
5. The Structures of Kinship and Marriage

5.1 Terms of Address

Chuschino terms of address reflect the organizational principles of genera-
tion, sex, relative age, and genealogical distance. These same principles will
reappear when we discuss the structure of the kindred's bipartition of near
(ayllu) and distant (karu ayllu) relatives. The behavioral aspects of these
Principles will become clear in chapter 6, a discussion of three indigenous
rituals, and chapter 7, an explication of the operations of reciprocal exchanges.
In ritual and reciprocal exchanges, the most important categories are genera-
tion mates, both consanguines, or ayllu, and afflnes, called awra. Generation
mates of the same sex, siblings, and children of parents' siblings-or first
cousins- share reciprocal terms; wawqey, male to male, and nanay, female to
female. Cross-sex generation mates are differentiated: paniy refers to "sister,"
male speaking, and turiy to "brother," female speaking. In the marriage cere-
mony (5.6), the exchanging units are clearly brothers and sisters, and the
preferred marriage alliance is to exchange generation mates of a couple,
thereby strengthening the affinal ties between two kindreds.

Differentiation by sex is seen in parent and child terminology as well. A
woman addresses a boy child as qari waway, a girl child as warmi waway; a
man addresses his children as qari churiy and warmi churiy. Wawa, the term
used by women, is a general term for child or baby. Sex of speaker is not a
criterion for parent terms; taytay and mamay are used by males and females
alike. Parent terms are used generally to denote respect and deference.
Document sources reveal that sex differentiation was applied to ascending
generation terms during Inca times (Rowe 1963: 250, Zuidema 1977a) with
bifurcate merging terminology for siblings and cousins of parents. Mishkin
states that in Kauri, "fathers' brothers are called 'fathers' and mothers' sisters
'mothers' or often 'aunts'" (1963: 452). Likewise, Webster (1977) attests



100 The Structures of Kinship and Marriage

to bifurcate merging terminology in modern Q'ero with the Incaic terms for
father's sister, ipa, and mother's brother, kaka. In Chuschi and the neighbor-
ing village, Huarcaya (Catacora 1968), the Spanish terms tio and tia are used
for siblings and cousins of parents. Quechua morphological suffixes and
pronunciation result in tiuy and tiay. These terms, as well as the terms for
ego's generation mates, are extended collaterally to the categories of distant
relatives such as karu wawqey or karu tiuy.

An examination of the adoption of Spanish terminology reveals only one
set of terms uniformly Hispanicized, tiuy and tiay and the corresponding
sobrino and sobrina terms for the child of one's generation mates, including
the children of siblings and first cousins. This set of terms conforms to
earlier Quechua referents and not to correct Spanish usage. All other Spanish
terms are unilaterally applied, with alter responding with the traditional
Quechua terms. For example, the appropriate address for grandparents and
further ascending generations to the fourth generation is the Spanish abuelo-
abuela. However, alter responds with the Quechua for grandchild, willkay.

The same unilaterality is evident in affinal terminology. A man who
marries "my child" or "my sister" (including first cousin) is addressed masay.
Likewise, the woman who marries "my son" or "my brother" is called
llumchuy. However, both of these respond with the Spanish terms (see table
1). Another instance is in the case of an illegitimate child born to a legally
married person; the child is called hijo politico, and responds in Quechua
mamay-tatay. Hijo politico in Spanish usage generally refers to one's son-in-
law, not to an illegitimate child. Note that with the exception of the last
case, all other instances of Spanish-Quechua ego-alter combinations are
instances where the Quechua word is retained for the subordinate term
and the superordinate term is Spanish.

An interesting insight into the ambiguities of the system is provided by an
examination of the terminology accompanying joking relationships. A man
and a woman jokingly call their spouse's ayllu generation mates "husband"
and "wife." These are the only two categories of the two ayllus not automat-
ically redefined as nonmarriageable during one of the ceremonies accompany-
ing marriage, the perdon. If they are single, they do not participate in the
ceremony and thereby remain marriageable. Both the sororate and the levirate
are practiced. A godparent jokingly calls the godchild "little wife" or "little
husband" if he or she is the first born. like the awra, compadres are selected
from the marriageable category and are ritually redefined as nonmarriageable.

