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Debate.  The debate over the condition of women in Nahua (Aztec) society has quickened in recent years, spurred by the interest in the history of gender on the one hand and on the other by the recovery of a rapidly expanding corpus of diverse sources, many in the original Nahuatl (León Portilla 1958; Cline 1986, 1993b; Burkhart 1992, 1997; Kellogg 1995a, 1997; Rodríguez 1991; Quezada 1996; Wood and Haskett 1997).  A recent review by Rodriguez and Shadow identifies three interpretations of pre-hispanic Nahua gender relations coalescing over the past half century (Rodríguez and Shadow 1996).  The classic thesis, formulated in the 1950s and unchallenged for many years, places Nahua women in a prominent position in society and highlights the social recognition they enjoyed (Leon-Portilla 1958).  In the 1970s and 1980s the methodological innovations of feminist scholarship led to a revolutionary re-reading of the sources.  The effect was to highlight subordination, devaluation, and exploitation as the daily experience of ordinary Nahua women.  Beginning in the 1980s a synthesis of these seemingly irreconcilable positions began to emerge, encouraging scholars to abandon Western categories of analysis and embrace Aztec gender relations on their own terms.  Kellogg argues that parallelism and symmetry were fundamental features of gender relations and that complementary elements "outweighed" hierarchical relations (1995a:564).  In this view "complementary gender relations were frequently expressed through parallel structures of thought, language, and action in which males and females were conceived of and played different yet parallel and equally necessary roles" (Kellogg 1997:125).  

Rodriguez (1997) and Rodriguez and Shadow (1996) challenge both the classic interpretation and the newly emerging complementariety thesis.  She and her collaborator see Aztec women as devalued and dominated by males.  Their analysis, with its discussion of schools, tianguis (markets), and temples, privileges the urban scene and prescriptive narratives.  One of the features of this debate is that it centers on Tenochtitlán and near-by cities while the countryside, where probably nine-tenths of Nahua women resided, is ignored.  Worse is to assume that the city experience is "relevant to the experience of Nahuatl speaking peoples across the Valley of Mexico" (Kellogg 1997:125).  

Classic texts offer idealized images regarding elite religion, philosophy and civic culture.  Less conjectural interpretations about ordinary people are deduced from more mundane sources, and the current generation of "Nahuatlatos" have enormously enriched the repertoire by transcribing, translating, and decoding a great corpus of codices, histories, testaments, land disputes, genealogies, and rare household listings dating from as early as the 1530s and 1540s.  

A good example of this genre is an extraordinary text dating from the 1560s The Primeros Memoriales.  This manuscript is the earliest surviving draft of Bernardino de Sahagún's encyclopedic project to record the Nahuatl language before it was destroyed by conquest and colonization.  Thelma Sullivan's transcription and translation of Primeros Memoriales, recently published posthumously in a handsome, full-color facsimile edition, offers suggestive evidence on the gendered nature of discourse among the Aztec.  Consider, for example, insults, which seem to have a keenly gendered edge in the ancient Nahuatl.  From noblemen to common women gendered discourse was a means of insult, as the following example makes clear:

when noblemen quarrel with one another one says, when they have become angry:  'My younger brother what are you saying?  ...  Do not be stupid.  Be prudent.  Consider yourself. This is not our [sort of] life.  Do not accept lies, trickery.  Do not listen to women's talk.  What are you saying?'  (1997:295)

Lies, trickery and women's talk made noblemen foolish and drove them to anger, if the Primeros Memoriales is a faithful guide.  Among ordinary Nahua women gendered insults were an expected way of life legitimated by subordination through marriage and access to food.  For the wife, concubine or dependent female, only a spouse or householder had the right to command, contradict, or quarrel, as the following example shows:

when female commoners quarrel with one another, one says to [the other]: 'Ah, little woman!  Away! How will you dispute with me?  Are you my husband?  Are you my spouse?  Ah!  Little woman of some sort with the mouth stuck shut, sit down.  What are you telling me, little pleasure girl?  Are you my concubine?  ... Do I eat thanks to you?' (1997:297)

When noblemen quarrel, listening to women's talk was a socially acceptable explanation.  Husbands rebuked wives because wives ate thanks to their husbands.  Concubines berate their men, but it would be unseemly for wives to do so.  These gendered insults may not be particularly shocking to some ears, but we have been lead to expect something different of the Nahua.

The purpose of this paper is to examine gendered evidence from the lives of ordinary people rather than from the classics.  The source, translated as the Book of Tributes (Cline 1993b), is an amazing census of households, lists written in Nahuatl as the "spiritual conquest" was just beginning.  The Book of Tributes points to dimensions of social relations that are often considered unknowable for this early era:  household headship, residence of young couples, rules for structuring household relationships, the position of older women, and the place of the surprisingly large fraction of widows in the population, and, most importantly, the names of ordinary people.  These lists shed light on gender relations among Nahua rural folk.  The original Nahuatl text, penned in the 1530s or early 1540s by native scribes, was recently transcribed and expertly translated by the ethnolinguist S.L. Cline.  As an example of the source that I will be discussing, consider the following household (H#7), one of 188 from the village of Huitzillan in the vicinity of modern-day Cuernavaca (1993b:227-29):

Here is the home of one named Yaotl, not baptized.  His wife is named Tecapan, not baptized.  He has two children.  The first is named Cahualix, not baptized, now seven years old.  The second of his children is named Necahual, not baptized, born five years ago.  Here is Yaotl's younger sibling named (Tohuianton), not baptized, now fifteen years old.  Here is Yaotl's brother-in-law, named Tecpantlachia, not baptized.  His wife is named Tlaco, not baptized.  They were married last year.  Here is Tecpantlachia's brother-in-law Çolin, not baptized.  He has a wife named Necahual, not baptized.  He has three children.  The first is named Teyacapan, not baptized, now ten years old.  The second is named Tlaco, not baptized, now five years old.  The third is named Teicuh, not baptized, born last year.  Here is Tecpantlachia's mother-in-law, named Teyacapan.  She is just an old woman.  Her husband died five years ago.  Here is in addition Çolin's mother-in-law, named Teicuh, not baptized.  Ten years ago her husband died.  Here is his field:  30 (maltl) that they gave him just last year.  Here is his tribute:  every 80 days he delivers one quarter-length of a tribute-in-kind cloak.  That is all of his tribute for now.  In addition, he just recently relinquished it.  The only thing he does is go to feed people in Cuernavaca.

consider a bar chart on widowhood:  stacked males over females <1 yr, 1, 2, 3, 4, 5, 6, 7, ....10, 11+

Dependency and reciprocity.  

