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INTRODUCTION

This thesis is an attempt to explore the relationship between
two bodies of evidence on the political organization of the Shambaa,
of what is now northeastern Tanzania, as Shambaa politics was
practised before colonial conquest (which took place in the early
1890's). On the one hand, the configurations of symbols and the
sets of general concepts of the Shambaa view of politics clearly
worked to suppress the sense of the passage of linear, non-reversible
time., When a Xing died, his death was hidden until a new King was
installed., Thez royal headdress was placed on the head of the new
King at the same moment his predecessor's body was buried. In-
numerable details of the construction of the royal capital were pre-
scribed by tradition, and each new King had to maintain the capital
and its constructions in the precise form adopted by his ancestor,
the first King. All of Shambaa history was reduced, in Shambaa
thought, to two possible states: there were strong Kings who dominated
the chiefs and thereby brought fertility to the entire land; there
were Kings whose reigns were characterized by 'force against force,'

(nguvu kwa nguvu, that is, competition), in which cases there was

famine,.
On the other hand, it is clear that there was rapid change in

patterns of political action throughout the history of the kingdom.
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The author has described that change at length in another work
(Feierman 1970). There were frequent changes not orly in the distri-
bution of power between King and chiefs, which could be interpreted
as cyclical variations, but also in the potential sources of support
for competing leaders (from tribute and alliances with commoners to
trade and alliances with aliens), and in the borders of the kingdom.
The changes were too frequent and too drastic to be ignored or for-
gotten by the Shambaa in their own understanding of their kingdom.

The contrast between the suppression of time (or rather the
creation of a rhythmed time) in the realm of general concepts, and
the tyranny of time in the realm of political action provokes a
series of questions about the relationship between concepts and
action. How did the political symbols and general concepts persist
in the face of changing experience? How did the Shambaa explain
the changes which they experienced? It is clear that there was not
a precise correspondence between ideas and action; what was the
relationship between the two? The most important result of an
attempt to view both concepts and action over time is that attention
is focused on the border area between the two: on the way in which
innovating leaders used old symbols for new purposes, and on the way
in which categories changed their content over time.

This work returns to some of the problems raised by E. R. Leach

in Political Systems of Highland Burma (1954) about the relationship

between conceptual systems and social change. The problems are



worth returning to because Leach asked extremely important questions
without, I feel, providing satisfying answers, and because, as Cohen
has argued (1969), the relationship between political symbols and
power relations is a central problem in political anthropology.

Leach stated, in his introduction to the Kachin study, that
'while conceptual models of society are necessarily models of
equilibrium systems, real societies can never be in equilibrium'
(1954: 4).* How then could the Kachins preserve their inadequate
models in the face of reality? The Kachins, Leach argued, had two
contradictory models of society, each inherently unstable, one
repudiating hereditary.class differences, one emphasizing the
importance of chiefs who were members of an hereditary aristocracy.
The peculiar alternation between the egalitarian and aristocratic
patterns was related to the geographic position of the Kachins on
the border of the Shan states. Kachin chiefs, when they had the
opportunity, modeled their behaviour on that of Shan princes (19%4:
198, 213).

It seems to me that there are two important weaknesses of Leach's
book. First, there is a lack of detailed historical knowledge which
has important consequences for the argument. Leach shows that there

are two Kachin conceptual models: the gumsa or aristocratic model,

*This is, I think, a clumsy formulation. There is no reason con-
ceptual models cannot include conditional statements or statements
about potential developments: "If A happens, then B will follow." For
an extended example of the use of the conditional in Shambaa thought
see chapter viii.



and the gumlao or egalitarian model. He describes the two models in
some detail, sketches the contradictions of each, and the way in
which each social form is unstable, so that Kachin communities
fluctuate between the two. He then gives a historical sketch to
show, convincingly I think, that gumsa and gumlao categories existed
at least a hundred years ago., The difficulty is that there is no
way of knowing whether the verbal category gumsa (or gumlao) was
'used in referring to precisely the same petterns of action in the
nineteenth century as in the twentieth. It would be of the greatest
interest to know the differences between the gumsa society of a
hundred years ago, and that of Leach's time, which it undoubtedly
resembles; this would tell us whether 'change' in Kachin society is
merely an unchanging fluctuation between alternative forms, or
whether categories are reinterpreted with the passage of time. One
of the central points of this thesis, which is made in chapter viii,
is that indigenous categories for the explanation of political action
are superficially the same over long periods, while their content
changes.

