended’, she
reasoned.70 In brief, Mariela argued that the reason for the cutting off of the women’s
braids rather than killing them lay in the contradictions between the commanders in
the immediate context of the massacre and her intention to save the women’s lives.

In this situation, the guerrilla commanders’ disagreements were displaying the
internal contradictions within the middle- and rank-and-file members of the Shining
Path. Miguel La Serna and Orin Starn shed light on how these militants challenged

67Interview with Mariela, Lima, 21 Dec. 2018.
68Interview with Mariela, Lima, 23 Sept. 2018.
69Interview with Mariela, Lima, 27 Nov. 2018.
70Ibid.
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the absolute power of Abimael Guzmán.71 Equally, lower-rank members did the same
against their guerrilla commanders, as Mariela’s actions illustrate.

I tried to contact Pablo, through Mariela, to talk about his point of view on the
massacre, but he refused to speak with me. She told me that Pablo blamed Omar for all
the atrocities. ‘That savage must be asked, why has he done that atrocity?’, Pablo said to
Mariela. ‘That bastard who has destroyed everything. The outcome today could have
been otherwise.’ She said that he was angry and left her saying, ‘I don’t want to know or
hear anything about this ever again.’72 Pablo condemned Omar’s atrocities but refused
to countenance his own responsibility. I also asked Mariela how to contact Omar. She
told me that he had died shortly after his release from prison in 2008.

In the end, I asked Mariela: What happened to her after the massacre? Was there
any disciplinary sanction? Did she criticise herself for having disobeyed her first-in-
command? What did her comrades say about her decision and action? Did they agree
with her or criticise her? She said that she had not been sanctioned, but there had been
some criticism by comrades because of her inability to kill the women. She explained
that some militants carried out indiscriminate killing following the orders of their
commanders.

If you kill without saying anything, then you are firm because you have a warrior
spirit, but if you don’t do that, after all, in the [debriefing] meeting[s] they tell
you that you have the soul of a rabbit, a heart of butter, I don’t know what else
they say to you. So, if you are soft, you have no firmness, you are appeasing the
enemy.73

Mariela was thus seen as a ‘tender’ woman, with an ‘angelic’ soul, that ‘melted like
butter’ when put to the killing test, all terms that ultimately referred to ‘tenderness’.

The narratives of Mariela and others shed light on how former Senderistas balance
or negotiate personal and party-line explanations. Unlike the middle- and high-
ranking Senderista leaders, who often provide ideological visions and political analyses
of their guerrilla warfare, former grassroots supporters are likelier to tell their per-
sonal experiences, recognising or justifying their past violent actions. As in the case of
Mariela, who acknowledged her decisions and actions in cutting off women’s hair, oth-
ers, like Pablo, are still unable to talk willingly about their personal responsibilities and
the crimes they committed, blaming instead, in the case of Pablo, his first-in-command,
Omar. Occasionally, like Riber or Fernando, they justify their brutal actions as revenge
before admitting their crimes in situations like cutting off women’s hair. By so doing,
thesemilitants followed their leadership’s rhetoric, whilemoving gradually fromdenial
and justification to acceptance of the atrocities that they had committed.

71Miguel La Serna and Orin Starn, ‘Beyond the Gonzalo Mystique: Challenges to Abimael Guzmán’s
Leadership inside Peru’s Shining Path, 1982–1992’, LatinAmerican Research Review, 58: 4 (2023), pp. 743–61.

72Interview with Mariela, Lima, 24 June 2018.
73Interview with Mariela, Lima, 23 Sept. 2018.
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It Is Not Just Hair: The Shorn Women’s Account
This section turns to the women’s accounts of how they experienced and understood
the cutting off of their hair following the massacre of their loved ones. Mariela played
down the impact of her actions with the argument that the women’s hair would grow
back soon, and justified her role in arguing that she saved their lives; but it was not just
a question of hair for the shorn women. As a gendered repression against women, the
haircutting happened amidst terror and slaughter of their male kin, combined with
torture and other forms of physical punishment and cruel, inhuman, or degrading
treatment, bringing about psychological and social impacts in them and their children.
Of course, hair grows back, but such experiences persist throughout the women’s lives,
visible in the scars of their bodies and living on in traumatic memories.