@Here is Acxotecatl's mother-in-law...just a widow...her husand died seven years ago.  She just spins [yarn to go on the loom], and for that she is fed by him.  p. 209 Q120

siblings Older than the head:  9 brothers--all married and 28 sisters--19 widowed 8 married and 1 abandoned.  @sisters seem to seek refuge in their brothers hh upon being widowed.  

case where a woman should have become head because of fecundity (compare ages/sex of children of head w hers) 1403,,o,-1,,,dly,,4,5,H10,229,h,12,f,si,Teyacapan,,wd,n,'older sister of Y; Last year her husband died; here are her four children',2,3,,,1,,2,1,4,2,4,sis,sis,,1,3,3,1

should have become head 111,,,-1,,,10,,4,4,H20,117/119,h,13,f,a,Teicuh,jow,wd,n,'older (sister crossed out) aunt; no longer married. Ten years ago her husband died; he left 4 children.,,3,,,3,,2,1,4,2,4,aunt,aunt,8,1,3,3,1
four still with her 2 have married but no children yet.  
she has a b and his family present--wife and child

sister grinding maize for brother head:  @1658,,o,-1,,,x,,1,2,H41,251,h,6,f,si,Neçahual,,wd,n,'older sister [grinds maize for him]; her husband died',2,3,,,,,2,1,4,2,4,sis,sis,,1,3,3,1

she took a husband...

widow remarrying--the only case:  1955,,,,-2,,20,,1,6,H72,273,h,10,f,mlaw,Teicuh,,wd+m,n,husband died 20 years ago; she has taken a husband#case of a widow remarrying!;  this phrase is oriented toward the person who is related to head as doing the taking,,,3,,3,,2,2,4,2,4,mlaw,mlaw,,1,2,3,1

@Taken a or took (0nly 1) a ... wife or husband seems to be dependent upon who heads up the household.  If it is her natal household then she does the taking; if it is his, then he.  15 take and 1 took.  11 take a wife  5 take a husband.  there are no not yet taken a husband--instead not yet married.

see .org for all cases...

orphans

1502,,,,,,,,,16,H22,237,h,16,m,orphan,Juanico Chimal,,,n,'#Here is one whom M. supports named JC who came when he was just a little child.  ... an orphan.  His home is here; he does not come from far away...He has become like his child.',,,,,,,1,3,5,2,5,orphan,orph,,,,,1

"Los nombres de persona compendian la historia de la civilización.  
Su estudio no es sólo deleitoso y rico en sorpresas, 
sino que se impone por sus alcances filológicos, históricos y sociológicos."
--Gutierre Tibón (1986:7)

Names.  If personal names do indeed encompass the history of a civilization as Mexico's authority on this subject Gutierre Tibón contends, then one might conclude that Mexican civilization is almost wholly without indigenous influence.  The revised edition of Tibón's authoritative dictionary of forenames, first published in 1956, contains over 2,800 personal names, but entries from the Nahuatl account for less than a dozen.  Here we find the obligatory Cuauhtemoc (Eagle That Comes Down--my translations are from the Spanish in Tibón 1986), Moteucçezuma (Great Lord of the Sourful Countenance), and Neçahualcoyotl (Hungry Coyote), accompanied by lesser known Citlalli (Star), Tonatiuh (Sun), Tizoc (Bloody One or Blood Letter), Xicotencatl (One Who Comes From The Bank Of The Bumble Bees), Xochil or Xochitl (Flower), and Yolatl (Heart or Corn Drink).
 

Perhaps I overlooked one or two other Nahua names in Tibón's otherwise meticulous, wide-ranging etymological dictionary, since his list of names is ordered alphabetically and there is no index by language of provenance.  Perusing Tibón's text, which goes far beyond the obligatory list of Catholic saints' names, leaves the impression that the Arabic, Celtic, Persian, or even the Norse was of greater significance for Mexicans than Nahuatl or other Mesoamerican languages.  

A popular handbook for Mexican parents Nombres para el bebé (Salazar 1987) offers a similar repertoire.  This inexpensive paperback, which has gone through twenty printings and sold perhaps a half million copies, spells out thousands of names for Mexican babies, but very few from the Nahuatl.  Indeed, Salazar's selections for the most widely spoken native language in Mexico seem to be limited to those in Gutierre Tibón's dictionary.  The omission was not due to a lack of space because the popular paperback concludes with a list of "nombres dispersos", a lengthy digression on the zodiac, and even a chapter on the "science" of astrology. Here too, the author wholly ignores the sophisticated Mesoamerican astrological lore in favor of non-American esoterica.  

Naming practices in modern Mexico seem to bear out--if they were not molded by--these authorities.  Almost five centuries after Christians conquered the Aztec, few Mexican children bear Nahuatl names, although this has begun to change in recent times.  The small number still in use, until recently, is limited to those of great men and male deities.  Female names from the Nahuatl are virtually unknown in modern Mexico.  