The second limitation was initially -noted by Raymond Firth, in

his preface to Political Systems of Highland Burma. He wrote that

Leach's theory was still largely special, and not a general one.
Because Leach examined the extreme case of the Kachins, who lived at an
ethnic boundary and were constantly 'becoming something else,' he was

unable to demonstrate that his dynamic theory had general relevance =--



that the analogy was not restricted merely to a special group of un-
stable societies which lack ethnic unity (1954: vii). The Shambaa,
who live in an island of mountains, have always, in historical times,
had a strong sense of their own cultural unity, and an unchallenged
set of ideas about the virtues of hierarchy. A study of the relation-
ship between political concepts and political action among the Shambaa
therefore has more general relevance.1
A concern with both political action and the structure of ideas

leads one to combine elements of the Weberian sociological tradition,

and of the Année sociologique. The study of Shambaa symbols, con-

cepts, and ritual naturally draws heavily on the contributions of
the French sociologists. The analysis of the royal capital (chapter
vi) as a representation of both cosmology and administrative structure
is simply an exercise on a general problem described by Durkheim and
Mauss (1963). The study of the rites in which a dead King passed to
the world of the ancestors while a member of the royal lineage became
King could not have been written before the fundamental discovery by
van Gennep of the structure of rites of passage (1960). One of the
central problems of this thesis -- the characteristics of the ryhthmed
time of rites and cosmological conceptions ~- was first explored by
Hubert and Mauss (1929).

Weber, on the cther hand, created idezl types of authority by
analyzing the relationship between group action and an 'order' (Ordnung)

or normative system (1947: 124n.). His analytical separation between



norms and action is indispensable for the diachronic analysis of
political ideas and political organization. In the Shambaa case,
simple direct correspondences between changing conceptions and
changing patterns of action often cannot be found. This will be
discussed at length in the body of the thesis.

I do not mean, here, to perpetuate the stereotyped dichotomy
between Weberian analysis, as lacking in subtlety regarding the
symbolic content of normative systems, and Durkheimian analysis as
lacking interest in innovation and the divergence of behaviour from
norms., As Beidelman has observed, the grounds for stereotyped labels
lie far more in the works of those who have mined the capital of the
classical sociological tradition than in the nature of the founding
fathers themselves (1971: 404). While the separation between the
normative system and the system of action was central to Weber's work,
Durkheim understood and described the partial autonomy of the col-
lective representations. He wrote, in 'Individual and Collective
Representations':

Once a basic number of representations has been . . .
created, they become . . . partially autonomous
realities with their own way of life. They have

the power .to attract and repel each other and to
form amongst themselves various syntheses, which

are determined by their natural affinities and not
by the condition of their matrix. As a consequence,
the new representations born of these syntheses have
the same nature; they are immediately caused by
other collective representations and not by this

or that characteristic of the social structure.

The evolution of religion provides us with the
most striking examples of this phenomenon. It



is perhaps impossible to understand how the

Greek or Roman Pantheon came into existence

unless we go into the constitution of the city,

the way in which the primitive clans slowly

merged, the organization of the patriarchal

family, etc. Nevertheless the luxuriant growth

of myths and legends, theogonic and cosmological

systems, etc., which grow out of religious

thought, is not directly related to the particular

features of the social morphology. Thus it is

that the social nature of religion has often

been misunderstood.
Durkheim makes the fundamental distinction here between collective
representations and social morphology, as opposed to Weber's less
radical distinction between the system of action and the normative
system, In the Shambaa case the year to year changes of political
leadership and support patterns can best be understood in terms of
the separation between the system of action and the normative
system. But there has also been drastic change between the
autonomous kingdom of the nineteenth century, and the colonial
society of the twentieth, To understand this development we need
to distinguish the structure of ideas from the structure of social
groups. (The evidence for this is presented in chapter viii.)