The Shining Path assaulted the women by cutting off their hair after killing their
male kin. Men remain the primary breadwinners in agrarian societies like that of
Huamanquiquia.Most womenmarry before the age of 20 and quickly have children. At
the time of themassacre, themarried women, anxious about the fate of their husbands,
wanted to be with them when the first group of rebels, disguised in army patrol, picked
their 36 victims in the village’s main square. When the intruders asked the villagers
if they knew the supposed prisoners, most men admitted to this: they immediately
recognised the man who had escaped the previous confrontation. While some women
denied knowing him, others hesitated. Even so, the women (mainly the married ones)
confirmed knowing the prisoners because they did not want to be separated from their
husbands. ‘How can you separate me from my husband? I’m going to go with him to
wherever itmay be’, Alejandra told the rebels, as she testified at theCVR’s public hearing
in Huamanga (see Figure 1).74 She then held herself tightly to her husband, the presi-
dent of Huamanquiquia’s Junta Directiva Comunal (Community Board of Directors).
Even though he denied knowing the supposed prisoner, the rebels selected him as a
local figure of authority. The couple had four children. She was four months pregnant
at the time of her husband’s death, had a baby on her back and her two-year-old daugh-
ter in her arms. At age 33, Alejandra became a widow. She also was the first target of
the haircutting punishment.

Serafina clung to her oldest son, Doroteo, the breadwinner in the family. Serafina
was already a widow; the Senderistas had killed her husband in 1981.75 When Doroteo
was included in the group of one of the 19 men who admitted to recognising the sup-
posed prisoners, Serafina claimed also to know the supposed prisoner as an excuse
to be with her son. In the courtyard to which the Senderistas had taken their victims
Serafinawaswith her 11-year-old daughter,Mercedes, and her daughter-in-law, Benita,
Doroteo’s wife, whowas about to give birth to their first child. Benita pleaded formercy
for her husband when the rebels hit him with an axe. ‘They kicked me and threw me
to the ground along with the other women; I watched my husband in agony as he lay
on the ground and they slaughtered him with an axe’, she said.76

74Alejandra, testimony at the CVR public hearing, Huamanga, 9 April 2002; interview with Alejandra,
Huamanquiquia, 12 June 2018; CVR, testimony number withheld.

75CVR, testimony no. 203025.
76Interview with Benita, Huamanquiquia, 5 March 2008.

https://doi.org/10.1017/S0022216X25100722 Published online by Cambridge University Press

https://doi.org/10.1017/S0022216X25100722


98 Renzo S. Aroni Sulca

Figure 1. Alejandra, first on the right, at the CVR public hearing in Huamanga, 9 April 2002. Photo by the
CVR.

Mercedes ran up to her brother. ‘Do you want to die, too?’The Senderistas assaulted
her and beat her with a stick. ‘They hit my brother’s head until his eyes fell out’, she said.
Because she was crying in despair, a male guerrilla told her: ‘Shut up! I’m going to kill
your mother, too.’77 He then attempted to cut Serafina’s throat with a knife, but in the
end he cut off her braids. As Mercedes could remember clearly the bloody scene in
the courtyard, during my fieldwork in 2008 I asked her to draw her childhood mem-
ory of that moment rather than narrate it (see Figure 2). In her drawing, the victims
are divided by gender. The lower half shows the dead men face down and their blood
flowing into the water channel that runs toward the square. The left-hand side shows
the women, some in the classroom and others in the courtyard. The Maoists have
already cut off their braids, which are on the ground. Mercedes also depicts herself
in the drawing, writing her name and that of her family.