"La mujer popular. De ella no sabemos ni sus nombres..."  
-- Iris Blanco (1991:160)

Iris Blanco's statement, first made in 1981, is no longer true.  We now know the names of many ordinary Nahua women, and men, thanks to publications by Pedro Carrasco (1972), Hans Prem (1974), Ismael Díaz Cadena (1978), Eike Hinz et al. (1983), S.L. Cline (1986, 1993b), James Lockhart (1992), and others.  Hundreds of names, dating from the earliest decades of contact with the Spanish, have been gleaned from rare household censuses like those from the Cuernavaca region quoted above.  Lockhart describes these lists as "the largest available repository of personal names in the preconquest period" (Lockhart 1992:118).  The spiritual and cultural conquest had scarcely begun when these censuses were compiled.  The villages studied here, Huitzillan and Quauhchichinollan--the former located south east of Cuernavaca and the latter some distance to the west in the modern state of Morelos--, numbered 2,500 people of all ages, but, according to the censuses, only 160 bore Christian names.  Christian marriage was likewise almost unknown when these lists were drawn up.  Only one couple was noted as married in a Christian ceremony compared to 699 indigenous unions recorded in these documents. 

The authentic native character of the so-called "Morelos censuses" is beyond question.  Cline (1993b:93) concludes that "[a]lthough the writings themselves are in alphabetic form, the Nahuatl texts indicate very little impact from the Spanish world, as judged by the lack of Spanish loanwords or other evidence of interaction with Spaniards."  Moreover these census lists are much richer than conventional European-style censuses because the Nahuatl documents offer systematic data on demography (family, household, and marital unions as understood by the natives themselves), economy (land, crops, taxes, and organization of production), and society (social organization, stratification, and the condition of children and women).  Because the Nahuatl listings are texts, written in discursive form, they are much more revealing than  European enumerations from medieval or early modern times and easily surpass the skimpy lists from the ancient Mediterranean world (compare Egyptian enumerations in Bagnall and Frier 1994).  The Morelos censuses are also the richest sources that we have for the authentic names of ordinary Nahuas from early sixteenth-century Mexico.  

What can personal names--or as the Nahua called them, "earthly names" (Sahagún 1950-1982 7:203), "local names" (Cline 1993b:115) or "fun names" (Sullivan 1997:254)--tell us about indigenous society?  Cline's social history of early colonial Culhuacan concludes that they tell us a great deal, particularly about gender relations.  She concludes that "it seems as if the naming of females was conservative and also not very important" (1986:117).  Lockhart's magnum opus The Nahuas After the Conquest (1992) contends that we still have much to learn about Nahua names.  While names may indicate "numerous distinctions" much of what we know relates primarily to males, even elite males.  His study concludes that names were stable at least during adulthood, and that "If there seems to have been relatively little distinction by rank, there was a good deal by gender" (Lockhart 1992:117-19).  

From the analysis of names of ordinary Nahuas and the demographic reconstruction of the life course in these communities this essay seeks to elucidate preconquest patterns of gender relations in rural Morelos.  Studying names in their household contexts and associating the characteristics of individuals with the names they bear helps discern nuances which governed daily life and personal, familial and gender interactions (Lockhart 1992:117; Smith 1985; for an excellent methodological introduction to the science of onomastics, see Smith 1984).  

Nevertheless, we cannot be certain that Nahua names carried literal meanings.  Both Cline (1986:117-18, 228) and Lockhart (1992:119) have noted that most females were simply named by birth order, such as Teyacapan (First Born), Teicuh (Younger Sister or Second Born), Tlaco (Middle Child or Middle One), Xoco (Youngest or Youngest Born), etc. (quoted translations are Cline's from the Nahuatl--1986:117-8; others are mine from an anonymous Spanish translation--AH-MNAH 549 bis).  Most male names, on the other hand, referred to martial arts (Yaotl, Enemy, Rival or Brave/Valiant Warrior), animals (Coatl, Serpent; Tototl, Bird; Quauhtli, Eagle; Tochtli, Rabbit), calendrical signs (Chiuchnauh Acatl, Nine Reed), and so on.  Lockhart reasons that whatever the nature of a [male] Nahuatl name, "it does not appear that people remained aware of the literal meaning for very long" because some names were simply too intolerable to bear, being sardonic (Tecueltlaça, He Hurls People's Skirts Down), abusive (Acmachquichiuh Who in Heaven's Name Did It [engendered him]?), and derisive (Maxixcatzin, One Who Urinates)  (Lockhart's translations 1992:118-121).  

A "linguistic thicket" is how Cline, the authority on the lists analyzed here, characterizes the matter of Nahua names (Cline 1993b:92).  Her marvelously nuanced transcription and translation of the censuses for the villages of Huitzillan and Quauhchichinollan details the lives of several thousand individuals residing in 315 households, but Cline chose not to analyze (or translate) the names.  I was lured into this thicket by the siren song of historical demography.  Names provide the principal means for determining the sex of unmarried individuals in these lists (McCaa 1996).  To my surprise, the task of sexing Nahua names was easier than expected, and the results more intriguing than imagined.  Most Nahua names are gendered from birth and point to fundamental, likewise gendered, distinctions of hierarchy within Nahua households (Cline 1986; Lockhart 1992; Harvey observes that surviving prehispanic Nahua pictographs distinguish gender by means of glyphs (1986:277; see also Williams and Harvey, 1997:23).

Independent confirmation of the gendered nature of Nahua names comes from The Primeros Memoriales (1997). The completed work, an authoritative multi-volume bilingual text known as The General History of the Things of New Spain, does not contain the lists of names found in Primeros Memoriales, two pages of Nahua personal names distinguished by gender.  In part IV dealing with "Things relative to man" we find the "Third paragraph, in which are told the names for men that are appropriate only to them."  There follows a list of 28 names.  The "Fourth paragraph, in which are told the names for women that are appropriate only to them", lists only twelve.  

