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THE ACHKAY, THE CAC’IQUE AND THE NEIGHBOUR:
ORAL TRADITION AND TALK
IN SAN PEDRO DE PARIARCA

R. Howard-Malverde™

Abstract:

The author discusses versions of the Andean oral tradition regarding the Achkay (an
anthropophagous mythic ancestress), collected in a Quechua community situated in Central
highland Peru. She establishes a relationship between this tradition and traditions dealing
with other aspects of the community’s mythic history. The article concentrates on the social
and symbolic function of Achkay as a means of expressing culturally specific notions of
marginality and asociability. The symbol is wielded at various levels of language, as much in
narratives as in everyday conversational discourse.

Résumé:

L’auteur traite plusieurs versions de la tradition orale andine concernant UAchkay
(personnage mythique anthropophage), recueillies dans une communauté Quechua de la
cordillere centrale du Pérou. Elle établit des liens entre cette tradition et d’autres aspects de
Phistoire mythique de la communauté étudiée. Tout particulierement, V'intérét est porté sur la
fonction socio-symbolique de 'image de I’Achikay en tant que mode d’expression des notions de
la marginalité et de I'asociabilité. Ce symbole opére a plusieurs niveaux du langage, aussi bien
dans les récits traditionnels que dans le discours quotidien de la conversation.

Resumen:

La autora discute diversas versiones de aquella tradicién andina que trata de la Achkay
(personaje mitico antropéfago), recogidas en una comunidad Quechua situada en la cordillera
central del Pert. Se establece una conexién entre ésta y otras tradiciones pertenecientes a la
historia mitica de esta comunidad. El articulo se centra en la funcién social y simbélica que
juega tal personaje, como vehiculo para expresar determinadas nociones sobre la marginalidad
y la asociabilidad. Este simbolo es manejado en diversos niveles del lenguaje, tanto en los
relatos tradicionales como en el discurso conversacional de cada dia.

* U.A. 1026 “Ethnolinguistique Amérindienne”, 44 rue de I’Amiral Mouchez, 75014 Paris.
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1 INTRODUCTION

“... del achkay, bueno, casi yo no creo mucho. Yo pienso que son solamente cuentos
imaginarios. Yo pienso asi, que son cuentos imaginarios. Pero a veces también pienso
como puede ser realidades. No sé cémo serd, porque siempre he vivido en duda. (...) Pero
muchos me dicen que la familia L--- somos descendientes del achkay. Piensan que mi
papa es condiscipulo del achkay por su mal caracter que tuvo més que todo. Asi fue mi
papé4, pues, su cardcter un poco incomprensible con todos...” (¥)

(Elene L--- A---, 35 years old,
San Pedro de Pariarca,
3 September 1984)

In many Quechua-speaking communities of the Central Peruvian Andes, a traditional
story is told of two children (a boy and a girl) who, having been abandoned by their parents
during a food-shortage, arrive at the house of an old woman who invites them in to eat. Du-
ring the night, under pretext of picking the lice,from his head, the hag devours the little boy.
The next morning the girl escapes by means of a ruse, carrying her brother’s bones with her.
The details vary from one version- to another: according to many, she ascends to the sky
where “Father God” restores the boy to life in the form of a puppy-dog. The old woman tries
to climb up after them, but she falls to earth and from the scattered pieces of her body spring
up all manner of thorny plants.

The anthropophagous old woman is known as “achkay” (also written down as “achi-
kay” and “achiguee”). The story I have described is distributed over a culture area that in-
cludes the departments of Cerro de Pasco, Hudnuco, Ancash and Lima: a region partially co-
extensive with the area of diffusion of the Quechua “I” or “B” dialects (1). It has been col-
lected and published in a number of versions, see for example: J. Pulgar Vidal (1933), A.
Jiménez Borja (1937), J.M. Arguedas & F. Izquierdo Rios (1970), and S. Pantoja Ramos ef al.
(1974). A myth published by P. Villar Cérdova (1933) entitled “Wa-Qon y los willkas” tells a
very similar story, with the difference that the Wa-Qon is cast as a male rather than as a
female entity. M. Mejia Xesspe (1952) and A. Ortiz Rescaniere (1973) have differently analy-
sed the tale and related it to other branches of Andean mythology (2).

Here, I intend to examine the place occupied by the figure of achkay within the net-
work of oral tradition in one highland Peruvian community in particular. In this community,
and perhaps the case is similar elsewhere, achkay is found to perform a pragmatic social and
symbolic function, the expression of which is found not only in the context of traditional stor-
ies, but also in the wider context of talk in general.

On the one hand, achkay is the subject of narrative: eight versions of the tale I have
described were collected, and she also features in other types of story whose structure and
content differ from that one. It will be suggested that the categories “regional”, “local” and
“personal” reflect the differences between the vatious types of achkay story. That such
variants exist leads us to ask the question whether “achkay” is to be taken more as a generic
term which designates a class of mythological being, than as a proper name which refers to
one particular figure in the mythic tradition. In this connection, I shall take into account

(*) “.well, I don’t much believe the stories about achkay. I think they’re just imaginary tales. But
then sometimes I think they might be true. I don’t know, I've always had my doubts (...) But many people
say that we L---s are descended from achkay. They think my father is related to achkay because of his bad
temper more than anything. My father was like that, nobody could really understand him...”

(1) Torero (1974) and Taylor (personal communication) also report achkay stories from Quechua II
areas of the department of Lambayeque.

(2) In the Ecuadorean sierra a narrative of similar type is found, in which the old woman figure goes
by different names: “Chipicha” in Imbabura (cf. Parsons 1945; Stark et al. 1975; Chéavez 1976); “Mama
Ahuardona” in Canar (Howard-Malverde 1981: 102-115); “Mama Huaca” in southern Cafiar and Azuay (Lan-
divar 1971; Vintimilla 1968; Bernand 1981). Howard (1980) has discussed the varying degrees of European
folktale influence observable in the Ecuadorean variants in particular: cf. also Hartmann (1984).
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explanations provided by the narrators themselves, and what is known from the anthropolo-
gical literature about the pluralistic nature of spirit-beings and -deities in other parts of the
Andes. ,
In these narratives, due to her patticular behavioural traits, achkay symbolizes certain
moral and social qualities of interest and concern to the Quechua culture member. This sym-
bolism is constructed through the use of images derived from various areas of the culture: T
have chosen to examine the alimentary, the topographical, and the botanical imagery in par-
ticular (see part: Analysis of the Text, below).

Reference to achkay is not confined to traditional narrative discourse, in this commu-
nity at least. On the other hand, the symbol of achkay is metaphorically applied to aspects of
everyday experience. The qualities that achkay represents are observable in certain types of
person in society: the term “achkay” is used in daily conversation to refer pejoratively to such
people and this analogical process can have even farther reaching repercussions, as is sug-
gested in the extract from a conversation with which this article opens. The mythic figure thus
evolves as a “tool for thought” (to borrow the Lévi-Straussian phrase), to be wielded at va-
rious levels of oral discourse for the classification of experience.

The extent to which categories symbolically expressed in myth also permeate the regis-
ter of daily conversation has been little studied in previous accounts of Andean oral narrative,
the tendency having been to separate the tales from the talk for analytical purposes. This pap-
er hopes to show how a study of both registers is useful for a fuller understanding of the
categories involved. :

1.1 SAN PEDRO DE PARIARCA: THE SETTING

The fieldwork upon which this study is based was cartied out in the comunidad campe-
sina of San Pedro de Pariarca (disttict of Tantamayo, province of Huamalies, department of
Huénuco; 76,40’ Long.W., 9,25° Lat.S.) during three two-month visits there in 1982, 1983 and
1984, respectively (3). The main population nucleus stands at 3,500 metres above sea-level, on
the right hand banks of the River Tantamayo, a tributary of the Upper Marafién. Including
those who inhabit the outlying hamlets and homesteads, there is an adult population of about
360.

- The community’s lands lie on the easternmost flanks of the Cordillera Oriental, and
- many Pariarquinos have access to chacras in the adjoining lowland district’ of Monzén for
growing coca, fruit, coffee and chili peppers. Their highland territory only offers the climatic
conditions for pasturing and cultivating tubers and cold climate grains. A notable socio-
economic factor for the Pariarquino is the lack of jurisdiction over land of gichwa type where
corn may be grown. This is with the exception of a narrow strip of land on the edge of the
Marafién river, whose consequent cultural significance is symbolically expressed in myth, as
shall be seen.

Indeed, the Marafién provides the community’s natural boundary to the north-west
(see Fig. 1.- Sketch Map). At this stage in its course, the river flows through a steep-sided
ravine. Pariarquinos look across to the sheer, uncultivated wall of rock which rears up from
the opposite bank, forming the limits of their horizon in that direction. This is the mountain
Yaqa Willka —virtually inaccessible from Pariarca— which oral tradition tells us is the place
of origin and of refuge of the mythic ancestors, among them the achkay.

Visible remains of previous human settlement in the Tantamayo valley (fortified villages
on the ridges, walled corrals and agricultural tetraces) date from the Late Intermediate and

(3) The fieldwork was financed by the C.N.R.S. research team U.A. 1026 “Ethnoliguistique Amérin-
dienne”, and the Fondation Fyssen, France. Two earlier versions of the present study were presented at: the
Symposium on Andean Thought, Annual Conference of the Society for Latin American Studies, Cambridge,
England, April 12-14 1984; at the IInd International Symposium of Latin American Indian Literatures,
George Washington University, Washington, D.C., 27-28 April 1984. My thanks to Carmen Bernand, Olinda
. Celestino, and Billie-Jean Isbell for their comments on those versions, and in particular to Jean-Jacques De-
coster for his valuable critique. The analysis of the material presented here has considerably altered in
orientation in order to take into account data collected in the field in august and september 1984.
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Figure 1.— Sketch Map.
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Inca Horizon periods (cf. Bonnier ez al. 1983). These vestiges of pre-historic occupation are
taken into account in Pariarquino talk about the past and its relation to the present. Here, as
elsewhere in the Andes (cf. for example: Gow & Condori 1976; Fock & Krener 1977,
Fuenzalida 1977; Urbano 1980), temporal periodicity is thought of in terms of what can be
described as an Andean reworking of the Franciscan (Joachimite) doctrine of the three ages
(cf. Phelan 1972:27). For Pariarquinos, the “tiempo de Dios Padre”, also referred to as the
“tiempo de los gentiles”, was the age when the ruined hilltop villages were inhabited by the
“non-socialized” ancestors of the present-day population. That time came to an end, so they
say, when two suns descended to the earth and the gentiles were burnt dry. It was during the
age of the gentiles that the achkay is thought to have lived.

In contrast, the “tiempo de Dios Hijo”, in which society still lives today, is also the age
with which both the Incas and the Spanish are linked (4). Here again, visible remains of past

(4) In this respect, Pariarquino belief differs from the southern Peruvian and Ecuadorean data analy-
sed by the above mentioned authors, according to which the Incas belonged to the tiempo de Dios Padre.
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occupation by these two groups provide tangible support for the claims of oral tradition re-
garding them.

Inca vestiges are fewer in number than the pre-Inca ones. They are located lower down
the mountain slopes than the latter, but still above the present-day village. The archaeological -
evidence would suggest that the site was a staging post (tambo) on a branch of the Imperial
Highway that struck northwards from Hudnuco Viejo to Chachapoyas (cf. Thompson
1972:87; Varallanos 1959:94). Remains of the road can still be seen and are recognized as
such by the local population. The stone granaries (collca) strung across the hillside above
Pariash Pampa are locally said to have been chambers in which the “Inka Pachakuts” depo-
sited his gold during his alleged passage over Pariarca territory.

Ruins of a church also bear witness to early Spanish colonial presence at Pariash Pam-
pa, now a hamlet situated some 200 metres above Pariarca. Tradition tells of the depopulation
of Pariash and the removal of its patron saint to the neighbouring district capital, where it
remains to this day The blame for these events is lain at the door of the said polmcal leader
of the day, a cacigue named Fernando Ambray. I shall discuss his story in more detail in so far
as it throws light on the place of the achkay in the oral tradition as a whole.