The Senderistas also struck terror into the women by attempting to set fire to them.
Once the rebels had finished cutting off the women’s hair, they locked them inside
the classroom. Many women heard a man order that they be set on fire; he even sent
guerrillas to look for kerosene and petrol.78 I asked Mariela about the order to set the
women on fire. ‘There was an order to kill the women, but I don’t remember if there
was an additional order to set them on fire; it is possible that someone, out of anger,
could have said that to scare the women, but I don’t know’, she said.79 Nevertheless, the
women believed that the rebels wanted to set them on fire as they shouted to each other

77Interview with Mercedes, Huamanquiquia, 29 Feb. 2008.
78Interview with Alejandra, Huamanquiquia, 19 Feb. 2008.
79Interview with Mariela, Huamanquiquia, 11 Jan. 2009.
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Figure 2. Drawing by Mercedes. Huamanquiquia, February 2008.

outside: ‘Where are the kerosene andmatches? Let’s burn them alive.’80 Terrified by this
prospect, some women escaped by breaking a classroom window. The first to escape
was Benita, who recalled, ‘I was pregnant, and I don’t know how I broke the window;
maybe God helped me. I went first, and I fell among thornbushes, but I didn’t even feel
it. Some women followed me while others remained inside.’81

Most of the women managed to escape; a few – the elderly and mothers with young
children – did not. Some guerrillas ran after the escapees; on reaching them they took
them back to the courtyard, all the while hitting and kicking them. Alejandra was the

80Alejandra, testimony at the CVR public hearing, Huamanga, 9 April 2002.
81Interview with Benita, Huamanquiquia, 5 March 2008.
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last woman to try to escape. With her two little children in tow, she could not get
out fast. She climbed up to the window and ran away, leaving one child with an older
woman; the other was on her back. ‘When I was running, they shot at me. The gun-
shot sounded. I looked to the side of my foot; the bullet kicked up dust. Now they’re
going reachme, and they’re going to kill me’, Alejandra thought. She then hid in a ruin,
but two Senderistas came in immediately and dragged her out, kicking her in the belly.
They got her back into the courtyard, hitting her all the time.The Senderistas threw her
on top of the corpses and then dragged her off them again, saying, ‘Finish cooking the
food!’ Almost at death’s door, Alejandra finished cooking, just as the rebels reunited
in the courtyard after looting the houses. They collected the food and left the village,
forbidding the now-shorn women from burying the corpses.82

At dawn the following day, however, the women returned to the courtyard to bury
their loved ones and recover their braids. They covered their heads with sweaters or
llikllas (Andean blankets) to hide the remains of their braids. The scene before them
was unspeakable, a place of horror. ‘I was speechless, seeing somany people dead;most
had had their heads destroyed by axes, someweremissing their foreheads, tongues and
eyes’, Dolores, who lost her father-in-law, told me. ‘They were unrecognisable; even
animals don’t die this way.’ Dolores had her one-year-old son on her back when the
rebels cut off her braids. They had no compassion for her baby, who was crying.83 The
women collected their braids and took them away and burned them. By retrieving and
burning their hair, they were mitigating some of the dangers of the loss of the integrity
of their body–soul, explained earlier.

These women’s stories show how the Senderistas cut off their hair during the mas-
sacre of their male kin and the concomitant fear and terror. Most women lost their
husbands; others lost not only their husbands but their sons, brothers and fathers as
well. Some became widows very young, and others were left with many children to
raise alone.

The pregnant women suffered particularly badly. These women underlined the
rebels’ cruelty towards their pregnant bodies, sometimes kicking them, causing anx-
iety about damage to their unborn babies. As Benita recalled, ‘I was pregnant, I felt
that the baby had died because of the insurgents kicking me, I couldn’t get rid of that
thought.’84 Twoweeks after themassacre, she gave birth to a baby girl. AlthoughBenita’s
delivery was trouble free, others had severe complications and some lost their babies.
As Alejandra testified, ‘Wañusqatam wachakurani’ (‘I gave birth to a dead child’).85 She
was four months pregnant when the rebels kicked her in the belly several times. In the
following months, she had suffered terrible pain and vaginal bleeding. On 5 October
1992, Alejandra miscarried. It was a girl, as her death certificate indicated.86