The gendered roster of names in the Primeros Memoriales agrees with independent inferences of gender for the entire compendium of over 650 names from census lists published recently in Historia Mexicana (McCaa 1996).  The single exception, "Tomiyauh," is listed as female in Primeros Memoriales but in the Morelian censuses the individual bearing this name is reported as the head of a household and married to one Teicuh, a name born by 182 females (see Cline, Book of Tributes, p. 251 household H#39).  That all Nahua names are not gender-specific should not be surprising, but that these amount to only a handful, involving fewer than a dozen individuals, points to the considerable cultural importance of gender distinctions in naming among the Aztec.  The congruence between Primeros Memoriales and Book of Tributes is all the more remarkable because the first is a text compiled from urban informants in or near the Aztec capital while the second derives from rural districts at great distances from Tenochtitlan with all the distinctions of class, culture, and character that these imply.  

Gender and Christian and Earthly names.  The census lists reveal a surprisingly large array of names, over 660 distinct names, an average of one for every four individuals.  From the beginning of the Christian conquest of this region, a more monotonous pattern of naming immediately took hold, insofar as Christian monikers were concerned.  When the Morelos enumerations were compiled in the 1530s or early 1540s, only 160 individuals bore a Christian name, 98% also bore an indigenous name (see Cline's discussion in 1993a).  The total array comprised a small pool of only 22 unique names (Table 1).  Among females (n=55), more than half were named Magdalena (n=31) and almost one-third, Maria (n=14).  The pattern for males is strikingly different.  There were almost twice as many males with Christian names as females (105:55) and the male list was more than twice as long.  Male names were, thus, more varied than those for females.  The most popular Christian name for males was Juan (n=28), followed closely by Pedro (n=24) and Domingo (n=23).  These names account for almost three-fourths of all males with Christian names, but twelve other male names appear in the lists.  This pattern of gendered differences is even more extreme when the 2,340 individuals who bore only indigenous names are considered.

Table 1

The ten most common female Nahuatl names were shared by 86% of the female population (1,010 individuals, see Table 2).  More than one in four females (313 individuals) used a single name, Teyacapan or its variant Teyapan (First-born; note that the English translations are mine from the Spanish as they appear in an anonymous translation of the Nahuatl in AH-MNAH, ms. 549 bis.)  Tied as the second and third most popular feminine names, each accounting for an additional 15.4% of females, were Tlaco (The Middle One) and Teicuh (Second-born).  Necahual (The Quiet One) completes the set of names borne by 10% or more females.  These four names were shared by 70% of all females.  Of the remaining six of the top ten names, four refer to birth order--Xoco (The Last One), Xocoyotl (The Youngest/Most Beloved), Tlacoehua (Second Daughter), and Cihuaton (Little Woman, with a connotation of disdain or insignificance, “Mujercilla” in the Spanish).  The list is completed by Centehua (One's Woman) and Tepin (Elder Sister).
  There are 78 other female names in the set.  Fifty-seven appear only once and 21 were the names of at least two but fewer than fifteen individuals.  Combined, these less common names account for 14.2% of the female population.  Birth order alone--excluding ordinal tinged names like Necahual, Centehua, Tepin, and Cihuaton--inspired the names for two-thirds of the female population.

Table 2
Do ordinal names actually correspond to rank of birth?  In the case of household H#7, reproduced above, the answer is yes.  An example of strict ordinal naming, we find that Çolin, a brother-in-law of the brother-in-law of the head, resided here with his wife and three unmarried daughters:  Teyacapan, 10 years old, Tlaco, age 5, and Teicuh, born last year.  A second example comes from household H#71, where the head has two co-resident married daughters--Teyacapan married last year and Teicuh married not long ago--followed by an unmarried eight year old daughter named Necahual.  These examples illustrate a pattern found throughout the census.  Of 52 daughters named Teyacapan (First Born) residing with a sister with relative ages of both known, 50 Teyacapans were older than their sisters and only two were younger.  The pattern for brothers confirms the ordinal rule, by proving that males were not counted in birth rankings.  Twelve Teyacapans resided with older brothers and twenty-three with younger ones.  Naming the first-born female "Teyacapan" was a strong rule among the Nahuas.

Household H#85 confirms the ordinal rule of female naming and betrays the practice of extremely precocious marriage among the Nahua.  The oldest resident child of the head is Tlaco who is married and has one child, a daughter born 10 days ago, named Teyacapan.  The second resident offspring of the head, also a daughter, is named Teicuh and has been married for four years but remains infertile.  The third, a male named Yaotl, is ten years old.  The youngest child, a female predictably named Xocoyotl, is five years of age.  Assuming an average birth interval of three to five years, we may use Yaotl's age to infer that of his older married sisters.  Teicuh married four years ago, probably at 9-11 years, and her current age is probably 13-15.  Now that she is married there is no need to report her age.  Her older sister is probably 16-20 years old, although the age of the recently delivered mother is not given and now that she has a child the text does not reveal how long she has been married.  None of the Nahua enumerators in these villages concerned themselves with the age of individuals once married nor with the length of a union once the couple begat a child.

With rare exceptions ordinal naming follows the rules for females (Cline 1986:121 notes an exceptional case involving three sisters, the oldest of which was not known by an ordinal name and the second was called Teyacapan).  In the few cases of disagreement, the possibility of children from a second union or name change cannot be rejected.  In any case, use of ordinal names did indeed signal birth order, and the practice was confined exclusively to females.

The birth of males was not taken into account in ranking females nor did males abide by the female rule (Table 2).  As Lockhart has noted (1992), males drew from a larger pool of names and these were shared by fewer individuals.  Male names refer to animals, plants, qualities or attributes rather than birth order or kin ties.  Four of the most common names in the Book of Tributes were shared by just one-fifth of the males--Yaotl (Valiant Warrior), Matlalihuitl (Rich Feather), Nochheutl (Ideal Bean) and Coatl (Serpent)--, but the dispersion for the remaining names was considerable.  One-third of the male population had unique names, and an additional two-fifths bore names that were shared by fewer than fifteen individuals. Names occurring 12-19 times were:  Tototl (Bird), Quauhtli (Eagle), Tochtli (Rabbit), Çolin (Quail), Matlal (Indigo Plant), and Xochitl (Flower).
  Male names individualize the person while female names on the whole seem to simply describe birth rank.  