Grandparents jokingly call their grandchildren "little husband" and "little
wife." An informant clarified this relationship by explaining that "grand-
parents are both ayllu and karu ayllu." The grandparents' generation contains
the crucial collateral link to marriageable karu ayllu persons. Descendants of
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TABLE 1
AYLLU TERMS OF ADDRESS
A. Ego's Generation

Generation

Ego's

Generation

Mates

Ego
Addresses

Alter

Wawqey
(male
speaking)

Paniy
(male)
speaking)

Turiy
(female
speaking)

Nanay
(female
speaking)

Mayorniy

Sullcay

English Gloss

Brother-my parents'
male child

Cousin-my parents'
siblings' male child

Sister—my parents'
female child

Cousin-my parents'
siblings' female child

Brother—my parents'
male child

Cousin-my parents'
siblings' male child

Sister-my parents'
female child

Cousin—my parents'
siblings' female child

Eldest sibling

or

Eldest cousin

Younger sibling

or

Younger cousin

Spanish Gloss

Hermano

Primo

Hermana

Prima

Hermano

Primo

Hermana

Prima

Hermano, na
Mayor

Primo, ma
Mayor

Hermano, na
Menor

Primo, ma
Menor

Alter
Responds

Wawqey
(male
speaking)

Turiy

Paniy

Nanay

Sullcay

Mayorniy
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TABLE 1
AYLLU TERMS OF ADDRESS
B. Ascending Generations

Generation

First

Ascending

Generation

Second
Ascending
Generation

Third
Ascending
Generation
Fourth
Ascending
Generation

Ego
Addresses

Alter

Taytay

Mamay

Tiuy

Tiay

Abuelo or
Machuy *

Abuela

Abuelo,
la

Abuelo,
la

English Gloss

Father—my male
parent

Mother—my female
parent

Uncle—my parents'
Wawqen and Turin

Aunt—my parents'
Panin and Naflan

Grandfather—my
parents' male parent

Grandmother—my
parents' female
parent

Great grandparents

Great great
grandparents

Spanish Gloss

Padre

Madre

Tib

Tia

Abuelo

Abuela

Bisabuelo,
la

Tatarabuelo,
la

Alter
Responds

Churiy

Waway

Sobrino,
na

Sobrino,
na

Willkay

Willkay

Willkay

Willkay

*Machuy is still used by some in the village. It also denotes any old man.
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TABLE 1
AYLLU TERMS OF ADDRESS
C. Descending Generations

Generation

First

descending

Generation

Second
Descending
Generation

Ego
Addresses

Alter

Churiy
(male speaking)
Qari Churiy
(male speaking)

Warmi Churiy
(male speaking)

Waway
(female
speaking

Qari Waway
(female
speaking

Warmi Waway
(female
speaking

Piwiy
(female or
male speaking)

Paqway
(female
speaking)

Usupay

Hijo Politico
Hija Poh'tica*

Uywasay

Sobrino, na

Willkay

English Gloss

My child

My male child

My female child

My child

My male child

My female child

My first born

My last born

My child born to
me before marriage

My child born to
me by someone not
my legal spouse
The child that I
have raised or my
adopted child

The child of my
Wawqey, Paniy,
Turiy or Nanay

Grandchild

Spanish
Gloss

Hijo

Hija

Hijo

Hija

Hijo, ja
Adoptivo,
va

Sobrino,
na

Nieto, ta

Alter
Responds

Taytay

Mamay

Taytay

Mamay

Mamay

Taytay
Mamay

Taytay
Mamay

Taytay
Mamay

Tiuy
Tiay

Abuelo
Abuela

The general Spanish usage of hijo politico is that of son-in-law.
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TABLE 2
AFFINAL OR AWRA TERMS OF ADDRESS

Generation

Ego's

Generation

First
Descending
Generation

Second
Descending
Generation

First
Ascending
Generation

Ego
Addresses

Alter

Qusay

Warmiy

Masay

Llwnchuy

Masay

Llumchuy

Entenado,
da

Masay
or Willkay

Llumchuy
or Willkay

Suedruy,
dra
Tiuy, a

Awray

Masamasiy

Warmimasiy

English Gloss

Husband

Wife

Brother-in-law—the
man who has married
my Paniy or my
Nanay

Sister-in-law—the
woman who has
married my Wawqey
or my Turiy

Son-in-law—the man
who has married my
WarmiChuriy, Warmiy
Waway, or Sobrina
Daughter-in-law-the
woman who has
married my Qari
Churiy, Qari Waway,
or Sobrino

My spouse's Hi jo
Politico

My Willkay's husband

My Willkay's wife

My Warmiy's or
Qusay fs father,
mother, uncle, or
aunt

The Ayllu members
of a person who has
married into my
Ayllu (see 5.4)

Co-inlaws of same
sex (masi refers to
sharing equivalent
relationship)

Spanish
Gloss

Esposo

Esposa
Cunado

Cufiada

Yerno

Nuera

Alter
Responds

Warmiy

Qusay

Cunado,
da

Cunado,
da

Suedro,
dra
Tib, a

Suedro,
dra
Tib, a

Padrastro
Madrastra
Abuelo, la

Abuelo, la

Masay

Llumchuy

Awray

Masa-
masiy
Warmi-
masiy
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grandparents' siblings are the closest relatives (second cousins) deemed
marriageable. Grandparents and their siblings call each other by the same
term, and if a relationship is established with grandparents' siblings, the
term abuelo or abuela is extended to them. Thereby lies the ambiguity;
grandparents are both ayllu and karu ayllu.