Benita spoke for all the women when she recalled how the rebels tortured them.
‘They kept hitting us with sticks and the buttstocks of their guns. We were tortured

82Alejandra, testimony at the CVR public hearing, Huamanga, 9 April 2002.
83Interview with Dolores, Huamanquiquia, 3 March 2008.
84Interview with Benita, Huamanquiquia, 19 Aug. 2018.
85Alejandra, testimony at the CVR public hearing in Huamanga, 9 April 2002.
86Death certificate dated 5 Oct. 1992, in Alejandra’s possession.
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and incapacitated’, she said.87 These forms of physical violence, in addition to the hair-
cutting, left marks – and not only scars – on the women’s bodies. The rebels struck
Benita with a stick, injuring her hand. She recovered, but her hand remains scarred
and too weak for work.

In the end, most of the women understood the cutting off of their hair as another
way of killing them. As Alejandra said, ‘Wañuchiwanankupaqñamiki’ (‘It was just like
killing us’).88 The women explained that cutting off their hair was a crime because it
was not only physically damaging to their body integrity but also a violation of their
human dignity, and of their gender identity, social and cultural values, practices and
beliefs, such as the journey to the afterlife that I discussed earlier. I now turn to the
traumatic and stigmatising effects of the massacre and haircut punishment.

Psychological and Social Impacts on the Women and their Children
The forcible haircutting, along with other violent and punitive actions, had psycho-
logical effects on the women, including traumatic symptoms, which, they say, were
passed on to their children. The women describe trauma, introduced into the village
by external agents, as an emotional state of distress and abnormality caused by tragedy.
They often used the word ‘traumada’, Spanish for ‘traumatised’. For instance, Benita
said that the insurgents had left women ‘traumadaqina’, a combination of Spanish and
Quechua words meaning ‘as if traumatised’.89 She used trauma as a discourse to allege
individual and collective sufferings, thus claiming compensation and government and
non-government support for the surviving victims, widows and orphans who had lost
their relatives.

In particular, the pregnant widows were concerned about the damage done to their
unborn children because of their own llakiy, painful memories that fill the body and
torment the soul, or susto, loss of the essential life force due to fright. These women
explained that their children died because they had passed on to them their llakiy, susto
and other sufferings either in utero or via their breastmilk.90 KimberlyTheidon uses the
term ‘mancharisqa ñuñu’ in Quechua or ‘teta asustada’ in Spanish (‘frightened breast’),
to capture the meaning of that explanation, which ‘conveys how strong negative emo-
tions and memories can alter the body and how a mother can transmit these harmful
emotions to her baby’.91

The women also mentioned how their children had become traumatised since they
had witnessed the horror – not only of killings, but also of the haircuttings. A case in

87Interview with Benita, Huamanquiquia, 19 Aug. 2018.
88Interview with Alejandra, Huamanquiquia, 27 Aug. 2018.
89Interview with Benita, Huamanquiquia, 19 Aug. 2018.
90CVR testimony no. 203005. Interview with Vitaliana, Huamanquiquia, 23 Aug. 2018.
91Theidon, Intimate Enemies, pp. 43–4. Theidon also cites a study into the influence of sociopolitical vio-

lence on the risk of pregnancy complications in Pinochet’s Chile, which proves the damaging effect of terror
and violence on both mother and baby. Furthermore, Linda Green states that widows’ experiences of susto
and other illness due to civil war violence in Guatemala ‘are expressions of both rupture of the intricate and
immediate connections among body, mind, and spirit and the social relations among the individual, society,
and the body politic.’ See Linda Green, Fear as a Way of Life: Mayan Widows in Rural Guatemala (New York:
Columbia University Press, 1999), p. 123.
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point is Mercedes, mentioned above: she and her mother returned to the courtyard
to look for her brother. After witnessing the bloodshed, Mercedes trembled with fear.
Her flip-flops – by now covered in blood – got sticky when she tried to move and she
eventually fainted, as she recalled: ‘I went to look for my brother and saw so much
blood and death; I fainted. When I came to, the people around me were looking at
me and giving me air. I was covered in blood, my sweater, and my skirt, all covered
in blood. From that date until now, I have remained sonsa.’92 ‘Sonsa’ means senseless,
shell-shocked and foolish. Her drawing (Figure 2) depicts a traumatic scene, offer-
ing personal and community experiences as realistic, testimonial and visual evidence.
Children like Mercedes who had seen the horror were disturbed by the memory or
image of their loved ones.