There are great variations, in different social contexts, in

the degree of correspondence between symbolic classification and the
social order. One of the reasons societies which practice pre-
scriptive alliance have received so much attention in recent years
is that there is a concordance in these societies between symbolic

forms and social organization (Needham 1958; 1963). No matter how

exact the concordance, it is a truism to say that there are always



behavioural violations of category distinctions, and departures
from prescribed behaviour. In a homogeneous cultural and economic
setting in the realm of village level descent and alliance the
departures tend to be recurrent, and there are established ways of
dealing with them, Thére may be rites, for example, to erase
(fictionally) all previous ties of relationship between a man and a
woman who are to be married in violation of rules of exogamy. In
addition, there is a tension between the system of classification
and non-recurrent demographic changes. Whenever the classification
of social groups is analogous to cosmological classification, the
disappearance of some groups as a result‘of demographic change
leads to change in the relations between terms in the system of
classification (Lévi-Strauss 1966: 66-71). Demographic change, how-
ever, takes place slowly, over long periods, so that there is not
often a forceful demonstration in the realm of experience of the
transitory natvre of the classification.

When we move to a discussion of kingship, the divergence
between experience and an articulated system of cultural ideology
is potentially much greater, for two reasons, First, the king (or
his councillors) is usually expected to provide leadership at times
when new political or economic forces in the region impinge on the
kingdom or its subjects. Since historical forces usually affect a
large area, and not isolated villages separately, the king as a

symbol of the unity of the entire territory is expected to



co-ordinate the responses of his subjects to change. Secondly, the
king usually has superior access to the instruments of force, so
that when he acts in new and unexpected ways his actions are often
not challenged by his subjects. In other words, while most of the
behavioural deviations from the expected patterns of descent and
alliance are recurrent, with most actors sharing expectations

. about the range of acceptable social responses. to the deviant be-
haviour, royal deviations are often non-recurrent, and there is less
certainty about how to respond to themn.

Yet there is the same need in the large scale political realm,
as in the realm of village level descent and alliance, for giving
order and meaning to experience. And no system of social action
can work entirely without mutuality of expectations. 1In the
Shambaa case, constant reference was ﬁade, in the practice of
politics, to the symbolic order. Competing political leaders at-
tempted to mobilize the support of subject lineages by referring
to the political symbols. Because of the wide range of behavioural
variation, however, the most important political concepts were
extremely general and ambiguous. They lécked precision in their
classification of social groups, and in their specification of
accepted behaviour, These concepts will be discussed in the body
of the thesis,

A concern with the interplay between political leadership and

political symbolism makes it necessary to discuss, and to use,
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Weber's concepts of legitimacy, power, and authority. ;mplicit in
the view that political leaders redefined the relationship between
the symbolic-conceptual system and political action in each genera-
tion, is a notion of legitimacy as an aspect of the political pro-
cess rather than as a quality applicable to total systems, or to
statuses within a system (Swartz, Turner, and Tuden 1966: 11).'
Legitimacy is a relationship between actions and values. Political
leaders choosing between a number of alternative decisions for the
allocation of scarce resources (such as positions of authority)
establish the legitimacy of a course of action by relating it to
accepted values. The alternative decisions can be related to
accepted values in a similar way, and often their exponents are
active in attempting to establish this relationship =-- the legitimacy
of their own alternativea. If the anthropologist arbitrarily calls
those decisions which are implemented legitimate, he is making a
judgement on the relative strength of the relationship between
accepted values and the alternative decisions. The decision may,
in fact, be implemented not because of its clear relationship to
accepted values, but because of the special interests of the decision
maker, and because of his superior access to the instruments of force.
Once the difficulty of establishing the legitimacy of any course
of action is'accepted, and once it is accepted that there are usually

competing claims to legitimacy, it can be seen that one of the most
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fruitful ways of using the concept is by studying legitimation

(Parsons 1960: chapter v), or the actor's attempt to relate his
action to accepted values. This approach focuses on the way in
which the actors themselves refer to symbols (or values), and keeps
the analyst from sinking into a quagmire of value judgements.