5.2 The Ayllu and Karu Ayllu: The Kindred

Ayllu is a general Quechua term denoting relative. A complementary
term is used to differentiate near relative (ayllu) and distant relative (karu
ayllu). However, the word ayllu is a general term that can refer to many
kinds of groups. One informant told me that ayllu refers to "any group
with a head." He explained that an ayllu can be a barrio, the entire village,
one's family, or even the district, the department, or the nation. Salvador
Palomino (1971 and 1972) has expertly described the various forms of ayllu
structures as barrios and/or moieties in the Pampas River region. Our
concern here will be with ayllu as a kin term.

An examination of the kin terms ayllu and karu ayllu reveals the struc-
ture of a sibling-centered kindred, in which the organizing principle is
genealogical distance at the second ascending generation. Ego's grand-
parents' siblings and their descendants are excluded from the ayllu and
categorized as karu ayllu. Ayllu members are not marriageable; karu ayllu
relatives are marriageable if they do not share one's paternal and maternal
surnames. The Chuschino ayllu has the structure of a kindred of first
cousin range composed of the two stocks of the descendants of two married
couples—ego's two sets of grandparents. The most important link for reck-
oning genealogical distance is at the second ascending generation, whereby
siblings of grandparents and their descendants are karu ayllu. Figure 4
illustrates the structure discussed above. Note that affines are not con-
sidered ayllu members.

The diagram in figure 4 has been constructed to demonstrate the rela-
tionship existing between naming practices and the principle of genealogical
distance through collateral reckoning. Examination of the diagram reveals
the operation of the primary marriage rule, which holds that ego cannot
marry anyone who shares his paternal and maternal surnames—in our
example designated A and G. Anyone else who is not a member of ego's
oyllu is marriageable. The nearest marriageable relative to ego (a male) is a
descendant of his grandparents' siblings, where there has occurred a sex dif-
ferentiation in the relevant links in the ascending lines or in the collateral
line. This is not true for females; a sex differentiation is not necessary in
the female line simply because females change their surnames with every
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AYLLU-KARU AYLLU

KARU AYLLU

GE AC AC AC GE GE GE JK \JG JG Kl

A
O

Marriage • both parties considered Ayllu

Descent

Male relative

Female relative

Dotted line indicates nonrelative
Letters (ie.AB) first letter A is paternal name

second letter B is maternal name

Ego

* Female informants usually cannot
name Ayllu beyond the third ascending
generation whereas males often can

FIGURE 4
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generation. However, for every male and female, an unbroken line of male
links to the kani ayllu member of the same generation deems that person
nonmarriageable in that they share paternal surnames. In our example, ego
has married his patrilateral second cousin, his father's father's sister's daugh-
ter's daughter (FFZDD). She is a member of his karu ayllu who does not
share his surnames and is therefore the closest relative that is marriageable.
This naming practice may be an adaptation to Spanish naming customs;
parallel transmission of names is evidenced in the marriage records for 1661-
1685 (see 5.3). While parallel transmission of names is not practiced today,
the preferred inheritance of land, goods, and animals is parallel. People
state that men should inherit from their fathers and women should inherit
from their mothers.

A stated marriage preference is demonstrated in the diagram, namely, the
practice of exchanging generation mates (siblings or first cousins) between
two ayllus once a marriage tie has been established. This has been diagrammed
on ego's generation and again on the first ascending generation. Further
examination of the diagram reveals another feature of the personal kindred
of Chuschi. Men have a longer lineal recognition of ascending generations
than do women. Male informants could name ascending agnates to the
fifth generation. Women could not enumerate ascending agnates or uterines
past the third generation. Structurally, this results in different "shapes" of
kindreds for males and females. Also, women's surnames are more often
forgotten than men's. It would be interesting to determine whether women
have more knowledge of their collateral relatives than do men. This would
contrast logically with the lineal orientation of males. Such a lineal organiza-
tion might tempt one to postulate the presence of unilineal descent groups.
However, this organization is not a descent group, but an ego-centered-or
rnore aptly a sibling-centered-kindred in which many rights and duties are
vested in the male members and passed to male members. For example, it
is believed desirable to keep possessions within the group sharing a paternal
surname. For males, this produces long-standing inheritance of land, houses,
animals, et cetera through male links. This is reinforced by residence, which
is virilocal, and by inheritance of pasture lands, which is also generally
through males. These rights are passed on from father to son. For women,
the perspective is much different; ideally, a woman inherits land, animals,
and possessions from her mother. She carries the paternal name of her
father, but her children will have a different surname.