The women and their children describe somatic complaints, vulnerability, isola-
tion, detachment, reduced responsiveness, inability to feel safe or trusting, and other
distressing symptoms. They struggled to recover from the pain, sometimes resorting
to their traditional healing processes. In the Andean cosmovision, illness-like trauma
symptoms result froman imbalance between the interchangeable energies of hucha and
sami, explained above. To equalise these opposing energies, Quechua people consult
local healers or ritual specialists who will bring balance and health to the individual
and community by performing ritual ceremonies, removing blockages and restoring
the flow of reciprocal exchanges between the various beings. For them, treating trauma
does not just address a post-war psychological diagnosis but rather follows an Andean
logic of restructuring a humanway of living, feeling and healing alongside non-human
living entities.

Turning to the social impacts, the women mentioned humiliation because the
forcible haircutting left a mark on their bodies, a social stigma they carried for a while.
Hair is a living extension of the body and represents women’s femininity, particularly
in a patriarchal society like that of the Andes. The physical attack on the women’s hair
represented the destruction of their bodies, a violent punishment for their betrayal in
supporting the military. But it was not just a bodily attack; its meaning, as much as the
massacre of themen, delivered amurderousmessage to the Shining Path’s enemies and
to any villagers who rose against it.

The attack on the body included a sexual connotation as well. The Senderistas mis-
treated thewomenwith sexualised verbal insults, such as ‘muru allqupawaynan’ (‘lover
of the military’) and ‘china kuchi’ (‘female pig’).93 The guerrillas labelled the military
‘muru allqu’ (‘mixed-breed spotted dog’) because of their multi-coloured camouflage
uniforms. The term ‘china kuchi’ is a dreadful sexualised insult associated with prosti-
tution in Andean society.The rebels were insinuating that the women had collaborated
with the military not only by feeding them but also by providing them with sex-
ual services. Even though this accusation was ridiculous, it lay behind the intended
punishment based on women’s gender identity symbolised by their hair.

The insults and humiliation also extended towomen’s gender relationswith their fel-
low community members. The marks on their bodies provoked sexist and humorous

92Interview with Mercedes, Huamanquiquia, 29 Feb. 2008.
93Alejandra, testimony at the CVR’s public hearing, Huamanga, 9 April 2002.
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comments among villagers. Although some had compassion for these women, oth-
ers made fun of them by rudely calling them ‘cachimbas’ (Spanish) or ‘taka chukchas’
(Quechua) in reference to their shorn hair.94 Meanwhile, the womenwho had lost their
braids said that they had short hair, using the Quechua phrase ‘quru chukchas’.95 Even
though their hair grew back, it took roughly two years. During this time, the shorn
women used headscarves or cloths to cover up their short hair and contend with the
stigma.

The women were stigmatised even before the haircutting, when most of them were
widowed following the killing of their husbands.With this change in their social status,
they were no longer protected by their male kin. Being a widow is a social mark, and
the one with the most vulnerability, in a male-dominated society like Huamanquiquia.
The widows who lost their male kin, including fathers and brothers, felt orphaned as
much as their children did. The remaining male family members left for Lima and
other coastal cities to flee the ongoing violence. Adding to those who had been wid-
owed in previous deadly events, the massacre meant that the village itself had become
a ‘warmisapa llaqta’, meaning a ‘village of widows’ in Quechua, a significant stigma
among rural society.