Modern-day San Pedro de Pariarca can be dated from the year 1862, in which it re-
ceived its resettlement deed (T7tulo de Repoblacion). Tt is said that the title was granted follow-
ing the miraculous appearance of San Pedro to a shepherd gitl as she herded her flocks at a
spot close by the village. The chapel was built on the village square and, so I am told, from
that day the population grew.

Pariarca’s oral traditions concerning the community’s past respond to a set of partially
overlapping spatial and temporal categories, with which each of the characters in myth is lin-
ked in turn. The table below broadly summarizes the correlations between these mythic actors
and the spatial and temporal settings of their actions, according to the tradition (see Table 1).

Following this scheme of things, mythic events may be plotted on a vertical axis which
takes the present-day village as its starting point, and reaches upwards to the uncultivated

Table 1.— Temporal and spatial correlations in Pariarca mythology

Approximate Spatial Mythological Temporal
altitude location character category
3,800-4,200 m. (I) the pre-Inca villages achkay “tiempo de Dios

Padre/de los
gentiles”
(II) the lake Yuraq Qucha
(IIT) the mountain Yaqa cacique Fernando
Willka Ambray L---
3,800 Inca vestiges Inka Pachakuti ;’{Zi’f,’," de Dios
3,700 colonial vestiges at cacigue Fernando “kolonyal
Pariash Pampa Ambray L--- tyimpu”
3,500 SAN PEDRO DE PARIARCA San Pedro “1860”
3,400 Huancaran cactgue Fernando
Ambray L---
achkay “tiempo de Dios
Padre”
2,600 Numyaq
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moorlands and ancient settlements on the mountaintops, and downwards to the uninhabited
and barely cultivated banks of the River Marafién — the site known as Numyaq (see Fig. 1.
Sketch Map). Roughly speaking, the more remote the temporal setting of the events in myth,
the greater their spatial distance on the vertical plane from the village today (5).

The trajectories of the mythic actors are generally thought to have taken them over
distinct and separate sectors of the community’s lands, to which places toponymical references
are made in the narratives. Nonetheless, at certain key points on the territory, the paths of
these figures may cross. Such is the case with the achkay and the cacigue Ambray. The setting
of their activities coincides in space (although not in time) at the place known as Huancarin,
and on the mountain Yaqa Willka. T shall come back to this point, and suggest reasons for it,
when I discuss the achkay narratives now presented in the following texts.

2 THE TEXTS (6)

The story of Achkay — Variant I — narrated by Eladia M---, Pariarca.
(The famine)
A long time ago, so they say, there was a terrible famine. The whole village suffered from
the famine, a long time ago. There was a couple with a lot of children, like mine.
So the parents went in search of food.
5 They went away for a whole week looking.
The children just stayed and waited in the house.
The parents arrived back home at night when the children were in bed.
Arriving and finding the children in bed, the parents spoke, saying: “Where’s the pan for
toasting corn?”
10 “It’s down there in the corner”, replied the children.
“Damn those children, they’re still awake. Let’s put them in a basket and hang them
from a rock”, said the parents.
So saying, the woman placed her children —a boy and a girl— in a basket and took them
and suspended them from a rock.
15 There they remained, hanging in the basket.
(The rock)
A condor passed by.
“Uncle condor, get us out of here!” they called.
“Why did you call me ‘cattle eater’?” retorted the condor, and flew on by.
then the vulture came past.
20  “Uncle vulture, get us out of here!” cried the children.
“I shan’t rescue you. Why did you call me ‘donkey eater’?” he said.
Then the dominico bird came by.
“Uncle dominico, get us out of here!” they called to him likewise.
“No, I shan’t get you out. Why did you call me ‘worm eater’?” said the dominico too.
25 Then a wapak bird flew by.
“Uncle wapak, get us out”.
“I shan’t get you out”, he said.
Then along came the sparrow.
“Uncle sparrow, get us out of here”.
30 “Very well”, said he.
(The ogayshu field)
So then the sparrow carried the children down and placed them on a patch of ground
where the ogayshu plant grew (7).

(5) A comparable situation is reported for Pindilig (cf. Bernand op. cit.), and for the Maya Chamula
(cf. Gossen 1974). An isomorphic relationship between temporal and spatial categories is widely reported for
elsewhere in the Andes. In many respects these are categories of “cultural value” rather than of periodicity
as such. In Quechua thought, the chronology of events as related in myth is of less importance than the
cultural significance of the actions themselves, and that of the space in which these actions unfold.

(6) Two other versions of Variants I and III have been published in a bilingual Quechua-Spanish edi-
tion as Achkay. Una tradicién quechua del Alto Maranién, Chantiers Amerindia, Paris: Association d’Ethno-
linguistique Amérindienne, 45 pp., 1984.

(7) An undomesticated species of oca.
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“Now children, you stay right here and harvest the land”, he told them.

So he left the children there with food to eat and went his way. Then a skunk appeared.
“T'll give you fire”, he said, and the skunk kindled them a fire.

Then the fire went out.

Again the skunk appeared and kindled it for them.

“Don’t go over there to the other side of the river.

That achkay will eat you, my children. Now don’t let the fire go out again. Leave it nicely
covered up when you leave the house. Don’t let it go out”.

After the skunk had spoken thus, the fire went out yet again and the children crossed to
the opposite bank to ask the achkay for embers.

achkay’s house — the meal)

The girl appeared at the achkay’s house and found her cooking.

“Give me some embers from your fire, auntie”.

“Come here and sit down, my dear. Are you by yourself?”

“I’'m with my brother. There are the two of us”.

“Poor little things. Come and stay here with me”.

So the girl went happily to fetch her brother.

They came back together, and the achkay was boiling potatoes in a great cookmg pot.
Then she served them some, saying, “Eat, my children, eat”.

“But auntie, this is a stone,” they said when she served them.

They couldn’t peel the potato.

“This is a stone, auntie”, they said.

“What nonsense, how can it be a stone!” she replied, and crushed a stone between her
fingers, mashing it like a potato.

But the children couldn’t peel it.

Because the achkay had cooked stones.

But she crushed them effortlessly in her fingers like potatoes, saying, “This is food”.
The children remained there.

achkay’s house — night time)

After that, night fell.

The boy was about the age of my young son and the girl was the age of this one (the
narrator indicates her own children).

“Now I shall sleep with your brother, and you will sleep with my daughter Martina”, said
the achkay to the girl.

The achkay bedded down with the brother on the lower floor of the house.

And the girl went to sleep on the upper floor, with Martina.

In the middle of the night, the girl heard her brother crying out in pain, “Akachaw! Aun-
tie! Akachaw! Auntie!”

“What are you doing to my brother?” called the girl from the upper floor.

“I'm delousing his lousy head. That’s why your brother cries “akachaw! akachaw!”
Again the boy cried out in agony “Akachaw! Akachaw! Auntie!”

She must have been killing and eating him just then.

“What are you doing to my brother, auntie?” the girl called out again.

“I'm pulling the lice out of his head. That is why your brother cries”.

achkay’s house — the ruse)

The next morning they rose eatly.

“Go and fetch some water, my girl”.

“But where’s my brother? asked the girl, going into the room to greet him.

“He’s not still idling about the house like you. I sent him out to cut firewood a while ago
now. You go and bring me water”, she told the girl.

So the young girl took a bucket and went to fetch water.

Then the achkay gave these instructions to her daughter Martina: “Martina, boil some
water in that big cooking pot. Then throw a flower into the water. Point to it and ask the
girl: “Look, what’s that?” When she bends over to look, shove her into the water and cook
her. I'll eat her when I come home”.

Now, the little girl had come back and was standing at the corner of the house listening
to these words. She brought the water, and they put it on to boil.

achkay had left the house)

That poor little girl, she was very smart, or perhaps God didn’t want her-to be killed.
Then Martina threw the flower into the boiling water, and told the girl: “Take a look at
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this. How pretty!”
“You look first, and I'll take a look after you”.
80 So Martina looked into the water.
As she did so, the little girl pushed the achkay’s daughter into the boiling water.
After that, she went and found her brother’s bones, all piled up on the bed.
Gathering them up, wrapping them in a white cloth, and loading the bundle onto her
back, she left the house.
(Escape and pursuit — the animals)
She got away, gathering up her brother’s bones.
85 Then she arrived where a man was ploughing a field.
“Uncle, please hide me”, she said.
So he hid her within the newly-turned clods of earth.
(Outcome of the ruse — achkay eats her daughter)
Meanwhile, the achkay arrived back home.
Upon arriving, she said, “Now let’s see if my Martina has done as I told her.”
90 Hungrily, she sat herself down to eat.
Half way through eating, “Where’s my girl got to? Where’s my Martina?’ she said.
“Martina!” she called, “Martina! Speckled vagina!” (“muru raka”) (the narrator giggles).
On hearing her name called, Martina replied from her mother’s stomach, “Mother!
Mother"’
95 S0 then she took a large flat stone and, urinating upon it, pronounced the words: “Become
my daughter! Become my daughter!”
But the urine didn’t turn into a child.
After that, she set out in pursuit of the little girl.
(Escape and pursuit — the animals / cont.)
After the man with the plough, the girl had gone on to a place where she met with a
skunk.
“Please hide me, uncle skunk”.
100 And the skunk hid her.
Now the achkay arrived where the man was ploughing.
“Excuse me, sir, has a young girl passed this way?”
“No, I haven’t seen her”, he said.
And he lashed her with his whip.
105 Then she went on to where the skunk was.
“Has my young girl been by here, Mr. Skunk?”
“No, I haven’t seen her”, and the skunk sprayed his liquid in her face.
While she stopped to wipe the liquid from her eyes, the girl reached a group of deer.
The deer also agreed to hide her.
110 Then the achkay arrived where the deer were.
The deer beat her about with sticks.
Meanwhile the young girl went on her way and arrived where there was a Virgin
washing clothes in a stream, in a garden full of all kinds of flowers.
The child escaped there: “Auntie, hide me please.
Achkay has eaten my brother”.
And the Virgin, gathering some carnations, told her
Over there, my child, there’s a green cross on a hill.
Go there and call to Our God saying: “Send me down your golden chain”, and he will
_send it down”.
115 So, grasping the flowers in her hands, the child went on her way.
When she reached the cross, she called out: “Father, throw me down your golden chain”.
And he threw it down to her and, with it, he pulled the girl up to the sky.
Then the achkay arrived where the Virgin was.
“Excuse me, ma’am, has a young girl been past this way?” she asked crossly.
120 “No, I haven’t seen her”.
As she went on past, she said “Give me some flowers”.
And the Virgin gave the achkay some flowers too.
(Achkay falls from the sky)
Then, arriving at the calvary cross, she called:
“Father God! Throw me down your golden chain!”
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But he threw her down a rope, together with a mouse.

When she had climbed half way up the rope, the mouse began to gnaw it “rup rup rup
rup”.

Hearing it gnawing, the achkay cried “You damned mouse!

You are gnawing Father God’s golden chain!”

“No”, replied the mouse, “I'm just eating the burnt oatcakes that my grandmother put by
for me”.

And it carried on gnawing.

The achkay climbed on, up and up.

She was about to reach the sky.

As she was just reaching the sky, the mouse bit right through the rope.

Then the achkay called out: “I shall be nettles. I shall be bramble thorns. I shall be this-
tles”, as she fell to earth.

And those plants we have today come from the body of achkay.

That’s it.

That’s the story of achkay.

That’s it, dona Rosa.

It’s for you to remember me by.

The story of achkay — Variant II narrated by Paula L---, Huancardn.

This variant coincides with Variant I in all the most important details, up to the sequence
“Escape and pursuit — the animals”, at which point it varies significantly from it. The way the
story goes from here is somewhat unique to this narrator:

10

15

20

25

Then the girl escaped to a place where there was a deer.

“Uncle deer, hide me please”; she said.

The deer was ploughing with a digging stick, and he hid her beneath a newly-turned clod
of earth.

The achkay followed after her and asked the deer and then the condor for the girl’s
whereabouts.

Then she arrived in the warm valley (“gichwa”) at Numyaq, where there was a man cul-
tivating his crops.

“Has my girl come by this way?”

“Yes”, came the reply.

Then she asked the man, “Which way did she go?”

“She’s gone up by Guia Cruz, tuiy” (8).

question: Who said that?

The achkay was following the girl and she asked the man who had hidden her, “Which
way is the girl going, tuiy?”’