"And all during the time that she bathed the baby,
 a pine torch stood burning.  It was not extinguished.
  And then they there gave him a name, 
they there gave him his earthly name.

--fray Bernardino de Sahagún (vol. 7:203)

Bestowing names.  Did the fact that males were bestowed with a great diversity of metaphorical or poetic names while females were stamped by birth order have social significance?  The naming ceremony described in Sahagún's General History hints at an answer to this question.  Sahagún and his native informants devote four pages to the naming of boys, but only two to girls.  The ritual for males is elaborate.  The boy is offered ceremoniously to the four cardinal points, and then bequeathed tiny spears and bows and arrows.  Bestowing the name is not the final act of the ceremony.  First, a cape must be tied to the baby and the breech clout bound on.  As the somber ritual continues, young boys witnessing the ceremony snatch the umbilical cord offering and run away eating it, shouting the baby's name all the while.  Robbing the umbilical cord offering paid homage to those who had died in war.  The ceremony is concluded by a celebration with much food and drink.

The rite for girls begins as for boys with the ceremonial bathing.  


However, behold how the bathing of the baby girl [and] the bathing of the baby boy were different. ...

...they prepared for the baby girl a little skirt, a little shift, and all the equipment of women, the little reed basket, the spinning whorl, the batten.  They placed it all in the middle of the courtyard.  When the baby girl was bathed, the midwife placed the water in a new basin.  Then she uncovered the baby.  Then she raised it as an offering in the four directions; then she lifted it up, she raised it as an offering of the heavens.  Then she took the water.  First she made it taste the water; then she placed water on its chest; then she poured water on the crown of its head.  

...


And as she washed it all over, its hands, its feet, she gave a talk to all.  Its hands, it was said, she cleaned of thievery.  Everywhere on its body, its groin, it was said, she cleaned it of vice.

...


Then she cried out as she spoke to address the cradle.  She said to it:  '[Thou who art] its mother, receive it!  Old woman, do not do anything to the baby; be gentle to it.'  (Sahagún, 1950-1982 book 6:205-6).

The ceremony continued with further speeches, prayers, injunctions, "rejoicing, drinking, and eating; there was drunkenness."  Curiously the affair concludes with no mention of actually bestowing a name on the female baby!  Was this because girls' names were routinely determined by birth order?  Nor is there mention of young girls at the ceremony.  While a boy might receive the name of his grandfather ("Perhaps they would give him the name of his grandfather; it would enhance his lot") there is no reference of a girl or grandmother being so honored.  In fact, grandsons seem to have rarely shared the name of a grandfather resident in the same household.  Of 22 grandsons in the Book of Tributes, none bore the name of a coresident grandfather.  Of 32 grandmothers resident with granddaughters, seven lived in households where a granddaughter bore the same name, but none bore unique names.  In addition to isolated examples for Necahua and Tlaco, Teyacapan was the most commonly shared name, accounting for five of seven instances--about what one might expect by chance given its high frequency as a female name.  

Sahagún's Primeros Memoriales corroborates the gendered distinctions and interpretation offered here.  In Part IV entitled "Things relative to man", the first paragraph discusses kinship terms.  The second lists male names and concludes "these names (are given) [transcriber's insertion] when a baby is born.  When the midwife bathes it, she and the parents give him his fun name, his child's name" (Sullivan, Primeros Memoriales, p. 254).  The Primeros Memoriales continue:  "In the same way, when a woman is born, if she is born first they name her, they call her Teyacapan; the second who is born [is called (transcriber's text)] Tlacotl and also Teicui; the one born last, Xoco.  And as for the rest, they give them any sort of name."  Females were bestowed with stereotypical ordinal names, or if not, indifferently given any sort of name.  In contrast, males names were drawn from an extraordinarily diverse pool of lyrical and metaphorical names.  

The naming ceremony has been cited as evidence that gender relations in Aztec society were generally complementary and hierarchical, with a preponderance of the former over the latter--"the essentially equivalent and parallel nature of male and female birth ceremonies" (Kellogg 1988:675).  An alternative reading highlights the contrasts between specific semantic and cultural differences for boys and girls and the implicit inequality in how males and females were named.  

The gendering of Nahuatl names--and the dearth of female ones--is confirmed by both the classical texts and studies by historians and ethnolinguists.  Fray Bernardino de Sahagún devotes the first volume of his General History to "Persons and Deities," listing some 436 names (1970, vol. 1:117-122).  Forty-seven occur in the Huitzillan and Quauhchichinollan censuses, but only four belong to females--the "four goddesses of lust and dissolution...:  Teyacapan, Teiuc, Tlaco, and Xoco" (Lockhart 1992:note 121 p 511).  The Mexican linguist Ignacio Alcocer sought to correct some popular misconceptions regarding Nahuatl names, but only the odd female personal name appears in his lists (e.g., Teocihuatl, or Divine Woman, 1936:21).  Angel Maria Garibay Kintana's classic Llave del nahuatl (1940 [revised 1961]) lists twelve pages of "nombres propios", yet few of these occur among the commoners of rural Morelos, and all are male.  Susan Schroeder's painstaking investigation of the Chalco genealogies (987 - 1615 AD) compiled by the mestizo historian Chimalpahin seeks to identify females among the nobility, as well as males.  She recovered several dozen female Nahua names, but it seems that for every two identified, at least one went unrecorded.  None of the names for Schroeder's noblewomen occur in the censuses studied here (1992).  Cecelia Klein (1994:225-242) compiled a list of nearly two dozen Aztec goddesses, of which only three appear in the Morelos censuses:  Chimalman[ton] (Resting Shield given to an unmarried ten year old daughter of the household head's brother--whose only other offspring is also a daughter, named Teicuh), Coatlicue (Snake Shirt, name of a two year old only-child also daughter of the head's brother), and Cihuacoatl (Serpent Woman eldest resident offspring, at four years old, and only daughter of the head).  