However, the widows overcame stigma and victimhood in the aftermath of themas-
sacre. They redefined their roles to rebuild their lives and support their children, an
immensely challenging task in the Andes. Wendy Coxshall, who has worked with wid-
ows in the community of Pallqa in northern Ayacucho, states that to understand their
postwar experiences, ‘it is essential to situate them in the context of gendered and kin
relations’. Like Huamanquiquia, Pallqa had the reputation of a ‘community of widows’.
However, Coxshall challenges the feminist notion that such a community inherently
fosters solidarity among women based on same-sex relationships and shared kin iden-
tities.96 She argues that thewidows of Pallqa often experience conflictswith one another
andwith various individuals and institutions, stemming from struggles over land, legit-
imacy and power in Peru’s racially stratified society.97 Like those in Huamanquiquia,
they navigate local tensions in a precarious patriarchal environment while engaging in
a complex process of building memory and seeking justice, truth, and reparation.

The two leaders of the widows, Benita and Alejandra, became the protagonists of
this story. After the massacre, they spearheaded the creation of a Comité de Mujeres
(Women’s Committee) as a response to the suffering of widows. They established
it to face up to, alleviate and solve the most urgent needs, such as food, medicine,
housing and clothing for their children and families. In the early 2000s, as evi-
dence was presented to the CVR, the widows struggled to testify about what had
happened to their loved ones at the public hearings, when some villagers opposed
them – arguing that they should not give evidence because of fear and because of
the locals’ implication in the killing of Senderistas, among other things. Later, the
Huamanquiquia widows founded the Asociación de Víctimas de Violencia Política en

94Interview with Dionisia, Huamanquiquia, 7 March 2008.
95Interview with Mercedes, Huamanquiquia, 29 Feb. 2008.
96Wendy Coxshall, ‘Rebuilding Disrupted Relations: Widowhood, Narrative and Silence in a

Contemporary Community in Ayacucho, Peru’, PhD Diss., University of Manchester, 2004, pp. 16–17, 31.
97Ibid., pp. 63, 104.
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Huamanquiquia (Association of Victims of Political Violence inHuamanquiquia), and
Benita and Alejandra became its president and vice-president, respectively. The organ-
isation achieved a certain measure of justice, reparation and the recovery of persons
disappeared during the conflict. During a long process of rebuilding their lives, the
widows became political actors. They organised a community of victims to demand
their rights. Finally, just as the violence was gendered and specifically targeted women,
so these organisations fighting for justice and reparation are women-led.

Conclusion
In this article, I provide different perspectives on the 1992 massacre of 18 Indigenous
men and the concurrent cutting of the hair of their wives and/or female kin by the
Shining Path in Huamanquiquia. I frame these events as a local case study of gendered
atrocity that was experienced differently bymen andwomen. Inmy examination of the
internal dynamics of this atrocity, I particularly counterpointed the first-hand accounts
of the guerrilla militants and the Indigenous women who were widowed as a result of
the massacre. My interviews with former guerrilla fighters revealed not only contra-
dictions about their actions and responsibilities in killing men and cutting off women’s
hair, but also the guerrilla commanders’ personal, political and ideological differences,
displaying tensions between the middle-ranking and rank-and-file members of the
Shining Path, as illustrated by Mariela’s actions and thoughts. A young female guer-
rilla, Mariela became the protagonist of these events and accounts by disobeying her
guerrilla commander’s order to kill the women during the massacre and suggesting
cutting off their hair instead.

The tensions also reflect a particular understanding of hair within broader Andean
cosmologies. I explain that forcible haircutting constitutes a crime against the human
body–soul integrity, damaging the journey to the afterlife in the Andean cosmovision.
The Andean rank-and-file members of the Shining Path knew about these cosmolog-
ical visions, even if they did not believe in them: they had practised or believed in
them at an early age before becoming Maoists, and so were able to use haircutting to
humiliate and punish the women for collaborating with the enemy. The Senderistas
downplayed the haircutting because they, like their victims, understood it as a way
of symbolically killing women in Andean society. For the victims, such action was a
physical mutilation of their body parts, with the loss of their hair constituting a visi-
ble and considerably long-lasting mark on their bodies, a stigma. In addition, torture
and other forms of cruel and degrading treatment accompanied this violence against
the integrity of their bodies. A gendered atrocity, the haircutting resulted in shame,
trauma and other psychological effects on the women, which extended to their chil-
dren, as witnesses to the event. Compounding the fear and terror, the brutal action
against the women took place during the murder of their husbands.