Uterine kin change surnames every other generation. She resides in the pater-
nal house of her husband for a period of years before independent residence is
established, and her animals are pastured with those of her husband. The bilat-
eral structure of the kindred corresponds to the groups involved in inheritance
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practices. Fox (1967: 168) stresses the fact that "the kindred is not really
a group in the sociological sense." We must examine the various groups that
function and discover the organizational principles operating for each group.
We have discussed the principles functioning within the domain of inheri-
tance above and in 3.5 through 3.8. There are many rights and obligations
that are transferred through male links, but unilineal descent is not an orga-
nizing principle of the various groups in which these rights and obligations
operate. None of the groups described recognize a focal ancestor. There
are no named patrilineages such as those described by Vasquez and Holmberg
(1966) and by Stein (1961). Furthermore, we cannot assume that the orga-
nization described above is a vestige of a prior patrilineal system whereby a
focal ancestor provided the criterion for inclusion in the group. It is just as
likely that some sort of bilateral structure preceded the present kindred
structure. The parallel inheritance of names, land, and possessions supports
the latter rather than the former hypothesis.

R. T. Zuidema (1977a) has formulated a model for the system of kinship
of Inca nobility in which the principle of four degrees of relationship oper-
ated. A distinction was made between near and distant relatives, but a
distant relative for Inca nobility was a third cousin who was reckoned as a
fourth-degree relative. Sibling terms were extended to first, second, and
third cousins, with "near" and "distant" differentiating marriageable from
nonmarriageable relatives for commoners. The Inca ruler married his full
sister, his "nearest" relative, and commoners their "distant" relatives.

In modern Chuschi, the distinction between "near," nonmarriageable, and
"distant," marriageable, relatives is one degree closer than that observed
during the Incaic period. There is one other modern case of permitted
second cousin marriage, described by E. Mayer (1977) for the community
of Tangor in the department of Pasco. Tangorinos distinguish near relatives
as "of the same blood" and call them kasta\ marriageable relatives are
designated ayllu. Two other modern communities have been reported by
Webster (1977) and Bolton (1977) to observe the Incaic model described
above. The divergence of Chuschi, and perhaps Tangor, might be explained
by the adoption of Spanish surnames and the Catholic restriction against
marrying someone of the same name.

5.3 The Importance of a Name

In 5.2, it was argued that the structure of the kindred in Chuschi deviates
from the structure of the Incaic and modern kindreds of the Andes by
virtue of its reduced genealogical distance and consequent different distinc-
tion of near and distant relatives. Chuschi's kindred is of first cousin range;
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the Incaic kindred was of second cousin range with marriageability deter-
mined at the genealogical distance of third cousin, not second cousin as in
the case in Chuschi and Tangor. It was suggested that this difference might
be explained by the adoption of Spanish naming customs and the prohibi-
tion of marriage between persons sharing paternal surnames of both parents.
The only stated marriage rule in Chuschi is that one cannot marry anyone
with the same paternal or maternal surname. A child has the paternal
surnames of his or her father and mother. The diagram of the ayllu-karu
ayllu demonstrates the importance of naming practices today, even though
an examination of the earliest marriage records in the village archive begin-
ning with 1661 reveals that other customs were operative at that time.

An analysis of the first twenty-five years of records to determine naming
practices for the period discovered only thirteen out of seventy-four sur-
names common today in Chuschi were used at that time. Certain names
appear to have been associated exclusively with males and others with
females. The records from Chuschi and neighboring Quispillaqta, repre-
senting a total of a hundred and fifty marriages, were tabulated. Each
record contains the bride's and groom's parents' names, their residence,
often their ayllu and tribal affiliation, and their age and marital status at
the time of the marriage. Witnesses and compadres were recorded also.
A comparison of transmission of names was made on the total sample of a
hundred and fifty marriages to determine what pattern was followed. The
majority of men and women carried only one surname, as is the preference
today. Only eight men and seven women had double surnames, and the
pattern does not appear to be entirely Spanish. For example, in Chuschi
there were only four surnames shared by men and women, and three
appeared in compound form:

Males Females
Quispe-Guamdn Guamdn-Cargua.
Chiclla-Taipe Nabin-Chiclla
Paco-7a/pe Taipe-Chumpi

All of these names also occurred in the records as independent names;
Cargua and Chumpi never appeared as males' names, nor Quispe and Paco
as females' names. (Today, Pacotaipe and Quispe are common surnames of
males and females in both villages.)

