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Indians, gives the impression that the only way out of this mess would
be salvation in the Indian culture. Nevertheless Arguedas does not idealise
the Indians as being all positive. He denounces some of their bad habits,
for instance, their drinking. But, nothing in Deep Rivers can compare
to the love Arguedas received when he was living in the ayllu.

Arguedas's first works in the 40s were considered by some critics
to mark the end of a period of indigenous literature, which had fallen
into some of the same mistakes of the previous period of Indianist
"romantic" literature (Alemany, 1992). It was said that there had been
no real attempt to identify and explain the Indian's cultural identity.
However, Rodríguez Luis (1980) could foresee that this trend in litera-
ture had not died but rather would be continued. He emphasized that
there would be a better opportunity to analyse this kind of literature
through the new trends in novéis in the boom era of Latin American
writing.

Arguedas himself would be the link between what has been called
Indigenistic literature and neo-indigenistic literature (1971). He ex-
presses clearly his anger and frustration when he gets to university level
and reads for the first time the description made of the Indian popu-
lation in literary works by López Albújar and Ventura Calderón, also
Peruvian writers at the time. It is then that he decides to write about
them and, in a way about himself, since he had been raised by an
Ayllu of Indians. His visión of the future and cultural identity of his
people will undergo a drastic change throughout his literary work. In
Deep Rivers, Indians and mestizos are basically two extremes with little
to share; however later on in Todas Las Sangres he will adopt an in-
tegrating visión emphasising the mixture of cultures as the real cultural
identity (Alemany, 1992).

Since the word culture has been used with so many different mean-
ings, it is necessary to determine at this point what we mean by culture
in this essay. Culture is above all a matter of meaning (Hannerz, 1992).
It has to do with ideas, experiences, feelings, as well as with the ex-
ternal forms that such internal experiences take as they are made pub-
lic, available to the senses, and thus truly social. Arguedas's Deep Rivers
offers plenty of materials, symbols and several conceptual dimensions
that can be analysed in various degrees of complexity.

The concept of cultural identity or "oneself is in a way the notion
of a "self-concept" or a "self-system" which is linked to the recognition
of valué given to a cultural heritage, one's patrimony (Ainsa, 1986). Ac-
cording to Sambarino (1980), this patrimony consists of everything that

136



TEACHING CULTURE IN FOREIGN LANGUAGE PROGRAMMES AT THIRD LEVEL EDUCATION

has been produced as culture by a specific group: architectural evidence,
as well as signs and symbols passed on through oral tradition, the lite-
rature, the language or languages, handicrafts and folklore, music and
dances, myths and beliefs, rituals and games. Deep Rivers does not fall
short in any of these aspects.

What establishes a difference between Arguedas's work and that of
his contemporaries, is the fact that he is one of few Latin American
writers who speak about the Indian people from inside this culture. He
was raised by an Indian community, an 'ayllu', until the age of 12-14
when his father decided to take him to a boarding school in Abancay;
to insert him into the mestizo world. Arguedas's first language was Que-
chua and therefore his view of the world, his way of thinking was in
the first instance that of the Indians in the ayllu where he was brought
up with love and care. Fernando Ainsa (1986) groups Arguedas together
with Joao Guimaraes Rosa in Brazil, Juan Rulfo in México and Rubén
Saguier in Paraguay. He says all these writers have been able to per-
ceive and assimilate essential aspects of the identity of these minority
ethnic groups through an integration of culture and language.

As in Arguedas's case, although these writers have expressed them-
selves in Spanish, the syntax, style and some semantic units belong to
the indigenous language, namely Quechua, Guaraní, etc. This cultural
aspect of Deep Rivers could well serve as the context for analysis of
the influence of vernacular languages on Latin American Spanish. Also
to establish the presence of Amerindian words in today's peninsular
Spanish. Arguedas does not sitúate himself outside but inside the Quechua
language. He uses it in his attempt to communicate with the Indians
in the haciendas, an attempt to be identified as one of them; but he
fails. "Señoray, rimakusk'aykif" (Let me talk to you señora). "...They
would no longer even listen to the language of the 'ayllus'" (p. 47).
Here language as an element of cultural identity can be discussed and
linked to the Irish situation where English was imposed during colo-
nial times.