In conclusion, the haircutting incident against Indigenous women in the Andes is
another form of symbolic violence that has been unaccounted for due to the Western-
centric approach of the CVR. The Indigenous belief system is absent not only from the
CVR but also from most academic reflections on the Peruvian internal armed conflict.
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Scholars on gender studies overlook this gendered atrocity, focusing more on sexual
and gendered-based violence against girls andwomen.Haircutting violence is a further
approach bringing Indigenous perspective and experiences to complete the picture of
the gendered dimension of the Peruvian conflict.
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Atrocidad de género y cortes de cabello como castigo por Sendero Luminoso en Perú
Este artículo examina lamasacre del 1 de julio de 1992 de 18 hombres indígenas y el corte de
cabello simultáneo a sus mujeres y/o parientes femeninas cometido por Sendero Luminoso
en el pueblo andino de Huamanquiquia (provincia de Fajardo, región de Ayacucho). En
base a relatos de primera mano de insurgentes maoístas y mujeres indígenas, estos eventos
se enmarcan en un estudio de caso local de atrocidad de género que fue experimentada
de manera diversa por hombres y mujeres, centrándose en la violencia simbólica del corte
de cabello. Si bien esta atrocidad refleja algunos patrones bien conocidos observados en
otros conflictos armados, la misma está determinada por dos factores clave específicos de
tiempo y lugar: primero, interpretaciones particulares de la significación del cabello den-
tro de cosmologías andinas más amplias; y segundo, las tensiones dentro del movimiento
Sendero Luminoso en un momento clave de la guerra. Muestro cómo los insurgentes
andinos conocían las dimensiones simbólicas del corte de cabello, un crimen contra la inte-
gridad del cuerpo–almahumano (que según la cosmovisión andina se entiende que provoca
sufrimiento sin fin en el viaje al más allá), pero les restaban importancia. Desde este punto
de vista, el corte del cabello significó la mutilación de la integridad física de las mujeres con
implicaciones psicológicas, sociales y de género.

Palabras clave: Perú; Sendero Luminoso; atrocidad de género; cosmovisión andina; castigo del corte de
cabello

Atrocidade de gênero e punição por corte de cabelo pelo Sendero Luminoso do Peru
Este artigo examina o massacre de 18 homens indígenas em 1 de julho de 1992 e o simultâ-
neo corte de cabelo de suas mulheres e/ou parentes do sexo feminino cometido pelo
Sendero Luminoso na aldeia andina de Huamanquiquia (província de Fajardo, região de
Ayacucho). Com base nos relatos em primeira mão dos insurgentes maoístas e das mu-
lheres indígenas, apresento esses eventos como um estudo de caso local de atrocidade de
gênero que foi vivenciada de forma diferente por homens e mulheres, com foco na vio-
lência simbólica do corte de cabelo. Embora essa atrocidade reflita alguns padrões bem
conhecidos observados em outros conflitos armados, ela é moldada por dois fatores prin-
cipais específicos da época e do local: primeiro, entendimentos particulares da significação
do cabelo dentro de cosmologias andinas mais amplas; segundo, tensões dentro do movi-
mento Sendero Luminoso em um momento importante da guerra. Eu mostro como os
insurgentes andinos conheciam as dimensões simbólicas do corte de cabelo, um crime con-
tra a integridade do corpo e da alma humana – um crime que, na visão de mundo andina,
provoca sofrimento sem fim na jornada após a morte, mas eles as minimizavam. Desse
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ponto de vista, o corte de cabelo significava a mutilação da integridade física das mulheres
com implicações psicológicas, sociais e de gênero.

Palavras-chave: Peru; Sendero Luminoso; atrocidade de gênero; cosmovisão andina; punição por corte de
cabelo
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