A scouring of ancient Nahuatl texts recovers a meager set of female names.  Typically, male names out-weigh female names by multiples of five, ten, twenty or more.  The decidedly asymmetrical treatment of females in the classics is paralleled by the handling of names for ordinary people appearing in the Morelos censuses.  Although the overall sex ratio of the population is more or less balanced, the array of male names is six times larger than that for females.  Then too, female names come from a highly restricted set--primarily birth order, kin relationships, or personal traits, such as submissiveness (Necahual--The quiet/submissive one).

Females in the households of the governing class also have boring names.  The first person appearing in the list for the altepetl of Huitzillan is the taltoani don Tomas [illegible]...zatzin.  Although his wife and a daughter bear both Christian and unique Nahua names--doña María Tonallaxochiatl (Flowery Water of Summer) and Magdalena Xochiatlapal, respectively--other females in the household, five children and six concubines, carry commonplace names like Ana Tlaco, Maria Xocoyotl, Magdalena Tlaco, Cocoyotl, Maria Tlaco, Marta Xoco, Teicuh (2), Necahual, and Magdalena Teya[ca]pan.  In contrast males in the tlatoani's household carry uncommon Nahuatl names:  Pedro Tecue[tlaca?], Pedro Omacatl, and Cocoliloc.  In the altepetl of Quauhchichinollan, the tlatoani don Martin Tlacateuctli claims eighteen people in his household, including three concubines and six other females:  Necahual Ana Maria, Tlaco (2), Teicuh (2), Tecapan, Xoco (an indigenous slave who "just helps her mistress with the metate"), Chipahual, and T[e/o?]mal.  Males in his household were named:  Mauhcaxochitl, Domingo Tecuetlaca, Xochitlacihuitl, Ecatlatoa, Domingo Xiuhayatl, Matlalihuitl, and Mizquitl.  Dependent males were excused from the linguistic monotony common to Nahua female names, even among the ruling class.

If female personal names vary hardly at all by class they vary considerably by status, marital status, that is.  The life course among the Nahua was marked by five stages, according to the summary tables accompanying the documents:  childhood, unmarried youth, recently married, householders, and old age.  For Huitzillan, the enumerators report 444 children (with no distinction by sex), 21 young unmarried women, 118 young unmarried men, 218 men who have recently taken a wife, 188 householders, and 103 widows.

Gender and marriage.  Only for marriage can we estimate the exact chronological age at which a stage began because, once people married, Nahua census takers did not take account of age.  Marriage in the Book of Tributes is a union between a man and a woman and without exception means cohabitation.  Age is recorded only for those who were not married, or "not yet married".  Females married very young, according to the narrative evidence from the Book of Tributes (Cline 1993b:31-32).  Quantitative analysis of these data places the average for females below the age of thirteen, and that for males above age nineteen (McCaa 1996:18-27).  The substantial age-gap between spouses puts relations between Nahua husbands and wives in an unexpected light.  Nahua brides, at a tender stage of biological maturation, found themselves matched to substantially older husbands.  When we consider that widowers also married young girls (see below), the potential age oppression of women within the household becomes formidable.  

Scholars have long favored the idea that marriage among the Nahuas occurred rather late, but the Book of Tributes reveals a surprising number of young girls, even ten years olds and younger, already married and cohabiting with their spouses.  Cline cites two cases of married nine year old girls and an eight year old married for four years (Cline 1993b:31-32).  One could explain away these as exceptions as the result of misinterpretation of a difficult to decipher text, but there is both narrative and quantitative evidence that marriage before the age of ten occurred with some frequency.  Through age seven, the ratio of boys to girls is remarkably balanced with 168 boys aged 3-7 years to 165 girls, a normal sex ratio of 102.  Then for eight and nine year olds there were only 27 unmarried females compared with 40 males, a sex ratio of 148.  If we assume that the shortage of females is due to marriage (as noted above, age is not reported in the census for those already married), then there were about one-third more girls in unions at this tender age than boys.  The sex ratio for the never married worsens at each successive age group, surging to 246 for 10-14 year olds, 377 for older teens and 525 for twenty year olds and beyond (16 unmarried females aged 20 years and older compared with 84 males).  

Demographers have no trouble recognizing this pattern as consistent with precocious marriage for females and delayed marriage for males.  The imbalance discussed above between younger and older brothers for children bearing the name for first-born females, Teyacapan, also supports the precocious marriage hypothesis.  Thus, the sex ratio imbalance, or marriage squeeze, from age eight must be seen as a social construct, an artifact of a double standard in the marriage market that produced a scarcity of young never-married women and a surplus of unmarried men in their 'teens and twenties.  It is compounded by double-dipping widowers, but not widows, as I shall explain shortly.

Quantitative evidence on the precocity of marriage provides a context for interpreting narrative evidence on the subject.  Now we may better understand Nahua exhortations for brides to leave their girlish ways:  "Forever now leave childishness, girlishness, no longer art thou to be like a child, no longer art thou to be like a girl."  The injunction is saying that not even, if you are less than ten years old according to the calendar, shall you behave like a girl.  Likewise the quantitative evidence on marriage helps us interpret a puzzling description of make-up for the bride's face, which was to be "bedizzened with pyrites," but if she "was still somewhat a girl, they bedizened her face with yellow" (Clendinnen 1991:166 citing FC 6:23:130).  