When she reached that place, she asked again: “Which way has she gone now, tuiy?”
And he told her, “She’s going up by Wayrag Hirka, tuiy”.

Arriving at Wayraq Hirka, she asked again, “Which way now?

Which way now, tuiy?”

“She’s going around the hill at Achkay Wayi”.

“Which way now? Which way now?”

“Now she’s going up by Saki Warawya”.

“Which way now? Which way now?”

Arriving at Saki Warawya, she asked again.

“She’s going up by Qigra Krus now, tuiy”.

“Which way now? Which way now?”

“She’s going up by Haka Qaranan”.

“Which way now? Which way now?”

“She’s going up by Trensa Machay”.

“Which way is she going now, tuiy?”

(8) The approximate location of these sites is marked on the Fig. 1.- Sketch Map. No doubt related to

the word “turi” (‘brother of a woman’); the term of address “tufy” is reported by Gonzalez Holguin, and is still
extant in the S. Peruvian dialects. In the Tantamayo area it survives as an archaism; its use confined to the
story, where it constitutes a typical feature of achkay’s mode of speech and informants were unaware of its
original (sex-restricted) usage.
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“She’s going up by Qantu Hirka”.
After that, he couldn’t see any farther, from where he was looking, down in the valley.
He couldn’t see which way she had gone beyond that point.
And it’s the same for us, we can’t see beyond there, because the angle of the hill blocks
the view.

30 That’s how it is.
Then she arrived where there were a lot of people.
She arrived at Kanchash.
There they killed her, didn’t they?
How was it?

35 There they buried her under that great boulder.

question: How did they kill her?
A lot of men killed her.

I wonder how?

I don’t know that part very well.

The story of achkay — Variant III
narrated by Eduardo G---, Pariarca.

10

15

20

25

Now, dofia Rosa, I'm going to tell you the story of the achkay who appeared in Numyagq.
A long time ago, on Ascension Day, a man went from Pariarca here, to Numyaq, to do
some ploughing.

As he was taking a rest from work to chew coca, the achkay woman arrived there, car-
rying a spindle for twisting yarn.

“Oh you poor thing, working so hard. I'll help you pick up the shaqu potatoes” (9).

So while the man was turning a couple of furrows, she pretended to collect the shaqu
potatoes.

“Hey! I seem to have found a nice red olloco here!” she cried, as she plucked off one of the
man’s testicles and ate it.

He felt her pluck at him just as he was reaching the edge of the field.

Turning the plough, he said: “I'm just going to urinate and I'll be back.”

So saying, he moved off.

“Mind you don’t escape,” she said and, distrusting him, she tied to him one end of the
yarn which led from the spindle in her waistband.

Then she stayed there waiting.

“Wait for me here,” he said, and she waited, letting out the yarn from her spindle.

As she waited, he failed to reappear.

When he didn’t show up, she went after him, following her yarn and saying: “What’s
taking him so long? He must be defecating a rope!”

In order to catch up with him she kept tugging on the yarn, and when she reached the
end, she found it tied to a giant thistle.

Arriving and finding it so attached, she cried: “Son of the devil! He’s escaped! Which way
has he gone? Martina!

Tell me which way he’s gone!” she said.

The reply didn’t come immediately.

Martina was probably still looking out, from the other side of the valley, from Yaga Will-
ka, to see where he was.

“Martina! Which way is the man escaping?”’ she called again.

Her daughter still didn’t reply.

Receiving no answer, (the achkay) was going round and round in circles wondering which
way he might have gone.

Then: “He’s climbing up the hill above Numyaq,” Martina called out.

“Son of the devil! Now I'll get him,” and the achkay took to the path in hot pursuit.
When she arrived above Numyaq she called: “Martina! Tell me which way he’s going
now!”

“He’s climbing mid-way up the hill now,” she replied.

(9) The potatoes which were overlooked and remained in the ground after the previous harvest, to be

turned up by the plough as the earth is prepared for a new sowing.
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When she reached mid-way up the hill, again she called to Martina: “Martina! Tell me
which way now!”

“By Saki Warawya now!” her daughter called from the opposite bank of the river.

So she hurried uphill to Saki Warawya.

Arriving there, she called again: “Martina! Tell me which way now! Which way now?”
And the other one, watching out, called from the opposite bank: “He’s got up to Qigra
Krus now.”

Again she hastened upwards, growing very tired.

“Martina! Tell me which way now!”

“He’s climbing up to Magra Hirka riow,” she called.

Then, climbing up to Magra Hirka: “Martina! Which way now? Which way now?” she
asked.

“Now he’s going on up to Huancardén Pampa.”

Arriving there too: “Martina! Tell me which way now!”

“Now he’s climbing up to Anyay,” came the reply, loud and clear from the opposite side of
the river.

Climbing on up to Anyay: “Martina! Which way now? Which way now?” she said.
“Now he’s up by lawru Kuchu.”

Arriving at Ilawru Kuchu: “Martina! Which way now? Which way now?”

“Now he’s reaching Sillka Pukyu,” came the answer in the same way.

Then, arriving up at Sillka Pukyu: “Martina! Tell me which way now!” N
“Now he’s going round the hill at Mojén,” came the reply from the other side of the
valley. i
Reaching Mojon: “Martina! Which way now?”

“He’s going around the hill to Runa Hirka,” came the reply.

So she ran on, and when she came down around that hill she couldn’t see Martina to call
to her any more.

The man went around the hill and down to Contadera.

Then, on reaching Runa Hirka, and wanting to call out to her daughter Martina again,
she found she could no longer see her.

So she went on her way in silence.

She arrived at the village of Contadera.

Up there on the other side of Quyash from here, there used to be a lot of villages, cities,
in the old days.

When she arrived there, the inhabitants were eating the communal meal (“Ruchku”)
which is the custom during a fiesta, and she asked:

“Excuse me, sirs, has a man with only one testicle come your way?”

“No, we haven’t seen anyone,” said they.

“T'll take a look among you,” and she began looking.

Then there she ate yet another man’s testicle.

When she did that, they said: “Ma’am, before you carry on your search among us, let’s sit
down here and eat lunch.”

They made her sit down on a pot of boiling water which the man, when he arrived, had
had them prepare: “The achkay woman is chasing me from one place to another, she must
be a devil,” he had told them in a fright.

And right away they had put water on to boil in the doorway of the fiesta organizer’s
house.

Then the achkay arrived down there asking: “Excuse me, sirs, have you seen a man with
only one testicle?”

Then she had gone in among the men who were sitting there in a row, saying: “T'll just
take a look.”

And she had eaten up ancther man'’s testicle.

When she did that, the authorities persuaded her to sit down: “Let’s sit down first, let’s
eat lunch before you go on looking,” they said.

So they covered the pot of boiling water with a rug and made her sit down upon it,
saying: “Take a seat here, ma’am, let’s sit down just here.”

And when she sat down they pushed here under.

She cried out: “Akakallaw! Now I'm going to meet my end!

But I shall not die. I shall become flies and I shall become nettles.”

And because of her words, flies (first) appeared.
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12
After that, when they had killed her, the villagers carried her down the hill.
70 They dragged her body downhill and deposited it in that wall over there at Kanchash.
Yes, there (the ground) became useless.
Later on, an inquisitive man investigated the spot thinking there was a tomb there.
When he opened it up he released the flies.
The flies emerged with a tremendous buzzing.
75 That’s why there are a lot of flies in that spot today.
In the old days before that there were no flies.
Flies originate from the achkay: all kinds of insects, flies, ants and bees.
question: all sorts?
Yes, all sorts of insects appeared.
80 That is how they buried her. ‘
And that man abandoned his team of oxen and escaped by tying the yarn from the
achkay’s spindle to a giant thistle.
Then he climbed up the mountain whilst the achkay followed after him calling “tufify
tutiiy” to her daughter.
He came up (from this point the narrator speaks in Spanish) hardly pausing for breath out
of pure fright.
And if she had caught up with him she would have eaten him up entirely.
85 He would not have been seen again.
She would have carried him off.
And she would have eaten his bones too, grinding them between her teeth.
That’s the tale of the achkay according to what I've been told.
And they shut her in down there — didn’t I tell you that was the achkay’s burial place, in
Kanchash, in that wall?
90 That’s how it is, dofia Rosa.

The story of achkay — Variant IV
narrated by Jacinta A---, Pariarca.

10

15

20

Now, mamita, I shall tell you the story of Yana Qucha.

On the path that runs through Huancardn and goes towards Qipa Kaara, there’s a lake
called Yana Qucha (‘Black Lake’).

It is pure black in colour and is very frightening when you look down at it from above.
Now this is how Yana Qucha got its name:

In ancient times, they say, it was rather like Hara Qucha (‘Corn Lake’).

Below Yuraq Qucha (‘White Lake’), there’s a great quantity of quartz.

There are white rocks of quartz in abundance around the lake.

You can see it as you round the hill at Katimbu mountain.

As you go round and down the hill towards Angel Qucha (‘Angel Lake’), you see all the
white stones.

Well, formerly that white rock used to be salt, they say.

And on the path that skirts Yuraq Qucha there are fish turned into stone.

The fish turned into stone.

Well, they say that around all those lakes: Yuraq Qucha, Katimbu Qucha, Angel Qucha
and Yana Qucha, the climate was coastal in the old days.

And there were plenty of pretty fish swimming to and fro in their waters.

One day a man, coming around the hill at Awkin Krus, saw the fish and exclaimed:
“What a lot of lovely fish there are in this lake!” and he stopped to gaze at them.
There was a woman walking up above the lake and she came upon the man.

He said: “What lovely salt there is here. There’s a whole hillside full of salt. Why, there’s
so much we could never use it all. There’s all this salt and all these fish for us,” said the
man.

Sitting back on her heels, the woman replied: “What's that you say, man? There’s no fish
or salt here. I don’t see any. You're just talking.”

“Why do you say that? You women are liars. Where do you come from anyway? You must
be the daughter of the achkay.

You say that even though you can see the salt and the fish.”

Then the woman turned into stone revealing her genitals.

And there above the lake are the fish that turned into stone too.
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Then the salt turned into white rocks of quartz.
And only the lake remained unchanged.
All because of the man’s encounter with the woman.

25 So the woman turned into rock and the man left the place in a fright, saying: “I must go
and spread word of what has happened. I'll go over that hill and down behind it.
That's the way T'll go.”

So saying, he went around the mountain calling: “Our salt has disappeared from the hill.
A’woman did this to me, and now our salt has gone.”

He went over the brow of the hill, skirting around Yurag Qucha and making down to-
wards Yana Qucha.

Just as he was going around Saki Qucha (‘Dry Lake’), he said: “I'll go down this way and
give the news in Llankush.”

Perhaps that man was the hirka ruku (hill deity), I wonder?

30 He came around the hill calling as he went: “There’s no salt left. I met a woman and she
scolded me and did this to me. Who can that woman be? Perhaps she is the achkay.
That is why she turned all our salt into quartz.”

Then, as he came around the hill, the woman’s soul double (10) spoke to him, saying:
“Come this way, don’t go down that way past the black lake. If you pass by the black
lake, it will eat you.”

The woman appeared to him, saying: “There is a black lake down there.”

When she appeared to him, he replied: “Where is your black lake? I shall go and tell
people what you say. It’s just pure rock around here.”

35 “There’s a steep slope that way. How will you get down it? And down below is my lake,
my black lake. My black lake has power. By speaking with my black lake I turned the
salt into rock and the fish into stone. And why did you cause me to turn into stone? Be-
cause you made me turn into stone, I changed the salt to quartz and the fish to stone.
And I made that lake turn black. It will eat any person who passes near it or who does
me harm.”

Speaking these words, she showed him where the black lake lay, down below.
“Which way shall I go down? Which way shall I go down?”
The man went round and round the hill and couldn’t find a safe way down.
He tried one way, then another, to left and to right.
40 Then at last he came over the hill above Huancarén.
Taking a look, he saw that black black lake, so frightening to see.
And from the lake there rose a black rainbow and a white rainbow.
“There’s a black rainbow in that lake. That achkay has formed her black lake,” so saying
he arrived down at Huancaran.
The people of the old days lived at Qepaasin.
45 “Where’s this black lake? There’s no black lake here.
Let’s go and see it, perhaps you’re lying.”
So saying, they went to take a look.
For he told them: “I saw a black lake when I looked down from the top of the hill. It’s
right over there.”
“There’s no black lake in these parts. You're lying,” said the inhabitants of Qepaasin and
Huancaran.
50 So they went and looked down into the hollow.
Right enough, there was a black black lake where a lake had never been before.
“How frightening! Here indeed is a black lake! What shall we do? This lake will probably
eat us, it will put an end to us, to we people of Huancaran and Qepaasin. This must be
that achkay woman’s lake. That bad woman has done this to us.”
And thus frightened, they abandoned Huancardn and Qepaasin.
They came from Qepaasin and from Huancaran to live at Qoyash.