Rubén Bareiro Saguier says this use of syntax and forms of the ver-
nacular language is a process of progressive appropriation carried out
of a cultural patrimony the literature; patrimony which already exits:
the collective creation carried out by constant offerings which have en-
tered into the main part of the patrimonial language. The oíd myth then
of a "degeneration/depreciation of language becomes a productive and
an enriching one". According to Bellini (1992), Arguedas did not find
it easy to find a convenient style to write in Spanish about his Indian
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roots (something that was "himself')' He was fully aware that the "im-
proper syntax" in Spanish would conform the right mould/ tool for his
writing. Vargas LLosa also observes that Arguedas was not particularly
careful about style or even keeping the same style through a novel.
His writing was more a necessity to communicate and once he found
the way he was not extremely preoccupied about style.

The fact that he uses Quechua words and phrases to identify the
closest people, things or what is mostly heartfelt to him, is important.
It reveáis the necessity Arguedas had to ñame things with the words
he had first learned. These are key words in his society and his world
(Williams, 1976). The concept behind, the meaning and scope would
definitely not have been the same, had he used the Spanish equivalent.
As Lotman and Uspenski (1976) observe, this need to ñame something,
to find and use the right ñame appears again when Ernesto repeats the
word zumbayllu to himself many times. Somehow this gives him a feel-
ing of assurance, of comfort to him. And this is also a common feature
in anthropological mythology.

Arguedas in Deep Rivers is not only perceptive of the social differ-
ences between oppressors and oppressed, but he is also sensitive enough
to be aware of the power of language and speech. He is quite clear
about the different ways in which, for instance, the priest addressed
the colonos in the hacienda when he made them cry, and the way he
addressed the small-town landowners, the señores in church. He even
pictures the different tone and language when the priest talks to the
students in the school. All this authority, this power can be analysed
in terms of manipulation. What Spanish is good for, and what is the
use left for Quechua. While Arguedas tries to search his own identity
or at least in order to impose himself as a master. One can cover various
topics here including the relationship between language and ethnic
identity, inter-group communication and miscommunication; represen-
tations of ethnicity in Deep Rivers and other perhaps Irish cultural texts,
and how ethnicity is involved in socialization, valúes, religión, and so-
cial institutions.

Every time Arguedas makes use of words, phrases or songs in
Quechua, I think he achieves at least two aims. One is to be as ob-
jective as possible in the way he is telling us the story, given that a
mere translation will not carry the same meaning and therefore may
not be sufficient; and secondly, he is aware of the existing conflict be-
tween the actual literary written language and the oral tradition. The
Andean culture is, as Cornejo Polar (1994) states, in the middle of a
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conflict between what is spoken and what is written. This is the same
conflict that exits between the literate and the illiterate. There have
been disastrous consequences due to the fact that the education system
in Perú has not properly valued oral tradition.

Concerning the narrative and the role of remembrance in it, Bellini
explains how the past is alive and present in the narrator, and that this
is the whole reason for the first to exist. This present experience vali-
dates the past and with it all the symbols which, although pertaining to
an experience already lived, are still truly present in the narrator. Al-
most all critics agree that Arguedas was not happy with his present Ufe
and his narrative in Deep Rivers is an remembrance of a better Ufe, that
in the ayllu-. una. Añoranza. Vargas LLosa (1992) insists that, it is this
remembrance that determines the use of lyrics and poetic language. In
his view, Arguedas idealises objects and people in his memories of them.
Although this is true, one has to admit that this idealisation mainly oc-
curs when Arguedas talks about those cióse to him, and even then, there
are many instances when the same person is attributed both negative
and positive characteristics. Probably the best example is the priest, the
principal of the school, who at times is a warm person to Ernesto but
at other is the devil in person talking to the peasants.

Likewise, the mixing of Indian/non Christian and mestzzo/Christian
cultural aspects occurs many times throughout the novel. When Vargas
LLosa states that Arguedas idealises animáis, plants and objects in a
"pagan way", to the extent of making them sacred/or believe they are
sacred, what we actually have here, is evidence of a mixture of two
cultural aspects. On the one hand the Indian mythology would have
this characteristic: Apus (mountains) are Gods, the lakes have sacred
powers, etc. On the other hand, we have the cultural aspect brought
with Christianity that would consider these Indian belief as pagan ones.
In my opinión Arguedas does not have any problem at all in attribut-
ing sacred powers to rocks, rivers, to the zumbayllu. That is what he
learned in his ayllu. And the Indian population did not leave aside all
these beliefs when they took on Christian beliefs. They actually copied
the new rituals and added new icons, but kept their own superstitions
and religious beliefs. These religious cultural aspects have coexisted for
over five hundred years.