The contingent quality of the relationship between values and
action is at the heart of the 'ambiguity' which is 'a fundamental
attribute of power' (Balandier 1967: 49). Power may be defined as
a causal relationship of a particular kind, such that the behaviour
of one or more units in a subset (the responsive units), depends in
some circumstances on the behaviour of other units (the controlling
units) (Dahl 1968: 406-7). Ambiguity enters the analysis at the
point where the bases of compliance by the responding units are
defined. In any exercise of political power, both legitimacy and
sanctions are necessarily brought into play.

Why sanctions? Quite simply, a political decision allocating
valued things must be binding. Whether the decision is the award
of an office (which is a scarce resource), or the demand that the
community's wealth be used for a sacrifice to avert famine, the
decision binds the community not to use the same resources in
alternative ways. The office may not be awarded to a second can-
didate. The portion of the village wealth allocated for sacrifice

cannot be used for the purchase of food. Bindingness means by
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definition that steps will be taken to prevent nonfulfillment (Easton
1959: 226; Parsons 1963).

At the same time that the exercise of power necessarily depends
on sanctions, leadership which depended solely on sanctions would
usually be clumsy and ineffectual. If the exercise of power were
not based in any sense on mutual expectations and shared values,
then each minor public act of each individual would have to be
elicited by the threat of sanctions.

One of the difficulties in defining political power is that
there is an indeterminate, constantly wvarying relationship, in any
action, between coercion and consensus. Parsons has shown that
there is 2lways a presumption negative sanctions will be used in the
enforcement of binding decisions, but the more those sanctions are
actually used, the less effective power is at securing generalized
compliance with a wide range of obligations. Hannah Arendt has
argued that the Nazis could not have succeeded in the enormous job
of destroying the Jews had not Jewish leaders cooperated in rounding
up victims in the hope of saving a part of their people. Thus even
in this extreme case of the use of force, it is possible to argue
that the generality of compliance could not have been achieved with-
out consen;us on the value of community leadership (Arendt 1965).

In this instance, however, the intense use of force resulted in a

high level of compliance; this is quite the opposite of what Parsons
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would have us expect. It is necessary, I think, to make a separate
class of regimes of terror, in which violence does secure compliance.
These would include not only Nazi concentration camps, but also the
Zulu kingdom of the Shakan period. (For an extended treatment of
regimes of terror, see Walter 1969.) The Shambaa kingdom, however,
was not a regime of terror. Shambaa are quite emphatic in asserting
that an increase in the level of violence was a sign of the weakness
of the King (cf. chapter viii).

It is worth examining the relations between sanctions and
legitimacy because at the heart of Shambaa politics there was an
interplay between tradition and innovation. With each change in
the pattern of action, the leaders referred to the eternal symbols
of kingship, in order to restore the sense that events were follow-

ing their expected course,

I1

There are two major sections of this thesis., The first deals
with descent and alliance in the Shambaa kingdom, the second with
the symbolic configurations, administrative patterns, and political
conceptions associated with kingship. 1In the first section the king-
dom is seen as a territory with a large number of commoner descent
groups which were joined to one another by ties of alliance, over

which there was a single governing descent group which extended
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throughout the entire territory. In the second section there is an
attempt to understand what it was tied the level of commoner lineage
to that of the chiefly lineage in a single structure. 1In trying to
answer this question I explore the way in which the individual
commoner's existential experience of famine, powerlessness, plenty,
poverty is related, in Shambaa conceptions and symbols, to political
-events. Perhaps this will be clearer if I list the chapters and
their contents,

After a brief description of the Shambaa land, settlement
patterns, and political units in chapter i, there is the first major
section of this thesis, on descent and alliance. Chapter ii is a
description of Shambaa descent groups, of forms of property and the
way they are transmitted from generation to generation, of the
characteristics of fission and the resulting distribution of local
groups. It is at the same time an historical survey, showing the
way in which the politically functioning level of descent groups has
become consistently lower (that is, the functioning groups have be-
come smaller) with each increase in centralized political authority over
the past two hundred years.