55 They moved to live at Qoyash saying: “That black lake will jump out and eat us. The
achkay is there.”

So that is why that achkay woman, and those bad people live there.

(10) “hupaa’: the soul double of the person, which separates from the body after death; this word is
historically related to the word “supay” (a dialect variant), the original meaning of which was ‘soul’ but
which has now come to be equated with ‘devil’ (cf. Taylor 1980a); the word “supay” also exists in the Pa-
riarca dialect, as a borrowing with the latter, acculturated, meaning.
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After that happened, Fernando Ambray’s family, the descendants of the achkay, grew up
there.

They lived there.

Huancaran is Ambray’s village.

So that is how that bad achkay woman’s curse or power formed Yana Qucha (‘Black
Lake’).

That is the belief that exists about Yana Qucha.

Of course, when the water flows out of the lake it is clear, it isn’t really black.

it flows down the gully called Huni Ragra (‘High Gully’), which is all full of rocks.

In among those rocks is where the achkay lives.

“That achkay used her power to create Yana Qucha where. before there had been a dry

grassy hollow.

And from achkey's family there descended (yuri- lit. ‘appeared’) the Ambray person, the
bad person, the “achkay” person as they say.

Perhaps it was also the family of the bad Ambray person.

And the town where the ancient people lived was buried under the ground there at Huan-
caran.

There is a buried town there.

People that dig there have found huacos and whole ancient buildings buried:

So that was the bad achkay’s town.

When she arrived there, its inhabitants abandoned it and came over to settle at Qoyash.
Those that lived there arrived to live at Qoyash in the old old days.

And then the achkay's family settled there (at Huancardn), and her descendants were the
Ambray family.

The Ambray who angered the priest by saying Mass, he is the descendant of the achkay.
Yes, he descends from the achkay who formed a lake where there had just been a grassy
plain, and who turned salt into rock where there was going to be a coastal climate.
And perhaps Ambray descended from her, and all the people who were born there (in
Huancaran).

And the bad man who was born there angered the priest.

Ambray’s family is descended from those days.

And that is how Yana Qucha is said to be the work of achkay.

She created it with her badness.

For it is said that the achkays have power.

There is another story about achkay.

So now I shall tell you another achkay story that I know:

The story of achkay — Variant V
narrated by Jacinta A---, Pariarca.

10

15

Let’s begin another story about the achkay

There is a story of achkay.

Her daughter died leaving her children orphaned.

Just as [ am bringing up my orphan grand-daughter, that is how it was with achkay’s
grandchildren.

Well, her daughter died.

And so the grandchildren remained just with their grandmother achkay.

Five poor little mites.

The achkay had five orphaned grandchildren.

Then there was a period of famine.

She had nothing at all to cook for her grandchildren.

Then, they say, she found food for herself: lupin seeds, quinoa, and ilawru seeds.

All she could obtain from people were these bitter-tasting foods.

People would only let her have lupin seeds, quirnoa and ilawru seeds.

They would only sell her bitter-tasting foods.

So it was that achkay ate bitter foods and fed them to her grandchlldren saying “Toast
lupin seeds and make cancha if you're hungry. Toast unwashed quiroa if you're hungry.
Chew ilawru seeds if you're hungry,” said the grandmother achkay to the orphans.

And the children would start to weep.

They used to weep.
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Then one day she told them: “Cook stones. Put these stones to cook too.”
But the stones wouldn’t cook.
20 And so the children felt very hungry.
They lived weeping with hunger. .
Then, as they wept one day, a visitor arrived at the house.
A guest took lodging in the house.
And he invited them to share in this fiambre, saying: “Eat this food, ma’am.”
25 But she alone ate the food.
She was holding her grandchildren to her breast and they felt they wanted to die: “Gran-
ny, give us some of the food the guest has given you, let us taste it,” they said.
“No”, she thought to herself, “now I shall kill these children. For five children will soon
finish off this fiambre I have been given. I had better kill them one by one.”
And she killed her grandchildren.
“Ay! ay!” they cried. :
30 Hearing the cries, the guest asked: “What is the matter with your grandchildren, ma’am?
Why do they scream?”
“I'm picking the lice and the lice-eggs from their heads and when I pull they scream.”
So she killed her grandchildren.
Now, there wasn’t any light in the house.
“Light a light, ma’am. What is happening to your children?”
35 “They’re very lousy. I haven’t deloused them since my daughter died. They complain
when I pull at the lice.”
And so, the following morning the children were dead.
But knowing (the others) were dead, two of them managed to escape.
Having escaped, they stopped at the place on the mountain-side called Runa Hirka, feel-
ing very hungry and saying: “I hope grandmother achkay doesn’t find out where we are.”
As they were resting there, a condor came by.
40 “Father condor, father condor, carry us away. What will grandmother achkay do to us? Do
carry us away!”
“I’ll carry you on my wings,” said the condor.
He carried them to a great plain.
And there on the plain there were plenty of potatoes and other things for them to eat.
He set them down there, and the achkay had no idea where he had taken them.
45 “Perhaps the condor has carried my grandchildren up to the sky. I shall go after them. I'll
make myself a rope from pampa grass.”
So saying, the achkay twisted a great long rope from the pampa grass plant.
“They’ve gone up to the sky. I shall go there too. I shall tell the condor to pull me up.
Just as the condor carried my grandchildren there, so he shall pull me up too.”
When the condor came by: “Mr. Condor, maybe you carried my grandchildren up to the
sky? Whereabouts have you left them, I wonder? Carry me to that place too.”
“Very well, I'll carry you. If that is what you want, I'll carry you,” said the condor.
50 And flying down to the ground, he lifted her up, along with the grass rope.
“I'll climb down from the sky holding onto the rope,” said the achkay.
So the condor carried the achkay up to the sky.
Then he let go of her and dropped her from the sky to the earth!
(the narrator laughs)
“Spread out a mattress! Spread out a horse blanket! Spread out a sheepskin for me to fall
onto!” cried the achkay as she fell to the ground.
55 Then her hair turned into thorns, her bones were transformed into spiky cactus plants,
and her flesh became giant thistles.
After she fell, her bones, her hair and her flesh became nettles, wallanke cactus, gantu
plants, and higantu plants.
The achkay was transformed into all these no-good plants when she fell to earth
The condor called after her: “There’s your mattress!
There’s your horse blanket! This is how I punish a person who doesn’t love her grandchll-
dren, who makes them suffer by feeding them on lupin seeds and stones. Now let’s see
how you like this. Now your flesh and bones have turned into thorns, cacti, nettles, and
other no-good plants. :
Your are achkay. Nettles are achkay. Cacti are achkay. All thorny plants are achkay,”
said the condor as he looked down from the sky:
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“I have done this to you. Why did you treat your grandchildren like that? That is why 1
have taken them to heaven and handed them to Father God. Those innocent children are
by Father God’s side now.”

60 That is what the condor said, and that is how the achkay came to her end.

That’s how her story goes.
Grandmother achkay died like that, for being so mean and making her grandchildren
suffer.
After the condor had carried her up to the sky, she fell to earth at that place above Huan-
caran called Sillka Pukyu.
That place is just full of thorns such as vela kasha and wallanka kasha.
65 That is where she fell.
And that is where thorns and nettles come from, from her hair, bones and flesh.
That is what people believe.
That is the story I know about achkay.
The place Sillka Pukyu is up above Huancarén.

70 And it was probably the achkays grandchild who created Yana Qucha (a reference to

Variant IV).
And it was there too that she fell to earth when the condor dropped her from the sky to
punish her.
There the story ends.
The one about Yana Qucha has got mixed with the one about achkay.
It is just above Huancaran (that the events took place).
75 That is why people can’t get used to living there.
Only Ambray has lived there from long ago.
That Ambray L---.
Those L---s are his family.
They have his character, learned from the achkay.
80 And there today that man (don Pedro L---) hates his children.
He doesn’t maintain them (ashma- lit. to rear’).
That man hasn’t reared his children, and he hates them.
He hates his children.
He is descended from the achkay.
(from this point the original is in Spanish)
85 That’s how it is.
The story of achkay and Yana Qucha, don Quintin Sanchez told it to me.
He comes from these parts.
We were travelling to Arancay and Taso Chico.
He accompanied me when I went there to teach, in 1940.
90 There at the head of Yurag Qucha there was some good pasture.

So we put the mules to graze.

“Here’s some nice pasture, mamita, let’s graze the animals,” don Quintin Sanchez says to
me.

So we sit down by that rock and he tells me it is the woman transformed into stone.
“Why did she turn into stone?”’ (spoken in Quechua) I ask him.

So he starts to tell me how here it used to be coastal in climate...

All the story that I have just told you, he told me.

Right up to the story of the achkay.

While we grazed the mules.

In 1940.

Don Quintin Sanchez, he told me.

3 ANALYSIS OF THE TEXTS

“There is no real end to mythological analysis, no hidden unity. to be grasped once the
breaking-down process has been completed. Themes can be split up ad infinitum. Just
when you think you have disentangled and separated them, you realise that they are
knitting together again in response to the operatlon of unexpected affinities.” (Lévi-
Strauss 1975:5)
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These stories might be analysed from many points of view. They contain many features
common to the fund of Andean oral traditional culture: the motif of the journey to the sky;
the drowning of the adversary in a pot of boiling water; and the references to the power of
the lakes and of the rainbow, are examples of elements that recur in Quechua mythology over
a wide geographical area, and in tales dealing with themes other than that of the achkay (11).

Here, however, I do not intend a comparative study of tale content within the wider
cultural context, but, shall focus on the way the stories can be seen to operate as part of a
network of oral narrative traditions within one particular community.

I shall first examine the structure, content and symbolism of the narratives in order to
determine the characteristics of the achkay metaphor within the bounds of the myth itself. To
this end, I have chosen to explore the imagery which draws upon the cultural domains of the
alimentary, the topographical, and the botanical, in particular. In this way, I hope to show
what might be called the “primary” meaning of the notion of achkay.

Secondly, I shall give some examples of how this notion is applied to the domain of
everyday experience. In this “secondary”’ or derived function, achkay becomes a conceptual
tool wielded in everyday discourse, as 2 means of expressing those values which orient cultural
perceptions of sociability and marginality within the social group.

3.1 TYPOLOGY OF THE NARRATIVES

Before going further, a note about the use I make of the terms “variant” and “‘version”
when referring to the texts. By “variant” is meant an account which distinguishes itself from
another on grounds of fundamental differences of narrative structure and/or elements of con-
tent. By a “version” I mean an individual telling of a variant. There may be many versions of
the same vatiant, classifiable as such on grounds of relative homogeneity of narrative structure
and content between one and the other.

The above texts each represent a variant of the achkay story. Perhaps the most striking
difference between Variant I, on the one hand, and Variants II to V, on the other, lies in the
nature of the spatial setting within which the narrative events unfold. In this difference lies the
essence of a distinction it is possible to make between what I call the “regional” and the
“local” variants, to which I alluded in the Introduction. I shall now explain how I apply these
categories, and that of “personal” variant, in more detail.

The action of Variant I is set against a backdrop of a generalizable symbolic order. No
place names are supplied. Space is described according to sociological, ecological and cosmo-
logical categories that are culturally relevant throughout the Andes where this story is told: the
parental home; the rock; the potato field; the achkay’s house; the Virgin’s garden of flowers;
the sky/heaven. The variant was collected in eight vetsions in Pariarca, from eight separate
narrators, and conforms so closely to the widely-distributed published versions cited in' the
Introduction, that it may be classed as a “regional” variant.

In contrast, in Variants IT to V, toponymical references anchor the achkay’s activities to
places situated on Pariarca territory specifically. The evocation of these places in the myth,
and their link with the malevolent achkay, is likely to be meaningful only to the Pariarquino
narrator and his or her audience. For this reason, I class them as “local” variants (12).