In the neighboring village, Quispillaqta, four instances of compound names
were registered: two for males, Guitierez Pardo and Guaman Pienafil; and
two for females, Asto Chumpi and Curi Cargua. The above-mentioned
women's surnames appeared often in the marriage records as females'
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surnames only, not as males'. Spanish surnames reported above for Quispi-
llaqta males are part of a total of nine Spanish surnames found, seven for
men and two for women. Only one surname in Quispillaqta, Sullca, which
means "younger," was common to men and women alike. Furthermore, out
of a hundred and four distinct surnames (discounting repeated compound
names) for the sample of three hundred individuals, only one surname—
Tomailla—was recorded for men and women of both villages. Interestingly,
this was the name of a cacique in a document dated 1621.

Of the hundred and four surnames, sixty-six were from a hundred and
three marriages with the males residing in Chuschi, and thirty-eight surnames
were from forty-seven marriages with the males residing in Quispillaqta.

A breakdown of the Chuschi marriage records into two groups, 1661-
1675 and 1676-1685, found that new surnames appeared in the latter time
period, eight for males and twelve for females. Compound names for women
were recorded in the latter period that previously had occurred as single
surnames: Asto-Sisa, Asto-Poco, Asto-Chumpi, Sisa-Cargua, and Sullca-
Chumpi. Of these, only Sullca was registered as a man's name in the mar-
riage records, but Asto appears in other documents as part of a chiefs
name, such as Astocabana. Also, Asto was the name of an area in the
province of Angaraes, and Astocabana appears as a place name. Sisa means
flower, and chumpi signifies a woven belt or the color brown; both of these
were recorded numerously. Descriptive and place names also were common
among males' names; for example, quispe is crystal, and paco today means
alpaca, though Ce*sar Guardia Mayorga (1967) lists paku (a free variant) as
an earring that noble Indians used during the Inca reign to enlarge their
pierced ears in order to wear the large earplugs that denoted nobility.
Either rendering could indicate social status, conversely herders or nobility.
Another of the most common women's surnames for the late 1600s was
Poco, either singly or as a compound name. Puqu means to mature or
ripen, puku to blow on.

A comparison with modern marriage records for Chuschi between the
years 1936-1970 exemplifies a greatly reduced number of surnames for this
forty-year period; 74 distinct names for 552 individuals were recorded, in
contrast to 66 names for 206 persons in the twenty-five years between
1661-1685. Furthermore, of the 74 modern surnames, exactly 50 percent
were Spanish rather than Quechua. Obviously, some patterns of trans-
mission of names were observed in the late 1600s other than that discussed
in 5.2 whereby an individual receives the paternal surnames of his or her
father and mother. In the diagram of the ayllu-karu ayllu, ego's paternal
surname is "A," and "G" is his mother's father's name. He marries a
woman whose names are "EC," and their children carry the surnames "AE,"
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the latter using their paternal "A" in everyday interaction. The only
persons prohibited in marriage are those with the same set of surnames
"AE," for they are considered close relatives. We have seen that this pat-
tern was not followed in the period 1661-1685. Very few double surnames
are present in the records, and, of these, several appear to be exclusively
used by males and others by females. Out of the 150 marriages recorded
for this period, the following tabulation was constructed for 83 males and
82 females, where information was complete, to determine if their surnames
were the same as their fathers' or mothers' or different from both. Only
one surname was recorded for all parties, not two as is the bureaucratic
practice today. Table 3 demonstrates a non-random pattern of transmission
of names.

TABLE 3
TRANSMISSION OF NAMES IN CHUSCHI AND
QUISPILLAQTA (1661-1685)

Males

Females

Same as
Fathers'

60

3

Same as
Mothers'

0

37

Different
from Both
Parents'

23

42

Total

83

82

Chi squared 94.1

Parallel transmission was obviously one of the rules of naming in Chuschi
and Quispillaqta. This custom is mentioned in the Tercer Concilio Limense
of 1583 (Vargas Ugarte 1951: 327), and other researchers have reported it
also, Albo (1977) for the Aymara community of Mocomoco in 1750 and
Nunez del Prado (1969) for the Quechua community of Q'ero in the
seventeenth and eighteenth centuries. Nunez del Prado (1969) also notes
that "new names" were adopted as well. R. T. Zuidema (1977a), using
H. Trimborn's translation of Avila's Dioses y hombres, argues for a cross-
transmission rule of mother's brother to sister's son and father's sister to
brother's daughter. Zuidema further contends that surnames were not used
in pre-Hispanic Peru, but rather that, in addition to parallel and cross trans-
mission, names were kept within a community and members could choose
freely from the corpus. Furthermore, a person had different names through-
out his lifetime, but we have only a scant idea about naming practices. The
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data presented from Chuschi and Quispillaqta suggest the following:

1. Parallel transmission of names was practiced
2. There was a corpus of names for men and another for women
3. Over 50 percent of the women carried a name different from both

parents, compared to 28 percent for men
4. Whatever governed the non-parallel transmission of names, name in-

heritance across sex lines was not practiced
5. A greater proliferation of names was present in the seventeenth century-

66 distinct names for 206 individuals for a 25-year period-as compared
to 74 modern surnames for 552 persons for the period between 1936
and 1970

6. In a 10-year period (1676-1685), new names appeared at a higher rate
for women (55 percent) than for men (36 percent)

7. Many of the early names appear to be descriptive of social status or
relative age or to denote place of origin

8. Few names were common to both villages: of the 104 distinct names
tabulated, only one was common to both sexes of both villages, and
10 were shared by females, 3 by males

The above data not only point to naming customs different from today's
practices, they also point to distinctive naming practices for men and women.
This fact, coupled with the observation offered in 5.2 that men have a
longer generational view than women, demands a historical analysis of birth,
death, and marriage records for the total time period between 1661 and
today from a parallel point of view. That is, the models of evolution that
would be constructed must be from the perspective of both sexes, for it
seems that the sexes experienced different developments of naming practices
and marriage cycles. Whatever evolutionary perspective future analysis
reveals, it is clear that the structure at contact times was bilateral, but
perhaps not identical for the sexes.

5.4 Affines: The Expression of Symmetric and Asymmetric Relationships

Affines in the structure of Chuschino kinship embody both symmetric and
asymmetric principles. Interaction between two groups joined by marriage
is symmetric or equalized and nonhierarchical; the individual who has married
into a group stands in an asymmetric and subordinate position to that group.
Both of these concepts will be discussed.
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5.4.1 Awra: A Symmetric Relationship

Affines are not incorporated into ayllu or karu ayllu membership; they
are a kinship category that expresses "structural equivalence" (Goodenough
1970: 96) through the usage of reciprocal terms. Ayllu members, excluding
ego and his or her spouse, address one another as awra. When asked to
gloss the term in Spanish, informants responded that awra are like compa-
dres or spiritual relatives. Interestingly, both categories are ritually re-
defined as nonmarriageable, and in their words awra and compadres become
like our blood kin; "we cannot marry one another, nor can we commit
Hsuras" (impudent behavior or joking). The greatest respect must be shown
once the ritual tie has been performed. For the awra, this ritual is called
the perdonakuy, or pardon, one of the rituals comprising a wedding. The
perdonakuy is described in 5.6. If the marrying couple has eligible genera-
tion mates, they do not take part in the perdonakuy ceremony, in the hope
that a subsequent union will take place and strengthen the bond between
the two ayllus. Awra indicates a symmetric relationship between two con-
sanguineal groups joined by marriage. The term is used when the speaker
is referring to the members of the group who stand in a reciprocal relation-
ship to his consanguineal group, the ayllu. Awra is therefore a symmetric
concept relating to collectivities.

The term itself is a puzzlement. No reference to the term was found in
Quechua dictionaries or Andean studies. However, Salvador Palomino
(personal communication) has provided a description of perhaps the same
concept in the neighboring village of Sarhua, where double ears of corn are
called awrama (aurama). The word also signifies the act of drinking in
pairs from double vessels or two vessels. The couple who share the drinking
vessels are called yanantin. In an excellent paper on affinal reciprocity
during house-building rituals, E. Mayer (1977) discusses the term yanantin
in conjunction with the concepts masi and tinkuy. Yanantin signifies equal
entities in a mirror relationship; husband and wife are conceptualized as
yanantin. Mayer gives the example of right and left hands. Masi refers to
individuals or things that stand in an equal and analogous relationship to
something else. Mayer gives the example of a pair of siblings of the same
sex. One often hears the term used in reference to persons from the same
village, UaqtamasU or same ayllu, ayllumasi, or any other co-relationship.
The term tinkuy is interesting in that its polysemy includes the encounter-
ing or meeting of persons, the place where rivers join, and (Mayer 1977)
"the harmonious meeting of opposite forces." I believe the same concept
is embodied in the term awra, which perhaps has been borrowed from the
Spanish aunar, to unite, combine, join together.
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5.4.2 Masa and Llumchu: Subordinate Individuals or "Foreigners"