Chapter iii is a description of forms of alliance, including mar-
riage and the blood pact., Shambaa descent groups within neighbour-
hoods form networks characterized by intense overlapping ties of

alliance through marriage and the blood pact. They do so in spite
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of strong disapproval of cross cousin marriage, by following a strong
preference for marriage between neighbours, combined with a marriage
rule which proscribes a great many potential marriages, thus dis-
tributing the alliances widely. When the blood pact is combined with
marriage the political importance of the alliance is emphasized. The
discussion of alliance shows the nature of local level solidarity in
; form which is not dependent on the chief as a focus for unity.

Chapter iv is a discussion of descent and alliance among the
Kilindi (the royal descent group). There is a description of the
way in which the categories and rules which operated in ordinary
descent groups were modified for use in the ruling lineage, because
the political office which was transmitted from generation to genera-
tion within the Kilindi lineage was different from the property
transmitted in an ordinary lineage. Marriage alliances were used by
Kilindi to gain the support of important commoner lineages.

The King and the chiefs who governed the territories under him
were usually related either as father and sons, or as half brothers,
In either case there were important implications for the distribution
of power between King and chiefs. If the King governed his half
brothers, he tended to compete with them, If the chiefs were his sons,
he acquired the power of appointment, and the right to intervene in
the affairs of the chiefdoms. It is possible to discern a develop-

mental cycle in the Kilindi descent group through a detailed analysis



16

of the history of the Kilindi lineage in the nineteenth century.
The general Shambaa conceptions of the relationship between
political action and the welfare of the land (chapter viii,
described below) depend, to a certain extent on a cyclical view of
the relative centralization of the kingdom. The analysis of the
developmental cycle of the royal descent group shows that the
cyclical view has an objective basis.

Most of part ii of the thesis is devoted to a study of political
symbclism and political concepts. The structure of descent and
alliance as described in part i did not adequately explain what
tied together the two distinct levels of Kilindi and commoners.
There were transitory alliances by marriage and the blood pact
between individual Kilindi and particular commoner lineages, but
a great many commoner lineages were without such alliances. The
more general relationship between the two levels of the hierarchy
was defined in terms of the symbols of kingship and chiefship, and
the conceptions of the effects of political action on rain, crop
pests, and the general level of violence in society.

Chapter v is a study of the rites which took place at the time
of the death of one King and the accession of another. The death
of the old King was hidden until the moment his successor was
acclaimed at the royal capital. The public experience of kingless-

ness was shaped by the rite, and the experience of competition
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between potential heirs at this time was suppressed. Yet Shambaa

recall the details of this competition in their historical tradi-

tions. It is clear that the sense of rhythmed time created by the
rites and the linear time of the traditions are complementary.

The rites separated one potential successor from a group of
essentially equal half brothers, and made him King by transferring
the regalia to him as he reenacted the myth of the founding hero
King. When the new King had entered the royal capital, the people
of the surrounding area greeted him with a number of set phrases
which set out in dramatic form the Shambaa understanding of the
power of the King, and the tensions which could develop between the
King and his councillors, or between the King and the ordinary com-
moners., An examination of the attributes of the founding hero King,
and of the set phrases in the public acclamation, contributes to an
understanding of some of the major symbols of kingship, and of the
Shambaa view of possible characteristics of relationships between
King and subjects.