Within the category of “local” variants, a further distinction is called for. As a reading
of the texts will have shown, some of them contain more evidence than others of the narra-
tot’s personal point of view. In Variants IV and V the intervention of the storyteller’s perso-
nality is particularly striking. These texts were narrated consecutively on the same occasion by

(11) Comparative Quechua folktale motifs are dealt with in some detail in Howard (1980).

(12) A narrative similar to local Variant III, in which achkay’s activities are tied to localities belong-
ing to the district of Llata, on the left-hand bank of the Marafién, is published in Robles (1929?:14-18). This
evidence testifies to the pluralistic nature of achkay in present-day, and probably past, tradition. It is likely,
furthermore, that this figure has her origins in the pre-Colombian religious system of the Central Andes: the
reference to the man-eating “ascay guaris” in the Cajatambo document published by P. Duviols (1971:374-
375) may well be a clue to the ancestry of the achkay, as a member of the local and regional network of
autochtonous deities.
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the same person, who establishes what she sees as a link between them (cf. Variant V lines 70
& 73). Furthermore, whilst Variant III was recorded in five versions, from five separate narra-
tors, Variants IT, IV and V were each told by one person only and, upon being cross-checked
with other members of the community, the latter were not familiar with them. On these
grounds, TT, IV and V may be classified as “personal” variants, a subcategory of the “local”
vatiant group (13).

A summary of the episodes occurring in each of the five variants has been drawn up in
Table 2, below. A vertical reading of this table shows the linear sequence of the episodes in
any one of the variants. A horizontal reading facilitates a cross-comparison of the variants in
terms of presence or absence of the episodes listed in the parallel columns. For example, it
can be seen at a glance that, in terms of these “surface” elements of plot (the episodes),
Variants I, IIT and IV are totally different stories, None of the events occurring in Variant I
occur in either Varjants III or IV, and vice versa.

On the other hand, Variant II displays elements to be found in both Variants I and IIL
This story earns its classification. as a “personal” variant in the original way it fuses the region-
al and local traditions. It begins as a version of Variant I, the action unfolding within an unde-
fined space. However, at Episode 15, the pursuit sequence brings the achkay onto Pariarca
territory. With this sudden definition of the spatial setting, the story merges into a version of
Variant IIL ;

A compatison between the linear structures of Variants I and V reveals a more com-
plex situation. In Variant V, we recognize episodes which occur in Variant T also. Again,
however, the spatial setting is defined, rather than abstract as in the regional variant, and the
personality of the story-teller intervenes to such an extent that the linear structure of the
narrative is quite altered. This narrator is of the opinion that achkay not only dwelt on Pa-
riatca territory, at the place called Huancarén, but that she had offspring whose descendants
can be traced down to members of a particular family in the present-day, who live on the
same site. This opinion was shared by others, but dofia Jacinta was the only person with -
whom I spoke who could provide whole narratives in support of this thesis (Variants IV and
V). I shall return to this subject in detail. For now, suffice it to say that it is due to her
particular point of view that the initial situation in Variant V is quite different from that
described in the many versions of Variant I. It is from this different point of departure
(“achkay dwelt at Huancaran with her orphaned grandchildren”) that stems the considerable
re-arrangement of the linear sequence of episodes in this personal variant, as compared with
the otder they follow in the regional one (see Table 2).

Above, I made the observation that Variants I, IIT and IV are “totally different sto-
ries”. This is true, as I said, in terms of their “surface” structure. Table 2 has also been drawn
up in such a way as to permit some comparison of the underlying, or “deep”, structure of the
nartatives, at which level their common symbolic meaning may be sought. Some examples may
be inferred from a horizontal reading of episodes 10 to 23 in particular, and I shall deal with
some of these symbolic aspects in detail.

32 TEMPORAL SETTING OF THE ACTION

Narratives about achkay of all three categories (regional, local, personal) set the action
within a time frame referred to as “unay gollanan tyimpw’, local Spanish glosses of which
include: “en tiempos muy remotos”, “antiguamente’, and “en tiempos primitivos”. When asked
to further situate this time, during discussion about the stories, informants would use the

(13) This classification into “regional”, “local” and “personal” variants is my way of pinpointing a
question which particularly drew the attention of Jean-Jacques Decoster, in his review of the earlier drafis
of this study. Decoster suggests the use of the concept of “relative determination” as a means of defining the
gradations between the most generalizable levels of expression of tradition, and the most particularized (de-
termined).
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Table 2.— Structure of the Pariarca Achkay stories

VARIANT I

(8 versions)

VARIANT 1T

(1 version)

VARIANT IlI

(5 versions)

VARIANT 1V

(1 version)

VARIANT V

(1 version)

Episode

Genetralized
spatial location

Particularized spatial location: Pariarca territory evoked
by toponymical references

10
11
12
13
14

15

16

17

18

19

20

21

22

23

food shortage

children (CH) re-
jected by patents
CH abandoned
on rock

unhelpful birds

refuse to rescue

helpful bird
rescues CH
bird carries CH
to field of ripe
crops

CH lack fire for
cooking

CH arrive at
achkay’s (A)
house

A cooks stones

A eats male CH

A eats own
daughter

CH escapes
from A

helpful animals
aid CH

A pursues CH;
animals hinder
her

CH ascend to sky
aided by

‘Our Gold’

A ascends to sky
aided by

‘Our Gold’

A falls from sky

A “is the origin
of thorny plants”

food shottage

CH rejected by
parents
CH abandoned

on rock

unhelpful birds

refuse to rescue

CH

helpful bird
rescues CH
bird carries CH
to field of ripe
crops

CH lack fire for
cooking

CH arrive at A’s
house

A cooks stones

A eats male CH

A eats own
daughter

CH escapes
from A
helpful animals
aid CH

A pursues CH;
animals hinder
her

A arrives at
Numyagq (cf.
Variant IIT
episode 8)

A interrupts M
ploughing (cf.
Variant IIT
episode 9)

A ascends hill
aided by M

" from Numyaq

l

A killed in
unspecified
manner

A carried down-
hill for burial

at Kanchash

A arrives at
Numyag from
Yaga Willka

A interrupts man
(M) ploughing

A eats M’s
testicle

M escapés
from A

A ascends hill
aided by second
A from Yaqa
Willka

A arrives at
Qoyash

eople of Qoyash
Eﬂl A by cooking

A carried down-
hill for burial

at Kanchash

A “is the origin
of thorny plants”

A appears at
Yuraq Qucha

A turns fish to
stone, salt to
quartz

A frightens M

|

M escapes
from A

in pursuit of M,
A arrives at
Huancarin

A creates lake
which threatens
population

population escape
to Qoyash

A’s offspring
“‘gave origin to
the present-day
inhabitants of
Huancaran”

achkay (A) rears
5 grandchildren
at Huancardn
food shortage

A cooks stones
(cf, Variant I & II
episode 9)

guest (qurpa)
provides food for
A and CH

A eats food gift
alone

A devours 3 of 5
children

!

CH escape
from A

CH ascend to sky
aided by condor

A ascends to sky
aided by condor

A falls from sky
at Sillka Pukyu

A “is the origin
of thorny plants
and of the
present-day
inhabitants of
Huancarin”
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expressions “tiempo de los gentiles” and “tiempo de Dios Padre” (14), mentioned above (p. 6),
and which have no Quechua translation. Additionally, in Variants I, IT and V, the action takes
place during a period of food-shortage: “muchuy tyimpu” (local Spanish: ‘bambruna’ or
‘escasez’). More needs to be said about this.

That the age of achkay was an age of famine has already been shown by Ortiz to be a
fundamental issue in the regional variant (Ortiz op.cit.: 51-54). Elsewhere in Andean mytholo-
gy, food-shortage is again mentioned as a characteristic feature of previous ages: for example,
La Calancha’s version of the myth of Pachacamac (La Calancha 1639, Bk. II, Ch. XIX), and a
modern description of the #empo de los gentiles collected by Fuenzalida in Huancavelica
(Fuenzalida op.cit.: 63). In Pariarca, many people expressed their opinion that the age of
muchuy might return if the traditional fiestas did not continue to be observed, as custom de-
mands. On a mythological level, then, muchuy represents a potential threat to order, in a way
akin to the notion of a pachakuti.

At the same time, and on a different level, periods of food-shortage are very much a
part of reality, a part of the cycle of the agricultural year. The muchuy tyimpu is the time
between the end of the sowing season and the first early harvests (november to february in the
case of Pariarca). Then, people have to rely on their stores, put by from the previous crop. If
this was not a good one, there is a real possibility of running into a period of scarcity before
the culmination of the growing season. Ritual measures are taken to ensure a good yield and
reduce the gravity of the muchuy: of particular importance for Pariarquinos is the ceremony of
“muchuy qarquy” (‘expulsion of famine’), traditionally performed on the 8th december. The
comuneros, as 1 was told, make a tour of the fields in procession, led by the village council
members (varayug), to the sound of flute (pinkulln) and small drum (cgja), and ritual dances
are performed. '

3.3 EATING AS A METAPHOR IN THE ACHKAY NARRATIVES

Perhaps the most powerful images to appeal to the imagination in these stoties about
achkay, are those which belong to the sphere of the alimentary. The notion of the age of
achkay as an age of hunger, discussed above, ties in with this wider theme. Throughout the
narratives, reference is made to what and how achkay eats, and in what circumstances. Indeed,
her behavioural traits are principally defined in terms of her eating habits: anthropophagous
(she devours male children and the testicles of adult males), geophagous (her “potatoes”
prove to' be pebbles), or simply asocial (she fails to share food, and prepates edible food in a
culturally unacceptable way). Furthermore, the lake she creates then threatens to “eat” the
local population.

In the codified language of the myth, the act of ingestion may here be read as a
metaphorical expression of the threat which achkay poses to the social order. Wheteas in real
life the act of eating is at once a response to an elementary biological need and a means of
expressing social cohesion (meal times in the Andes are rarely solitary occasions), during the
age of achkay, the muchuy tyimpu, the commonplace act is transposed onto a symbolic plane
where it comes to mean quite the opposite: the arrestation of physical and social existence.
The dramatic force of the eating metaphor is founded upon this essential paradox.

The strength of these images is also the greater for their inherent irony. This irony is to
be found both in the nature of the narrative situations described, and in the language used to
describe them. I shall look at each of these in turn.

(14) In view of this, it would appear incongruous that the narrator of Variant III affirms that achkay
arrived at Numyaq on “Ascension Day”. However, don Eduardo is a cantor: in the absence of a resident
priest in the valley, he officiates at fiestas and funerals, chanting hymns and prayers in Quechua and Spa-
nish; he takes a personal interest in Catholic doctrine and its application to the Quechua system of values.
When we discussed his version of the story, he explained that achkay appeared in order to punish the man,
who “should not have been working on a feast day”. This detail is in fact logically coherent with the fact
that achkay is later killed by the fiesta participants at Qoyash. That don Eduardo is able to put this personal
interpretation on the events of the ackkay myth is evidence that any classificatory categories in Quechua
thought must be understood as relative and highly flexible.
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3.3.1 Irony of situation

The narrative situations, or episodes, to which I refer are never cut and dried: they
generally display a potentially positive aspect for the actors involved, but this potential is ne-
gated by the presence of achkay. The irony, and the metaphorical force, derive from this jux-
taposition of positive and negative aspects. I draw examples from the texts to illustrate what I
mean, and present them in summary in Table 3: below:

Table 3.— Irony of situation in the achkay stories

Potentially positive aspect Actualized negative aspect Variant

a) the children are transported it is a time of wzuchuy, L&V
to a field of tubers they lack fire

b) achkay provides fire and her food is inedible LII&V
potentially edible foodstuffs

c) achkay says she is delousing she is devouring the L&V
the child (a gesture of intimacy child
and affection)

d) - achkay aims to cook and eat she unwittingly devours IT&II
child victim her own daughter

e) achkay accepts gift of food she eats it alone while \Y%
from a visitor her grandchildren watch

) achkay declares she has it is her victim’s testicle i
found “a red olloco” which she eats

g) achkay is invited to partake she falls into the pot I
in a ritual meal (“kuchku’) and is cooked

h) supplies of rock salt and achkay turns the salt v
coastal climatic conditions into quartz and alters
in the puna the climate in the puna

The situations summarized in (a) and (b) above need to be discussed in more detail.
Here, the paradox is as follows: whilst in the field of tubers there is food, there is no means
of cooking it; whilst achkay has fire for cooking, her food is inedible. This may be schemati-
cally tepresented like this:
the field achkay’s house
fire - +
edible food + -

In this respect, the myth of achkay expresses a paradox which finds its homologue in real life:
whilst potatoes are swelling in the earth, there are dwindling supplies of food for immediate
consumption at home — during the muchuy tyimpu.