Among the Nahua marriage was the first step toward adulthood (bearing children was a second).  A conventional reading of narrative texts places marriage around age twenty for males and "a year or two younger" for females (Clendinnen 1991:160).  However if a Westernized reading of the narrative evidence is abandoned and replaced with a literal reading in a quantitative context, such as in the Book of Tributes, then child marriage for Aztec females emerges as the norm rather than the exception (McCaa 1996:18-31)

The shortage of young girls of marriageable age cannot be explained by polygamy, a subject of great fascination for Western observers from first contact.  In this population of 933 adult females (aged ten years or more), only nine concubines were noted--six for the tlatoani of Huitzillan and three for the unmarried tlatoani of Quauhchichinollan.  Adding a couple cases of commoner men with more than one wife does not alter the general picture (Cline 1993b:54).  In demographic terms, polygamy was insignificant in the rural villages studied here.  

Gender and widowhood.  Widowhood was extremely significant in Ancient Mexico, although scholars have shown little taste for the subject.  Widows were fifteen times more common than concubines and ten times common than widowers (151/14), if the Book of Tributes is a reliable guide.  The great surplus of widows breaks the marriage squeeze caused by the shortage of never-married females.  The great disparity in the numbers of widowers (14) and widows (151) restores the balance between the sexes for the unmarried (180/191, or 94 not-currently married males per 100 like females).  The fact that on the one hand widows greatly out-numbered widowers but on the other that the adult sex ratio was nearly balanced suggests that women, once widowed, experienced great difficulty in remarrying.  Sixteen percent of the adult female population was widowed, in contrast to 1.6% of males aged fifteen or older.  Then too, widowhood was a significant construct among the Nahua--for females, but not for males.  The summaries of the censuses themselves report "the category of widowed women (icnocihua)" but that "there is no separate category" for widowers (Cline 1993b:34).  For widowers, the average duration since the death of the spouse was "200 days", but for widows the average was over four years.  Widowed males quickly remarried, but most females probably did not remarry at all, because both widowers and bachelors apparently favored young girls as brides.  

Upon the death of the husband many widows, instead of rising to the head of the household, fell under the governance of a relative, often a son or more frequently a son-in-law.  Only three widows headed households, of some 315 recorded in the census.  In each instance female headship seems to have been a temporary arrangement.  Only four fathers ceded headship to sons, but twenty-six mothers were under the dominion of sons (or step-sons--the document does not distinguish the two).  While ten fathers lived in households headed by their sons-in-law, forty mothers did so.  It is remarkable that while ethnohistorical sources point to the nuptial bargain as negotiated by the groom's father, in rural Morelos married men were more likely to live with a father-in-law than with a father.  Living arrangements were enormously flexible, neither uxorilocal nor neolocal.  Kellogg describes the Nahua kinship system as cognatic, made up of both matrilineal and patrilineal elements (1988, 1995a, 1995b).  Women as well as men experienced this flexibility, but the Book of Tributes shows women almost invariably under the dominion of males--fathers, husbands, brothers, sons-in-law, more distant relatives, and even strangers.  

Ordering names by proportions never married, as in Table 3, reveals too many unmarried females named Tepin (Older Sister, 9 of 15), Cihuaton (Little Woman, 9 of 15) and Xocoyotl (Benjamina as in youngest or most beloved daughter, 18 of 34).  On average one would expect slightly less than thirty percent single for all names, but in these cases the proportion ranges from 47 to 60 percent.  Then too, females who carry uncommon names, either unique or infrequent (occurring fewer than fifteen times), were much more likely to have been young, unmarried girls.  Young girls with unusual names may have acquired an ordinal moniker after surviving the risky traumas of weaning or upon the birth of a sister.  Married women were more frequently called Teyacapan but this may be due to the higher frequency of first births.  Centehua (Only One), with 37 of 42 married (or once-married), seems to have been an even more favored name for women.  For males on the other hand, the variation by marital status is not as significant, although Matlalihuitl, Coatl, Matlal and Çolin are unexpectedly common among the unmarried while the reverse is true for Tototl, Xochitl, and Quauhtli.  Some name-changing seems to have occurred over the life-course (perhaps at the moment of marriage) for both sexes, but the phenomenon was much more common for females.

Table 3
At widowhood name mutation for females may have occurred as well.  While thirteen percent of all females, regardless of age, were widowed or abandoned, the figure more than doubles for those named Centehua.  One woman bearing this moniker, widowed a scant two years, lived in her brother's household and was identified as elder sister but did not bear the name Tepin (household H#26 in Cline 1993b:243).  Thirty-four widows bore the appellative "a little old woman" or something of the sort.  Only one carried the otherwise commonplace name of Tlaco.  Teya[ca]pan was the most frequent name for little old women (14), followed by Teicuh (7), and Necahual (6).  

Conclusions.  The Morelos censuses offer a rather different view of how gender relations were structured.  It is possible that in urban Tenochtitlan there was more parallelism and complementarity and less hierarchy, although Rodriguez and Shadow (1996) insist that the oppression of Aztec women was great in any case.  The evidence for the thesis of exploitation and oppression is even stronger in the countryside, where the position of women was decidedly subordinate.  When settlement size is taken into account, much of the urban evidence is simply beside the point.  Published texts are much more abundant for the urban center of the empire, yet it is the peripheries--where most people lived--that should not be ignored.  

By taking names into account with the timing of marriage and the position of females in the household, the ethnohistorian discovers gender relations that are much more grim than any researcher has previously dared to suggest.  If geometry must be used to describe these patterns, then instead of parallelograms, we should think of trapezoids, and instead of symmetry, asymmetry.  The structure of earthly names among the rural Nahuas was an asymmetrical trapezoid--a ladder with the male leg six times longer than the female leg.  One name sufficed for almost one-third of the female population, while for males it took eight of the most common names to arrive at a similar proportion.  One-third of the males had unique names while for females the proportion was less than one-twentieth.  Then too, males names were more symbolic and individualized, while female names were categorical and monotonous, defined mainly by birth order.  Finally, household structures also defined women as subordinate and dependent in myriad ways throughout the female life course.  How Nahau women reacted to this state of affairs the censuses do not reveal. They were, after-all, written by men.
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	Table 1.  Christian Names in Two Rural Nahua Villages 
near Cuernavaca (ca. 1540)

	Female names
	frequency
	Male names
	frequency

	Total females with Christian names
	55
	Total males with Christian names
	105

	Ana 
	4
	Alonso
	2

	Catalina 
	1
	Andres
	3

	Isabel 
	3
	Domingo 
	23

	Luisa
	1
	Francisco 
	6

	Magdalena 
	31
	Geronimo
	1

	Maria 
	14
	Hernando
	1

	Marta 
	1
	Juan 
	28

	.
	