Chapter vi is a description of Vﬁgha; the royal capital. It
is said that the details of Vugha's construction had been set out
by the first King, and that they could not be altered. Vugha was
a concrete representation of the world of the Shambaa, with dif-
ferent sections of the capital corresponding to different portions

of the kingdom. At the same time it was an administrative diagram,
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for the officials who acted for the King in the various portions
of his realnm lived in the appropriate sections of Vugha. The
relationship between King and subjects was also represented in the
plan of the capital. ﬁifferent building materials were prescribed
for the houses of the King and the commoners. The place of the
royal court in the larger capital was also significant.

The graves of the earlier Kings and the magical charms for
rain and for success in warfare were located at the heart of the
capital. It is possible to learn something of the place of the
royal ancestors in the life of the king&om by examining the
characteristics of the grave site, and the activities which were
performed there.

There is an additional problem of the relationship between the
unchanging form of the royal capital and the changing patterns of
political action. The place of Vugha in Shambaa history is
examined, and it is shown that Vugha's place in Shambaa politics
changed, and that there were subtle shifts of content, while the
form remained relatively static.

Chapter vii is a study of litigation, warfare, and tribute --
three activities in which the existence of the state impinged upon
the practical concerns of the subject lineages. It is possible,
by studying these three, to understand the variability of power
relations between King and chiefs. A chief who was dominated by

the King paid tribute, came to the help of the King in war, and
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could not impose a settlement by force in an interlineage dispute
but' rather sent the case on to the court of the King. On the other
hand, any chief who retained independent power imposed settlements
in interlineage disputes, did not need to help the King in war, and
did not pay tribute to the King.

I have already mentioned that in the chapter on the royal‘
capital, and in that on succession rites, I examine the symbols
which express the characteristics of kingship. The symbols are
powerful ones which express ambiguity and ambivalence, for the
King's power can be used to bring life or death to his subjects.

In chapter viii I explore indigenous discursive statements explain-
ing the way in which certain kinds of political actions bring
fertility to the land and increase life, while others bring famine
and death. The chapter discusses at length two concepts which are
crucial to any understanding of the political ideals of the Shambaza:

to break or harm the land (kubana shi), and to repair the land

(kuzifya shi). The King was thought to repair the land when he

dominated the chiefs, so that they paid tribute, supported him in
war, and sent him difficult cases. When this happened there was
little violence, the subjects were not impoverished by the depreda-
tions of the Kilindi, and there was a 'feminine farming season,’
that is, a fertile one. The land was broken when there was competi-
tion among leaders, and when counter-spells were used to hold back

the rain, producing a 'masculine farming season,' or famine.
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After a study of the two concepts, there is a review cf the
politics of rain magic over the past century, and of the way in which
Shambaa interpret the actiouns of past leaders in terms of repairing
and breaking the land. It is shown that while the categories have
probably existad since the founding of the kingdom, the political
actions they refer to have changed drastically,

Given the scope of the problem discussed in this thesis, it
is very difficult to achisve a sztisiactory balance between structure
and action. I attempt to solve this problem in two ways. First,
in the chapters which are most impcrtant for an understanding of the
symbols asscciated with kingship (the chapter of succession rites,
and that on the capital) I try to describe the changing uses of the
symbols or rites, and their changing content.

Secondly, in the concluding chapter of each major section of
the thesis, I include a moderately detailed case study. In
chapter iv, which is on Kilindi descent and alliance, I describe
the politics of royal descent and alliance for most of the nineteenth

century at length, so that processes of descent politics can be
examined with loose ends showing. In chapter viii, on the central
concepts of Shambaa politics, I describe the épplication of those
concepts over a period of a hundred years. 1In each of the case

studies (which overlap) it is possible to see the range of variation



21

in patterns of political action, and the relations between the

system of action and the symbolic-conceptual system.

I1I

The need for historical ethnography in this work should be
clear from the discussion to this point. It is impossible to étudy
the changing relationship between political action and political
symbols and concepts without a time perspective of some depth.
Historical study is of particular importance in an analysis of the
politics of kingship. While a student of particular marriage forms
can cbserve a large number of marriages distributed through space,
the student of kingship is limited to one observable king. The
others are distributed over past time.