The world of achkay is a world of half-measures: with her, the act of cooking can never
be the supteme “cultural” gesture that Lévi-Strauss has demonstrated it to be, in the codified
language of the myth (cf. Lévi-Strauss op.cit.). For achkay cooks the inedible. She boils pota-
toes that prove to be pebbles that only she can eat; she prepares lupin seeds and guinoa in
such a way that they are unfit for human consumption. I shall return to this point below.
What is more, she only invites people to eat as a means of luring them.

In Quechua society, as elsewhere, deeply felt rules of etiquette govern the issuing, the
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acceptance and the reciprocation of invitations to eat. The word “garay” (‘to give food’; local
Spanish ‘regalar’) carries with it connotations of mutual respect between the participants
which render its use in reference to achkay’s gesture all the more ironical. It is therefore fitting
that her end (in Variant III) should be brought about by the participants in a communal meal,
and that, just as her daughter in Variants T and II, she should die by being cooked.

3.3.2 Irony of language

The word “garay” is used each time achkay offers or is offered food. This now brings
me to talk in more detail about the language of the narratives, with regard to the alimentary
and the culinary. The dramatic quality of the episodes summarized in Table III (their irony,
their humour, and also their horror), is partly achieved through the use of a culinary termino-
logy, generally employed to refer to human acts of food preparation and manners of eating in
the real world. This terminology is transposed from the commonplace register of everyday dis-
course to the metaphorical register of the myth. Thus the achkay mashes stones as a person
would mash potatoes, and stews human flesh until it is reduced to a palatable mush. In the
above translations of the texts, many of these nuances are scarcely taken into account to avoid
resorting to lengthy paraphrase. I shall give some examples of the terms to which T am refer-
ring and quote the original Quechua contexts in which they occur:

1) upshay ‘to eat picking at pieces of food one by one; to peck’
example: “ “kaychuu puka ullukuq” nirga runapa runtunta upshaskapush”
‘saying “here’s a red olloco”, she pecked off the man’s testicle’ (Variant III, lines
11-12)
2) uchuy  ‘to eat toasted grains and pulses’; in eating the latter, the action of uchuy involves
the separation of the outer shell from the inner part of the bean, using the teeth
and tongue; the shell is then discarded (15).
example: “hukpataq saychuupis uchurishna runtuntaq” ‘and there too she ate up
another man’s testicle’ (Variant III, line 101).
3) ayaq ‘bitter’
garay  ‘to give food’
kamsay ‘to toast corn kernels’
ankay  ‘to toast’ (all toastable foodstuffs, principally grains)
uchuy  see (2) above
example: “sayshi ayagta mikuq say achkayga willkallankunata garaq: “kamsa
kayaamuy, tawrita ankekuyay mallqanarga; kinwata mana mayllayllapa anka
kuyay mallqanarqa; ilawruykuna uwchukuyay mallganarga” ”.
‘then the achkay gave her grandchildren bitter foods to eat saying, “Make cancha,
toast lupin seeds if you're hungry; toast unwashed quinoa if you're hungry; chew
tlawru berries if you're hungry” (Variant V, lines 17-20).

Foods classified as ayag are considered unfit for consumption (16); in the case of lupin
seeds (tawri) and guinoa, a long and careful washing process is needed to render them edible.
The word “kamsay” (noun: “kamsa’; local Spanish: “cancha”) is applied exclusively to corn
kernels, hence the irony when achkay instructs the children to prepare kamsa from lupin
seeds. The latter are nonetheless a valued dish when correctly prepared: first boiled in water,
then placed in a sack and left to soak in the stream for several days until thoroughly washed,
tawri is served seasoned with ground rock salt and fresh coriander, and is a central feature of
the kuchku or communal meal served at fiestas (cf. Variant 111, line 84). Similatly, ankay is an
inappropriate mode of preparation for guinoa: this is first wrapped in a cloth and trampled

(15) In the Pariarca dialect the root uchu- ‘to chew’ is phonologically distinct from the word for ‘chili
pepper’ usu; the latter is realized as uchu in many Quechua II dialects.

(16) In this respect, it is interesting to contrast achkay with the hirka ruku (‘hill father’, ‘hill deity’)
who is also thought to eat food in a culturally undesirable state: qullmi (‘without cooking fat’) and gamya
(‘without salt or sugar’).
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underfoot to remove the husks then, after washing well, its fine grains serve in soups and
gruels (api).

4) lapty ‘to crush’
puusiy  ‘to mash’

example: “(....) llapiskin chipyaq papatanuu puusiqpa ullushta”
....) she crushed the pebble like a potato until it was completely mashed’ (Variant
1, line 59)

5) pigtuy  ‘to cook until soft and mushy’ (Jocal Spanish: ‘pachurar’) (17)
example: “saypita chaskinampaaqa pigtushna kaykaana wawanga: “Ahora si!” nir
mikushin achkayqa”.
‘by the time she arrived home her daughter was cooked soft and mushy: “Now
then!” said achkay and started to eat’ (extract from Version 5§ of Variant I)

6) haqchiy ‘to eat meat tearing at it with teeth and fingernails’
example: “tragarqan hagchiypa haqchir”
‘she devoured (the child) tearing at his flesh with teeth and nails’ (extract from

Version I of Variant I)

7) lushtuy ‘to fleece a small animal (eg. guinea-pig) by plunging it into hot water’ (local
Spanish: ‘pelar’).
example: “achkaypa wawan arkakuptinga hitarpuskinaa timpuraykaq yakuman.
Niykur say wambrataq llushiuskirga aywakunaa wambraq gishpir”.
‘When the achkay’s daughter looked over (into the cooking pot), the girl pushed
her into the boiling water. Then, having fleeced her, she made her escape’. (ibid).

3.4 ACHKAY AND THE CACIQUE: PATHS THAT CROSS

As was noted in the Introduction, the activities of the various actors in Pariarca’s
mythic history are linked with discrete sectors of the community’s territory, which vary in rela-
tive altitude above or below the site of the present-day village (cf. Table 1). Three of these
mythic actors are thought to have traversed the land during a specified period in the past, the
use of toponyms in the oral accounts enabling us to trace their supposed routes. These actors
are: the achkay, the caciqgue Ambray, and the Inka Pachakuti.

As a reading of Variants IV and V will have shown, a genealogical connection. is
thought, by some informants at least, to have existed between the achkay and the cacigue.
There are conceptual points in common between the two traditions which have no doubt
given rise to this notion, as we shall see. The tradition concerning the Inks and his encounter
with the cacigue will be dealt with fully in a separate study. Here, 1 shall review those aspects
which shed particular light on the place of the achkay in Pariarca oral tradition as a whole.

The story of the cacigue Fernando Ambray is widely known in Pariarca. I tape-
recorded five versions, the longest and most detailed of which was natrated by don Eduardo
(also the narrator of Variant Il above). Ambray’s full name is thought to have included the
family name L---. Many people believe the L---s resident at Huancardn today to be directly
descended from him. Ambray no longer occurs as a patronym in the community, but in all
likelihood the character in oral tradition can be traced to an actual historical figure (18).

Below, I give a brief summary of don Eduardo’s version of the story. The way he
associates Ambray with both Spanish and Inka authorities, and his theory that these two
groups were present on Pariarca soil in that order, is his own petsonal thesis. Others to whom
I played the tape, while they did not know this version themselves, were ready to accept don
Eduardo’s word:

(17) Parker gives the following gloss: “peqtu: comida semiliquida (muy espesa), puré; tierra fangosa;
cualquier cosa de semejante calidad” and “peqtuy: convertir en peqtu; ablandar” (Parker 1976).

(18) The name “Fernando Ambray” appears in a 1769 Visita to the Doctrina de Chavin de Pariarca:
this Ambray was 58 years old and a member of the “Ayllo Pariarca”, belonging to the “Pueblo de Tanta-
mayo” (Archivos Histéricos del Arzobispado de Lima, Seccién Causas de Visitas, legajo 11).
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The story of Fernando Ambray cacique L---
(summary)

/In early Colonial times, a certain “Fernando Ambray cacique L---" resided at Pariash
Pampa, where he also held the office of sacristan to the priest of Chavin de Pariarca
parish.

It was the fiesta in honour of the village’s patron saint, and the priest had not arrived.
Refusing to wait any longer for him, Ambray donned the sacramental robes, celebrated
Mass, and then led the Virgin’s procession around the village square himself.

At that moment, the priest came over the brow of the hill at Qipash.

Looking across the valley, he saw the “sacrilegious” act underway, stopped in his tracks
and cast an excommunication upon the village.

Ambray fled on horseback in the direction of Huancardn, where he had land.

His route took him across the lower slopes of the valley. When he reached the place cal-
led Shuksha, his horse turned to stone. It can still be seen to this day.

Pariash was depopulated and its Virgin carried away to Chavin de Pariarca, where she
finally remained after three times miraculously reappearing in her village of origin.
On arriving at Huancardn, Ambray began to cultivate the land.

After that (sic.), the Inka Pachakuti came, with the intention of repopulating the valley,
of building a city “like Lima”.

He crossed Pariarca territory, depositing quantities of gold in the ground at named
points.

Ambray refused to speak or co-operate with the Inka.

The latter, angered, caught up with Ambray at Huancaran and, with a single shot of his
sling, he flung the cacique across the valley to the mountain Yaga Willka.

Ambray turned into a condor.

On landing on Yaqa Willka he turned into stone.

The stone condor can still be seen from Huancaran to this day.

The Inka went on his way without carrying out his plans for re-urbanization.

These misfortunes befell the village due to the disobedience of the cacique./

The traversing of community lands by a mythic ancestor is a widespread feature of
Andean myth. It would appear to be a metaphorical means of affirming territorial rights over
a particular terrain, on the part of the group by whom the myth is told. Inka State mythology
expresses domination over the far-flung reaches of the Tawantinsuyu through its account of
the routes followed by the Viracochas after their emergence at Tiahuanaco (cf. Betanzos
1968:10). The conquest of Yunga territory by the “sons of Pariacaca”, recounted in the
Huarochiri manuscript, is figuratively expressed in a similar way (cf. Taylor 1980b). Contem-
porary material collected among the Péez of the Colombian Andes, comparable in this regard
to the Pariarca myths, has been brought to my attention by J. Rappaport. She points out that
the tracing on foot of political boundaries was common practice in the Colonial period, as a
preliminary to the drawing up of titles to land (Rappaport 1984). Among the Pdez, so it
would seem, the myth is effectively the oral counterpart of the written document.

To my knowledge, the routes traced by the achkay, the cacique, and the Inka, do not
cotrespond to land boundaries as such. Rather, they describe the internal topographical con-
figuration of Pariarca territory, within certain communally agreed and recognized limits. The
enumeration in the narratives of the sites through which the mythic characters passed, serves
to order and classify the physical space within which the community has its existence.

Here, 1 shall compare the trajectories across this space of the achkay and the cacigue
Ambray, according to the narrative tradition. First, I shall look at the route followed by the
achkay of local Variant III and local personal Variant I1. This achkay originates on the moun-
tain Yaqa Willka, from where she crosses to Numyaq, on Pariarca soil. From there, she fol-
lows an upward path, in a west-east direction, until she finally arrives at the site known as
Qoyash, a pre-incaic village complex at 4,100 metres. Here she is killed and transported
downhill for burial at the place called Kanchash. In the summer of 1984, I descended the
precipitous zig-zag path to Numyaq (on the banks of the Marafién) and my guide pointed out
the locations which together make up what is locally known as “achkay’s path” (“achkay
naani”). Their approximate positions are marked on the Sketch Map (Fig. 1).
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With the exception of Huancardn, today a small hamlet, these places have in common
that they are either spots of some natural interest, or that they are sites of pre-incaic occupa-
tion. For example: “Achkay Ways” (‘achkay’s house’) is a large rock; “Saki Warawya” (‘dry
warawya tree’) is a tree of singular shape growing in isolation on the hillside; “Sillka Pukyu”
(‘thorn spring’) is a source of water that feeds Huancarian and around which there is a pre-
incaic stone construction (“ushnu’); “Kanchash” {‘corral shaped’) is a level atea of communal
land at a suitable altitude for cultivation. To one side of the field, there is a mound of stones
some two metres high, said to be the tomb of the achkbay.