In contrast to the symmetric relationships of awra or members of two
ayllus joined by marriage, the bride and groom are socially and ritually
subordinated to the ayllu members of their spouse's ayllu. A male is called
masay by his wife's ayllu members. He enacts the role of an outsider in all
rituals, usually as a clown, woman, or servant to his father-in-law or brother-
in-law. Every ritual has two masas, who serve the sponsor of the ritual.
The woman who has married into an ayllu resides with her husband in his
paternal home for a period of years before separate residence is established.
During this time, she is subordinate to her mother-in-law and sisters-in-law,
who call her llumchuy. Her labor is essential to the preparation of food
and chicha for rituals and festivities, but her ritual role as an outsider is not
as dramatic as that of masa. Two masas who are ritually attendant to the
sponsor of a ritual are masamasi to one another; affinal women helping to
prepare the food and corn beer are likewise llumchumasi to each other.
They share subordinate roles in the activities of their spouses' ayllus.

5.5 Compadres

In reviewing the literature on compadrazgo (ceremonial co-parenthood),
I found no mention of one form of ceremonial sponsorship that is common
in Chuschi. It is called "compadres de ramo," which is the most important
compadrazgo relationship between adults.

When I collected genealogies, informants were asked to enumerate their
compadres. Consistently, informants would name this type of compadre
first, the compadres de ramo, then list the lesser compadres, such as those
who sponsor a religious confirmation, a special mass for a child's health, a
baptism, or a wedding.

Among comuneros, the relationships between compadres de ramo endure
a lifetime and are essential to adult interaction. Compadres de ramo are
acquired during one of the rituals of a wedding, the ramo apay (literally,
"to bring the branch or new growth"), discussed in 5.6.8. The ceremony
is one in which men and women, bearing gifts for the newlyweds, volunteer
to become compadres de ramo. The number of volunteers indicates the
status of the couple. The relationship is a parallel one, compadre to the
groom and comadre to the bride, with as many as six to ten volunteering
their services. It is customary for married couples to serve in this capacity,
but this is not a hard and fast rule, as is that against having compadres who
are ayllu, karu ayllu, or awra (5.2 and 5.4). The fact that compadres de
ramo offer their services is diametrically opposed to the usual manner of



The Structures of Kinship and Marriage 115

contracting compadrazgo relationships in which the parents of a child (or
owner of an object-almost anything can be baptized) seek out godparents
and request their patronage.

The ramo apay symbolically creates male and female offspring for the
new couple when the compadres de ramo baptize bouquets of flowers re-
presenting the ramos, or new branchings of the kin groups. What is inter-
esting is that both sexes are symbolically created, which is consistent with
the argument that the kindred is sibling-centered (5.2). The link between
brother and sister is the core of the new kindred and all future marriage
alliances. This essential link is symbolically created in the ramo apay and
perpetuated by the compadres de ramo, who ideally serve as compadres of
baptism when the couple have children. Having found no parallels to this
type of compadrazgo in the literature (Mintz and Wolf 1950, Foster 1953,
Ravicz 1967, Gillin 1947, Stein 1961, and Doughty 1968), I suggest that it
is an Andean form of sponsorship that perhaps functioned in the past for
the parallel transmission of male and female names (5.3).

In Chuschi, the one overriding rule in choosing a compadre or comadre,
as mentioned above, is that the person cannot be a member of one's ayllu,
karu ayllu, or awra. like the awra discussed in 5.4.1, compadres share re-
ciprocal terms and are ritually defined. This same rule of acquiring com-
padres who are not related has been found in Saraguro, Ecuador (Belote
and Belote 1977), and in Cusipata in the department of Cuzco, Peru
(Malengreau 1972). However, in Callej6n de Huaylas in northern Peru it is
common to prefer the groom's grandparent or older brothers or sisters for
wedding godparents and the father's parents as baptismal godparents
(Vasquez and Holmberg 1966: 294-295, Stein 1961: 131-132, 278). In
Matahuasi in the department of Junin, Long (1977) found that baptismal
godparents were preferably siblings or cousins. And in Compi, in the
department of La Paz, Bolivia, distant relatives were chosen as compadres
(Buechler and Buechler 1971).

It appears that members of peasant communities like Chuschi who
choose compadrazgo relationships with nonrelatives are widening their
network of mutual aid. Perhaps this also correlates with the amazing elabo-
ration and expansion of compadrazgo found throughout peasant Latin
America. Stein (1961: 129-136) provides an excellent description of com-
Padrazgo, which he argues has its roots in Catholic religious sponsorship of
a child other than the child's parents. He states that such ceremonial spon-
sorship is diagnostic of Latin American folk culture. Foster (1953: 8)
Points out that there are more than twenty occasions for naming ceremonial
sponsors in Latin American peasant societies. Gillin (1947: 104) and
Doughty (1968: 115) have both classified fourteen types of compadres for
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the mestizo communities of Moche and Huaylas, ranging from baptism to
such first rites as hair cutting, nail cutting, and ear piercing. The usual
Catholic observances of confirmation and marriage were also reported. Even
such events as sponsorship of fiestas and brewing jars were marked by com-
padrazgo relationships. However, in both communities baptismal and mar-
riage sponsorships were the most important. Gillin reported one case of a
man with sixty-seven compadres and only fifteen godchildren, clearly dem-
onstrating the extension of compadrazgo to solidify relationships between
adults.