	Luis
	1

	.
	
	Martin
	5

	.
	
	Miguel 
	1

	.
	
	Nicolas
	1

	.
	
	Pablo
	3

	.
	
	Pedro 
	24

	.
	
	Tomas 
	1

	.
	
	Vicente
	5

	Name illegible or missing
	25
	Illegible/missing
	40

	Nahuatl name only
	1122
	Nahuatl name only
	1158

	Total
	1202
	Total
	1303

	Source:  Compiled from Cline 1993b.

	Note:  Of the160 individuals with a Christian name, 157 also have a Nahuatl name.





	Table 2.  Ancient Nahuatl Personal Names:
Gender and Translation in Primeros Memoriales 
compared with an Anonymous Spanish translation and frequencies from Book of Tributes

	Names
	Primeros Memoriales
	Anonymous translation
	Book of Tributes
number of individuals

	Female
	
	
	1202

	Teyacapan   
	First Born
	Hija Primera
	313

	Tlaco       
	-
	La del Enmedio
	182

	Teicuh      
	Younger Sister
	La Segunda
	182

	Necahual    
	-
	La Callada/Dejada
	148

	Xoco        
	Youngest Sister
	La Última
	53

	Centehua    
	-
	Unica
	42

	Xocoyotl    
	-
	Benjamina
	38

	Tlacoehua   
	-
	Hija Segunda
	22

	Tepin       
	-
	Hermana Mayor
	15

	Cihuaton    
	-
	Niña/La Pequeñita
	15

	Papa
	Flag
	
	2

	Chimalma
	Shield giver
	
	1

	Tomiyauh

	Our maize tassel (a male name in vol. 549)
	
	1


	Female names occurring only once in Book of Tributes
	57

	Female names in Book of Tributes occurring 2-14 times
	110

	illegible/missing female names in Book of Tributes
	25
	

	Male
	
	
	1303
	

	Yaotl
	Enemy
	Rival
	74
	

	Matlalihuitl
	-
	Pluma Rica
	66
	

	Nochhuetl
	-
	Frijol Ideal
	59
	

	Coatl
	Serpent
	Serpiente
	48
	

	Tototl
	Bird
	Pájaro/Ave
	19
	

	Quauhtli
	Eagle
	Aguila
	18
	

	Tochtli
	Rabbit
	Conejo
	17
	

	Çolin
	-
	Codorníz
	16
	

	Matlal
	-
	Añil
	12
	

	Xochitl
	Flower
	Flor
	12
	

	Male names occurring only once in Book of Tributes 
	427

	Male names occurring 2-14 times in Book of Tributes
	495

	Male illegible/missing names in Book of Tributes
	
	40


Note:  Frequencies differ slightly from McCaa (1996) because of a small number of refinements made here in standardizing spelling and in gendering names.  Six female and 21 male names appearing in Primeros Memoriales but not in the Book of Tributes are not listed.

Sources:  Data from Cline 1993b.  English translations from Sullivan (1997:253-55).  Spanish translations from an anonymous, undated (early twentieth century?) transcription of a portion of Libro de Tributos vol. 549 independently translated--and probably not consulted--by Cline.  This anonymous transcription is in the Museo de Antropología e Historia, Archivo Histórico, vol. 549 bis.




	

	


	Table 3. Do Common Nahuatl Names Vary with Marital Status?



	Female names
	% single
	Male names
	% single

	named females
	28.5
	named males
	45.0

	Tepin         
	60.0
	unknown 
	67.5

	Cihuaton      
	60.0
	Matlalihuitl
	62.1

	uniques        
	54.5
	Coatl
	58.3

	Xocoyotl      
	47.4
	Matlal
	58.3

	multiples (2-14)   
	45.4
	Çolin
	56.2

	Xoco          
	34.0
	Nochhuetl
	54.2

	Tlaco        
	33.0
	Tochtli
	47.0

	Tlacoehua     
	31.8
	Yaotl
	45.9

	Teicuh        
	24.7
	Uniques
	45.7

	Necahual      
	22.5
	Multiples (2-14x)
	40.8

	Teyacapan    
	20.1
	Tototl
	36.8

	Centehua      
	11.9
	Xochitl
	33.3

	unknown           
	0.0
	Quauhtli
	27.7

	Source:  See Table 2.  Frequencies on which these percentages are based are reported there.

	
	
	
	


�I thank Richard Dorfsman (private communication) for correcting my translations of Tizoc and Yolatl. 


�Translating ancient Nahua names is an art that is being recovered.  It is likely that the translations offered here will be revised by others.  For example, Susan Schroeder (private correspondence) characterizes my translation of Centehua as "strange", and notes that "Elder Sister" is usually Hueltiuhtli, a name that does not occur in the censuses transcribed by Cline.  Richard Dorfsman graciously taught me the nuances of “Cihuaton” (private correspondence). 


�Recall that translations are controversial.  Schroeder (private communication) would translate "Matlal" as green or blue and thus "Matlalihuitl" as Green (or Blue) Feather.  Dorfsman (private communication) would correct “Nochheutl” to “Nochheuatl” and favor translating it as Fruit of the Nopal. 


�The thrust of recent scholarship is to discount these voices as muffled by Christian censorship, but Rodríguez Shadow (1997:21, 23-53) relies heavily upon the earliest codices for insights on authentically indigenous gender relations.  Note that in the case of these early census lists, native scribes readily name polygamists and their concubines with no apparent inhibition or fear.  