The route followed by the cacigue can be seen in many respects as a structural inversion of
the one taken by achkay. He sets out from Pariash and passes through Shuksha and Huancaran
before finally taking flight for Yaga Willka. His trajectory is on the horizontal, rather than
the vertical, plane and in an east-west direction. His place of refuge is the achkay’s place of
" origin. Her place of burial is the community (domesticated) land where he had: his origin (19).

Diagram 1 below schematically represents the structural relationship, in terms of spatial
orientation, between these two mythic figures; also represented is the direction followed by
the achkay of Variant IV, which I shall now discuss.

The route taken by the achkay of the local personal Variant IV is different: this achkay
is said to have originated at the lake Yuraq Qocha, in the high mootlands where Pariarquinos
leave their cattle to graze. This is also the domain of the hirka ruku (mountain deity) to whom
offerings are made in return for the well-being of the herds (cf. the narrator’s remark at line
29 of this text). Again, achkay’s route is on the vertical plane, and she arrives at Huancaran,
where this narrator claims she settled and left descendants.

N gltitudes
represented
w + E Yuragq | Qocha 4000m
s .
!
\ )
* Yaqo * Huancardn < Pariash
Willka "
Numyaq 2600m
Key €-=-uo--- . direction followed by cacique Ambray
— 5 direction followed by achkay (Variants II & III)
. — direction followed by achkay (Variant IV)
* Points at which their paths converge in space

Diagram 1

(19) The inverse directions followed by achkay (Variants II & III) and Ambray may furthermore be
said to correspond to complementary processes of “de-mythologization” and “mytholegization” of the two
ancestor figures, respectively. As C. Allen has shown for the mythic history of the southern Peruvian com-
munity of Songo, the distinction made in western cultural tradition between “myth” and “history” are less
useful for determining the cultural significance of events in Quechua oral tradition (Allen 1984).
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Indeed, the most suggestive feature to emerge from this comparison between the
achkay and the Ambray traditions, is their convergence in space at this site. According to its
treatment in oral tradition, Huancaran has developed the status of what might be described as
a transitional zone between the undomesticated and mythologized space of Yaga Willka, and
the domesticated space of Pariarca with its human habitations and cultivated chacras. This may
be explained in part by its topographical situation: the caserio of Huancardn stands on a re-
latively level promontory of land, vertically mid-way between the heights of the pre-inca ruins
at Hapallan Castillo (4,200 metres) and the River Maraiién, which flows northwards some 800
metres below it. Huancardn constitutes the farthestmost point of human settlement and cul-
tivation on Pariarca territory to the west before the natural boundary of the Marafion valley,
enclosed by Yaga Willka mountain, is reached. It is from Huancarin, moreover, that there is
access to the narrow strip of land at Numyagq, the only spot where climatic conditions permit
the cultivation of corn. Today, considerable interest is concentrated upon the land rights of
the families who live at Huancaran. In particular there is conflict between the members of the
L--- family (said to be descended from the cacigue Ambray) and the others. I shall be return-
ing to this point, which I believe provides an important area for the expression of notions
surrounding the figure of achkay.

3.4.1 Achkay’s path and the bersonalization of tradition

Before leaving the subject of the topographical references in the narratives, more com-
ment is needed on the dialogue sequences in Variants II and III, in which a total of twenty
toponyms, referring to the places that make up “achkay’s path” (“achkay naani”), are enume-

ated. There is a difference between the place names mentioned from one variant to the other,
and I shall suggest a reason for this.

In each account, a second party acts as a sentinel for the achkay, looking out over the
terrain from a vantage point, watching the path taken by the old woman’s quarry and giving
her instructions as to which way to go. In Variant III, this second party is a second achkay
(her daughter according to this narrator), who remains behind on Yaga Willka while the other
comes across to Pariarca land. A dialogue then ensues in which the two achkays call back and
forth across the valley: one of them ascending the hillside in pursuit of the victim, the other
keeping a look out. :

With our knowledge of the dualistic and pluralistic nature of many Andean deities and
mythic ancestor figures (cf. for example Duviols 1976 and Taylor 1980b), it comes as no sur-
prise to find that there is more than one achkay. Don Eduardo, when I questioned him on
this point, replied: “esos (achkay) vivian pues en Yaga Willka, esas familias. Como nosotros que
abora somos multiplicados, asi han sido pues. Asi han sido. No sélo una ba sido. Eran, claro,
cinco, seis babrin sido pues”. And he went on to explain how the achkay who arrived at
Numyaq and the one who appeared at Yuraq Qocha would have been members of the same
family. What is particularly remarkable in these narratives, however, is the function of the
dialogue, which can be taken to be a verbal means of expressing the bond which ties the
village to the place of origin of its mythic ancestors.

Variant II presents a special case. As I noted above, it constitutes a fusion between
regional Variant I and local Variant III. In it, achkay arrives at Numyaq from an unspecified
point of origin, as part of the pursuit sequence belonging to Variant I (cf. Table 2, episodes
12-15). In keeping with the preceding episodes, the man whom achkay encounters at Numyaq
becomes, not her victim as is the case in Variant III (episode 17), but the object of her ques-
tioning. From this point on, the ploughman fills the role of sentinel filled by the achkay’s
daughter in Variant III, only his vantage point is different.

It is due to the differing vantage points of the respective sentinel figures in Variants 11
and II1, that the range of territory over which they can see, in order to guide the achkay, is
different. This explains the variation in the toponyms mentioned by the two narrators. Dia-
gram 2, below, represents a cross-section of the Marafién valley with the approximate siting of
the places referred to. In the Key, the toponyms are placed in two lists, according to the
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2600 m 2
river Marafidn .

KEY
Variant IT Variant III
1 Yaqa Willka
2 Numyaq
3 Guia Cruz

4 Wayraq Hirka
5 Achkay Wayi
6 Saki Warawya
7 Qigra Cruz
8 Haka Qaranan
9 Trenza Machay
10 Qantu Hirka
11 Magra Hirka
12 Huancaran Pampa
13 Anyay
14 Mlawru Kuchu
15 Sillka Pukyu
16 Maojén
17 Runa Hirka
18 Contadera
19 Quyash
20 Kanchash

* respective vantage points of those who guide achkay on her way.

Diagram 2.— “Achkay naani” — the path followed by achkay over Pariarca territory
according to Variants II & III (cf. Sketch Map).

Variant in which they occur. Only four out of a total of twenty place names are common to
both, and these are placed in the centre of the listing.

Across the five versions of Variant III, the same places are consistently cited. Variant
11, however, contains six place references exclusive to itself. It can be noticed that, whilst the
majority of sites named in the local variant (III) are located above Huancaran and eastwards
towards Pariarca, dofia Paula’s personal variant (II) refers principally to sites below Huan-
caran. This divergence is, in my opinion, explicable in terms of the personalization of tradition
to which this narrator subjects her version of the story.
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Dofia Paula lives at Huancarén; she is the only one of the narrators from whom achkay
stories were collected, to do so. Her house stands on the level pampa above the incline which
leads down to Numyaq and the Marafién. It is on this hillside (between Huancardn and
Numyaq) that her daily routine of pasturing her sheep and goats takes her. This is her person-
al terrain.

The nattators of Variant III, on the other hand, all live at Pariarca itself, or close by at
Pariash Pampa. I played dofia Paula a recording of one of these versions to have her reactions
to the different geographical orientation that they display. She affirmed that this was surely
due to the fact that the narrator in question hardly ever came to Huancaran and did not know
the lie of the land between there and Numyaq: “ella seguro no conoce los lugares por abajo;
s6lo conoce los por arriba; ella bhabia vivido un tiempo en Huancarin de nifia, pero ahora casi no
viene”.

In Variant II, therefore, two story types merge together: the pursuit sequence common
to each one provides the link that makes this possible. However, the reasons for the fusion
must be sought beyond a mere structural compatibility between the two stories. The evolution
of this variant must also be explained in terms of the narrator’s personal interest in applying
the terms of the oral tradition to her own situation. She brings the action of the regional
variant onto the defined space of land below her house as a means, as it were, of affirming
her own particular stake in that stretch of community territory (20).

This text provides one example of the influence of the individual narrator’s personality
upon the oral tradition. This, in turn, has far reaching implications for our general under-
standing of the processes of change and transformation in that tradition. Variant IV and V
provide other examples, as I shall show in 3.6, below.

3.5 PLANT IMAGERY IN THE ACHKAY NARRATIVES

 The characterization of the achkay figure in myth is further achieved in terms of bota-
nical references. Her trajectory on the vertical place, between the approximate altitudes of
2,600 and 4,200 metres above sea-level, over a horizontal distance of some four kilometres
(from Numyaq to Kanchash), has the effect of symbolically linking her with the range of con-
trasting micro-environments to be found at this latitude in the tropical Andes.

She begins her journey in the warm valley (local Quechua: “gichwa”), ascends to the
puna (local Quechua: “ballga”), and descends for burial or falls to earth (depending on the -
version) at an altitude classifiable as lower puna or suni. The latter (3,400-3,700 metres) is the
altitude at which most agricultural activities are carried out in this region, and where most
present-day human settlement is situated. Curiously, the local Quechua dialect has no word to
refer to it.

The botanical references we find in the texts reflect these ecological divisions to some
extent. As a further approach to unravelling the meaning of the achkay metaphor, I shall take
a closer look at them.

According to the Pariarquino system of botanical classification, the great number of
plants used for medicinal purposes are referred to as “hampi” (‘remedy’). Within this catego-
ty, a distinction is made between “hacha” (‘herb’, ‘plant’) and “wayza” (‘flower’). Those
plants for which there is no useful purpose, and which may be harmful to people, are labeled
“mana alli bacha” (‘no good plants’). _

With regard to the plants mentioned in the achkay stories, in many cases there is an
apparent discrepancy between the cultural and symbolic value conferred on these species in
the context of the narratives themselves, and the value attributed to them in other contexts,
for example that of curing practice and talk about curing practice. However, in what might at
first seem to be contradictory for the outsider to the culture, there is surely to be found a

(20) Rappaport’s data is again of comparative interest here: Pdez mythology tells how the caciques
would climb high mountains and distribute all the land in sight to their subject communities; “seeing” over
the land was a symbolic means of claiming territorial rights to that land (Rappaport op. cit. p. 9).
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logic, internal to the symbolic system of representations of the culture under study. Such is
the present case.

The nettle, the bramblebush and certain varieties of cactus are classified as “mana alli
hacha” in the narrative context. The storytellers invariably insist on their negative aspects:
their tendency to sting and scratch the skin and to tear one’s clothes as one works in the
chacra. On the other hand, and in a different context, when I asked questions about the medi-
cinal plants (“hampi hacha”) used to protect against and cure the various forms of mal de
campo, these very same species were among those mentioned.

- For present purposes, a few examples should suffice: I was told that the leaves of the
shiraka (bramblebush), and those of the ishanka species (stinging nettle), are boiled in the
water used for bathing as a measure against hirka tariksa (sickness caused by contact with the
mountain spirits.) One of my assistants, Elena L---, whilst helping me to translate the text of
Variants IV and V, put words into my mouth when she remarked: “¢por gué es medicinal la
ottiga si es hierba mala?”. To this her mother replied: “porque es contra la hechiceria, se hace
bafio y no le pasa nada, la ortiga es una contra”. To go by this information, the stinging nettle
has curative powers against illness caused by malevolent forces both in nature (hirka tariksa)
and in society (witchcraft).

The cactus known as #/luyma, said to have sprung up from the places where achkay’s
‘body fell, also has medicinal purposes: “cura cuando se ponen duros los senos con exceso de
leche; se le pone ulluyma asado y rallado, como emplasto”, explained one informant. Whilst in
the myth, the presence of achkay has a negative effect on the well-being of humans and on
their reproductive capacities in particular (21), in practice, a plant originating from her is put
to a use associated with motherhood and fecundity.