This mixture of religious beliefs is perhaps one of the main com-
mon cultural aspects for Latin Americans where there is a significant
present of Indian population. It even goes further in certain cases
where Christianity has not entered at all. When Alan Sandstrom (1991),
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an anthropologist doing research on the Nahua Indians -descendants
of Mexico's ancient Aztecs- asked about religión, he was told by a vil-
lager that, religión was one of the demonstrations of their cultural iden-
tity, different from that of the mestizo population. "Religión is a way
of expressing our resistance", the villager said.

Another strong cultural aspect is the adscription of man to his land,
his territory or surroundings which is also present in Deep Rivers. The
dramatic use of the scenery immediately helps us identify the Andean
región. But Arguedas's sense of place seems to me to be rather than
merely in a physical place, in a spiritual one he has created for him-
self. Perhaps the idea about an Ínter cultural space may be worth stud-
ied in Arguedas's case. He situates himself in a space in between which
shares aspects from both cultures, somehow a space of his own.

Arguedas's relationship with his physical surrounding in Deep Rivers
flows like a conversation between him and the rocks, the rivers, and
the trees. He can feel them, and he can feel for them. The father acts
as a facilitator at times but Ernesto can manage quite well on his own...
For instance the encounter with the Inca wall, when he says "I walked
along the wall, stone by stone. I stood back a few steps, contemplating
it, and then carne closer again. I touched the stone with my hands, fol-
lowing the line, which was an undulating and unpredictable as a river,
where ... In the dark street, in the silence, the wall appeared to be
alive; the lines I had touched between the stones burned on the palms
of my hands" (p. 11).

Vargas LLosa sees this communication with nature as the only alter-
native Arguedas has since he does not belong to either world, the white
or the Indian one, and therefore he cannot communicate with men any-
more. I totally disagree with this view and I rather see Arguedas' com-
munication with nature as a cultural aspect pertaining to the Indian
view of the world around them: a very different perception from that
of the white man. The omnipotent/almighty forces of nature are always
present in Indian mythology. Superstitions that have to do with treating
nature with respect because of fear of retaliation; all this is part of a
mentality that Arguedas acquired in his early years and is still present
in his adult Ufe.

Arguedas, in my opinión, is not disillusioned at all with his Indian
upbringing. Ernesto recognises that the love he is capable of giving and
receiving, is the love he received from -and obviously gave to- the
mamakunas. ". ..donde las mamakunas me protegieron y me infundieron
la impagable ternura en que vivo".
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Bellini (1992) has made a careful study of some of the symbols
found in Deep Rivers. I will mention some of them. Firstly, he mentions
Cuzco that represents a sacred place, the promised land according to
Arguedas's father where all pain and misery would disappear. Then the
ruins of the Inca Empire, which Ernesto finds no problem identifying
himself with immediately. He communicates with them as if they had
been around him all his life. He is no stranger to them and to him
they are alive and with enormous power. In my opinión, they are the
symbol of Arguedas's belief and admiration of the grandiosity of the
Incas, and his love for the Indians, their descendants.

The sound of the Maria Angola bell in the Cathedral in the main
square in Cuzco, also symbolises the power of gold taken away from
the hands of the Incas. However, at the same time, it also symbolises
the frustration, the sadness of a defeated culture. "We stood together,
and I was thinking of the way my father had described Cuzco on our
journeys, when I heard a musical sound. The María Angola, I cried..."
(p. 17).

Vargas Llosa (1992) suggests that the whistling "trompo" fulfils al-
most a totemic function in the novel for Ernesto who refers to it as,
"To me it was a new kind of being, an apparition in a hostile world,
a tie that bound me to the courtyard I hatecl, to that vale of sorrow,
to the school".

When Ernesto meets "El Viejo", his únele, the description of this
oíd man with hard skin and bony appearance, gives us the idea of a
mixture of fear and distrust. His dream of Cuzco starts becoming a
nightmare when he sees the tree in the patio that had been abused,
and then the pongo who is practically a shadow of a human being. All
these symbols of decadence mingle with symbols of hope of which his
father is the most significant one. The blue eyes somehow constitute
looking up to the white race. His father had blue eyes and this is men-
tioned several times. The girl he remembers warmly from the hostile
town where he stayed once with his father had blue eyes. Also the lady
who helps him after the women's riot has blue eyes, and these inspire
trust in Ernesto.

All the references to na ture, basically conform a set of positive sym-
bols belonging to the Indian culture: the mountains, the lakes, the
Indian legends, the sound of the zumbayllu similar to a mysterious
singing; all these bring a positive feeling and consolation to Ernesto.
Vargas Llosa goes even further saying that it is the Andean landscape
that is the main character in Deep Rivers. This paisaje takes on human
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