Compadrazgo relationships among Chuschino comuneros are horizontal,
to use the term of Mintz and Wolf (1950). That is to say, compadrazgo re-
lationships are contracted between persons of the same social class. One
comunero explained that an apu (rich) compadre is for the rich, and a
wakcha (poor) man seeks a wakcha compadre. Qalas (mestizos) prefer
other qalas or "foreigners" as compadres. The pattern is for comuneros to
choose fellow villagers, and qalas to prefer one another or outsiders, as
compadres.

However, other students of Andean peasant communities have noted that
vertical compadrazgo relationships (Mintz and Wolf 1950: 342), wherein the
godparent plays a patron role to his or her client godchild, are on the in-
crease (Lambert 1977). It would stand to reason that, as members of
peasant communities make the decision to become part of the national cul-
ture and economy, that is, to transform their closed societies into open ones
(2.4.2), they would use compadrazgo relationships as vehicles for access to
resources and upward mobility outside of their communities.

Godparents (padrinos) to child relationships are universally of authority
and respect in the Andes. Baptismal godparents in Chuschi are responsible
for their charges until they marry. A godfather castigates or whips a boy
if he misbehaves or is lax in his duties; a godmother guides, teaches, and
castigates her goddaughter. The marriage godparents have the heavy burden
of guiding and supervising the newly married couple. If a husband neglects
or beats his wife, it is his godfather who visits him at four in the morning
with the whip. Likewise, the behavior of the bride is under the domain and
authority of her godmother.

The demands of compadrazgo are extreme in this subsistence farming
community. It is not unusual for any one person to have as many as five
to ten compadres to whom one is obligated for reciprocal labor and aid in
the form of gifts of goods, cash, and attendance at one's compadres' ritual
obligations. I did not become a social person in Chuschi until I acquired
compadres, and my most severe criticism came from a group of women who
upbraided me for not attending a compadre's Herranza, the marking of his
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cattle and payment to the Wamani (6.3). One is expected to appear with
several bottles of trago to demonstrate affection and esteem. Unwittingly,
one of the strongest social contracts in the village, the obligations of spiri-
tual co-parents toward one another, had been broken.

5.6 The Ideal Ritual Steps toward Marriage

I have observed eight indigenous rituals considered to be integral steps in
the process by which a Chuschino changes his or her status as a nonparticipat-
ing child to a full married adult member of the society. In addition, there
are two ceremonies that are Hispanic in origin; one is the civil marriage de-
manded by law, the other is the religious ceremony demanded by the church.
The former takes place sometime during the three- to five-day marriage cele-
bration; the latter can take place at that time, or years later. The practice
of waiting several years before finalizing the union in the church has dimin-
ished under the watchful eye of the local priest, who has waged a constant
battle to eradicate the practice. He said that during his first year in the
parish of Chuschi in 1961, he held a mass wedding ceremony in which twenty
couples were married. He added that he only charged 20 soles apiece (about
a dollar at the time) rather than the customary 80 soles-a bargain. The
practice of waiting several years to marry in the church has almost disap-
peared in the village, but the custom has re-emerged in Lima, where the
admonishments of the church are more remote. It is customary for a young
niale migrant to return to the village and complete the first steps in the mar-
riage process, but then for the couple to wait at least a year before com-
pleting the civil ceremony in Chuschi. (See plate 8.)

The rituals dramatize all of the elements that concern the Chuschinos at
this most critical time. Each ritual is accompanied by rounds of obligatory
reciprocal drinking in which an individual toasts another with the words
"We drink together" and pours a drink for the recipient, who then searches
for a drinking partner to toast. There is a rule against drinking alone, and
the result is continual drinking until everyone is drunk or the alcohol runs
out. Preferred beverages are chicha and the now common cane alcohol also
used for lamps, but cut with water for communal drinking. The following
description of ideal rituals reflects concern for:

1- Sexual prowess (5.6.1)
2. The marriage contract between the two ayllus, and designation of in-

heritance (5.6.2 and 5.6.3)
3. The separation of the girl from her paternal home (5.6.4)
4. The equality of male and female and of their respective ayllus (5.6.5)
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