There is therefore a positive as well as a negative side to the achkay, if we contrast the
theory of the myth with the practices of everyday life. It is significant, in this respect, that the
named places at which the achkay fell to earth or was buried (Sillka Pukyu and Kanchash) are
situated at the altitude most propitious for cultivation, and at which many of these plants of
double nature grow: the nettle stings but it also heals; achkay in her world was a threat to
humankind but once put to an end, some positive force was released from her.

3.6 THE SOCIAL MEANING OF “ACHKAY”

By examining the culinary, topographical and botanical imagery in the narratives, I
hope to have demonstrated-the “primary” meaning of the figure of achkay, as this is expressed
within the bounds of the myth itself. In accordance with my stated intention (p. 17), I now
come to examine the “secondary” or derived meaning of the achkay figure. How is the notion
of “achkay” applied to aspects of experience in the real world, in Pariarquino thought?

Indications of the social application of the notion are found first of all in the personal
variants of the achkay story provided by dofia Jacinta (Variants IV & V). In August 1982,
when I made this recording, the narrator had been in legal dispute with her ex-brother-in- law,
don Pedro L---, for ten years. She accused him of having sequestered eleven head of cattle
belonging to the community herd, and she was spending time and money on a series of
drawn-out and embittered court hearings in Huanuco. According to all accounts, her sister
had separated from don Pedro some thirty yeats ago and established herself in a separate
household in Pariarca, whete she reared her six children without his suppott. Don Pedro con- -
tinued to live on his land at Huancaran, without ever re-marrying.

Doiia Jacinta founds her theory of don Pedro’s ascendancy upon the fact that he bears
the same family name as the cacigue Ambray L--- of oral tradition. In this respect, the majority
of people with whom I spoke on the subject, were in agreement: the L---s of Huancardn are
surely descendants of the cacigue who, as the story goes, also lived on that site. On the one
occasion I had to meet and talk with don Pedro himself, I questioned him on the matter: he

(21) The detail of the black rainbow which rises above the lake formed by the ackkay, should not be
neglected in this connection: contact with this phenomenon (“yana sigiyaw”) is thought to produce a false
pregnancy in women, after which they give birth to a mass of jelly (“babosidad”) instead of a baby.
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too thought it possible that Ambray had been his ancestor, although he had his doubts about
the story of his “flight” to Yaqa Willka and transformation into stone. Despite the bad light
in which the cacigue is portrayed in tradition, don Pedro showed no embarassment about his
family’s reputed origins.

Where there is lack of consensus, however, is on whether the L---s, and Ambray in his
turn, are descended from the stock of the mythic ancestress achkay. The quotation given as a
prologue to this study is an extract from a long conversation I had with don Pedro’s youngest
daughter in which she voices her own doubts on the matter.

Nonetheless, the conceptual link between the achkay, the cacigue, and the present-day
member of the L--- family, is encouraged and reinforced by the personal characteristics which
they are perceived as having in common. Certain adjectives serving to define these character
traits crop up recurrently, both in the context of myth and in the course of conversation. I
shall analyse some examples.

3.6.1 “Yaqa”: the image of the asocial in Pariarca society

In dofia Jacinta’s story of the achkay that created the Black Lake and threatened the
populations of the villages at Qepaasin and Huancaran, the narrator claims that the ancestress
settled at the latter site where she had offspring. It is at this point that her narration becomes
an exposition of a personal point of view. I refer to lines 56-60 of Variant IV, the original of
which reads as follows:

“Entonces saynuupa say achkay warmi, say yaqa, saychuu taayan. Saynuupita kay
Huancaranchuu say Ambray runakuna, say achkaypa kastanchir, saychuu winarqga.
Saychuuqa taakush. Ambraypa markan say Huancardn kash. Entonces saynuupami say
yaga warmipa, say yaga achkay warmipa maldisyonnin o podernin formakashqa -say
Yana Qocha”.

‘So that is how that achkay woman, and those bad people live there. After that happened,
Ambray’s family, the descendants of the achkay, grew up there. They lived there. Huan-
caran is Ambray’s village. So that is how that bad achkay woman’s curse or power

formed Yana Qocha”.

In this passage we notice the use of the adjective “yaga” as a means of describing
achkay. She is referred to as “yaga warmi” and “yaga achkay warmi”, and at the same time the
cacigue Ambray and his descendants are said to be of her lineage (“kasta”). The adjective
“yaga” is translated by my assistants as ‘zalo’, and so I have glossed it as ‘bad’ in the English
translation. However, this one word is quite inadequate to convey the range of connotations
that the term “paga” has to the Quechua speaker. I shall attempt to show what those connota-
tions are.

When asked about the name of the mountain with which both achkay and Ambray are
linked in the mythology, don Eduardo translated “Yaga Willka” as ‘nieto desobediente’ (‘bad
greatgrandson’). Here we have a more exact indication of the meaning of the word: Ambray
fits this description for his failure to conform to the norms of behaviour expected from him
on the part of both the Spanish and Inca authorities. When I asked don Eduardo whether he
too thought Ambray to have been the descendant of achkay, however, he replied in the nega-
tive. He believes this to be a notion fostered by those who have personal interest in the idea
(i.c. dofia Jacinta and others in conflict with the L--- family). He affirms that the name “Yaga
Willka” comes from the term of address which the Inka Pachakuti used with the rebellious
cacique: “el Inka trataba de nieto a cualquiera; tenia costumbre de tratar por nieto no mis, como
era viejo. A cualquiera le decia “willka” por ser viejo”.

“Yaga” as an adjective is related to the verb stem “‘yaga-”, attested in commonplace
usage as meaning ‘to deviate, to turn from the main path onto a smaller one’, for example:
“yagarkamuyiaa!” (yaga-rkU-mu-y-raa ‘deviate’-upward direction-movement towards speaker-
imperative-aspectual enclitic) ‘come on up this way!’, spoken as an instruction to leave the
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main footpath and take a short cut upwards, towards the speaker. Many similar utterances
were registered. In the contexts under discussion here, we have examples of a more figurative
use of the word, adjectivally to denote someone who deviates from the social norm.

“Yaga” is therefore an appropriate way of qualifying the character traits of achkay and
Ambray alike. Lines 66-67 of Variant IV confirm this:

“sayshi say achkaypa kastan saypita yuriq saypita kastampis kakurqachir say Ambray
runa, yaqa runa, achkay runa niyan, say Ambray yaqa runapa’.

‘And from achkay’s family there descended the Ambray person, the bad person, the
“achkay” person as they say. Perhaps it was also the family of the bad Ambray person’.

What is interesting in this extract is the appearance of the term “achkay” as a pejora-

tive epithet, used to qualify the cacigue Ambray himself: he is referred to as “yaga runa”,
“achkay runa’ and “Ambray yaga runa” (‘bad man’, ‘achkay man’, ‘Ambray bad man’), respec-
tively. In fact, this whole passage calls for a linguistic analysis which would show up the
gradations between the narrator’s use of the word “achkay” as a proper name to refer to a
particular mythological entity (through whom a putative genealogy can be traced), and her use
of it in a classificatory way as an epithet to describe the personal qualities of the referent.
, As adjectives, the words “achkay” and “ypaga”, together with others which I shall men-
tion, can be considered as quasi-synonymous members of the same semantic field. When jux-
taposed in the body of a text, they function isosemically, mutually reinforcing each other in
the description of the person they serve to qualify.

The best illustration of this process is provided by an extract from a conversation I had
in september 1984 with dofia Paula of Huancardn, narrator of Variant II. Dofia Paula is the
niece of don Pedro L--- and, like the majority of his family, lived in enmity with him. A his-
tory of rivalty over the distribution of land had led to a rift which lasted until the old man’s
death. This event had occurred just two months before our talk, and the details were still
fresh in her mind. The extract provides examples of the use of the term “yaga” and its seman-
tic cognates, with specific reference to the character of don Pedro L---, whose genealogy is so
controversially traced back to achkay and cacigue Ambray. Dofia Paula speaks in reply to my
asking her about the circumstances of don Pedro’s death. I give an English version of the text
with the relevant Quechua words and expressions retained in their context, and explained in
the glossary beneath:

“He died alone. Because he was yaqa nobody went near him. Neither his son nor his
daughter Elena, nor anybody. Because he was yaga, no-one said to him: “You may be
hungry, you may be thirsty. Drink this, eat this”. Even if he came walking near our
house and we called to him: “Come and sit with us!” he used to shout back: “Damn you!
What do you want on my land?” That’s what he used to say to me: “You great whore!
(“gran puta!”) What do you want at my door?”. So I never went near him. And then, his
son Jesus and his wife, they got mad at me saying: “Why didn’t you come to our father’s
funeral? You didn’t come to bury him, you kept away from him, you never gave him any
assistance.”
But who would help a man who says such things?
Take yourself, my girl: if, when you come to my house, I were to say something like that
to you, wouldn’t you take offence? Would you come back a second time? You would
probably say of me: “That woman is ereexi, she’s achkay, she’s yaga.”
And that is why I didn’t call at this house.
question: What is “ereexi”?
Chikiy, chikikuy, yaqa, ayapaakun, axapaakun. That's what ereexi is: ereexi, chiki, yaqa.
question: And “micha” too?
Yes, micha, yaga. And for “micha” we also say “mana qarakuq”.
question: So what are yaga people like?
People who are yaqa die without assistance. Nobody gives them a hand. If a sick person
is a good (“alli”) person, then we take pity and we say: “Poor thing!
Drink this! Eat this! I'll cure you with this remedy.”
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Yesterday my comadre came and cured my little grandson in that way.
But if the sick person is yaqa, people take fright and say: “How can I go to the house of
that yaga person, of that ereexi person? I'll not go,” they say”.

Glossary:
ereexi hispanism ‘hereje’, the dictionary definition of which is ‘indifferent;
agnostic; lacking in respect for traditions, ete.
chikiy ‘to hate’
chikikuy ‘to envy’
ayapaakun ‘he is resentful, bitter towards people’
axapaakun ‘he is angry towards people’
micha ‘mean’

mana garekug ‘one who doesn’t invite people to eat’

What is striking about this passage is the way in which we can recognize in it the
expression of those same cultural attitudes with regard to the asocial that we were able to
determine through the myths themselves. Indeed, the rift between dofia Paula and her uncle is
often dated, when the subject crops up in conversation, from a particular occasion, when her
son Luis (now in his twenties) was’still a babe in arms. It was the muchuy tyimpu and dofia
Paula approached don Pedro for food to supplement her meagre supplies. According to her
account, he owed her compensation for damage that his cattle had done to her land and
fences on a previous occasion, and now she sought repayment when most she needed it.
There was a violent row in which don Pedro denied her request, and in which they came to
blows. It is to this incident, some twenty years old, that dofia Paula refers when seeking
further to illustrate her uncle’s yaga qualities.

4 CONCLUDING REMARKS

In this study, I hope to have demonstrated some of the factors to be taken into
account in seeking a fuller understanding of the symbolic meaning and social function of tra-
ditional narratives in a Quechua cultural context. To some extent, the aspects on which I have
concentrated (perhaps at the expense of others) are ones which are not generally included in
the now classical Lévi-Straussian style of structural analysis of such material. Whilst the latter
remains important, I believe that the aspects I have examined here give additional and indis-
pensable insight into what may be considered to be the message of the traditional oral narra-
tive. I would venture that these further considerations bring us closer than structural analysis
alone can do, to knowing what oral tradition means in practical and symbolic terms for those
whose lives it affects and who transmit it.

The personal identity and circumstances of the narrator can help explain apparent
idiosyncrasies in any given version of a myth. In this regard, we can learn much about the
influences and creative processes that promote the transformation of traditions. Close atten-
tion to the language of the original text can bring to light nuances which translation into a
European language may fail to render.

The study of mythological discourse within the context of talk in general can also be
useful. By listening to an account of past events in a family’s personal history, we may find as
many clues to the system of ideals and values operating within a given culture, as we may find
by studying the myths themselves. Indeed, perhaps it is not going too far to suggest that such
anecdotes —belonging to an individual’s, a family’s, or a village’s personal biography— con-
tain the seeds of the oral traditional tales of tomorrow.
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