Most of the body of this work, however, is not a description of
kingship as it exists at the present, with evidence extending back
into the past, but rather as it existed before 1890. In defining
the scope of this ethnography I have departed sharply from most
current usage, which (quite soundly) is strongly tied to the present.

Over the past ten years anthropologists have become increas-
ingly acute in identifying 'the fallacy of the ethnographic present,'
in which institutions are described not as they currently exist, nor
at an identifiable point in the past, but merely as traditiomal in-

stitutions, unaffected by modernization (Smith 1962). The response



22

has been for more recent ethnographers to root their research firmly
in the present, with all its complexities. As research focuses more
and more on the present, however, some kinds of comparative data

are being excluded from consideration because they do not exist at
the current time. It is virtually impossible today to observe the
workings of an autonomous non-literate kingdom in a non-momney
economy. Anyone interested in this kind of society, as I am, must
resort to historical study.

There is a difficult methodological problem, however, in
describing past social structure. In a field which has relied so
heavily on participant observation, the methodological problem
would appear insurmountable, were it not for the fact that in the
past ten years there has been a flowering among historians in the
study of the indigenous history of Africans, along with the develop-
merit of an array of methods for studying the history of non-literate
societies, in situations where written documentation does not exist
(Vansina 1965; Smith 1960; Vansina, Mauny, and Thomas 1964; Vansina
1968; McCall 1969; Gabel and Bennett 1967). The present author has
discussed materials and methods for the reconstruction of the
record of political action at length in another work (Feierman 1970).

Because this thesis was planned as a study of a problem in
social theory, and not as an exercise in any particular kind of

historical method, a great variety of methods are used, each adapted
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to a particular problem. There is one method for discovering some
of the characteristics of eighteenth century descent groups, another
for reconstructing the plan of the capital as it existed in the mid-
nineteenth century, still another for learning the precise descent
relations between the King and his chiefs in the first half of the
nineteenth century. It would be tedious for me to list here all the
unrelated bits of historical reasoning. Instead, I describe, at an
appropriate point in each chapter, and sometimes in each section of
a chapter, the methods which I use for reconstruction of the ethno-
graphic past. The descriptions of method and of evidence are some-
times inciuded in the body of the text, and sometimes given in

extended footnotes.
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FOOTNOUTES

11 am not arguing here that Shambaa boundaries are rigid and
completely unambiguous, only that the relationship between conceptions
and change cannot be explained in this case with reference to
boundaries.

2The significance of this passage from Socisclegy and Philosophy
(1953: 31) was discussed in Robert Bellah's article, 'Durkheim-and
History' (1964).




CHAPTER ONE

THE SHAMBAA AND THEIR LAND

There ars over 200,000 Shambaa, most of whom live in the
meuntains of north-eastern Tanzania which they call 'Shambaai, '
and which others in Tanzania refer to as West Usambara.1 The
escarpments of Shambzai rise steeply out of the surrounding plains
to an altitude of 4,000 to 5,000 feet, and because of the relation-
ship between high altitude and high rainfall, the mountain block
is like a green island in a brown sea. Standing at the top of the
escarpment, with one's back to the plains, one is faced with a
stccession of valleys and peaks stretching to the horizon, with the
highest peak well over 7,000 feet. The Shambaa, who live largely
by hoe cultivation, with some stock raising, are forced by the
absence of flat plat=zau land to farm the hillsides. Land is scarce;
the entire mountain block has less than 900 square niles, much of
which is forest reserve or too steep for use (Attems 1967: 19).

The Shambaa have a strong sense of their own ethnic identity.
There are two bases of the definition of the ethnic group. First,
the Shambza are the people who live in 'Shambaai,’ which, besides
being the name of the mountain block, denotes a kind of ecological
setting. When pressed to define Shambaai, the Shambaa name a

number of plants which are found in the mountains, but not in the
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plains. The lowlands, which are called nyika, have their own
characteristic plants. None of the plants which indicate nyika

are found above about 3400 feet; no indicators of Shambaai are

found below about 2100 feet. Between these two altitudes the plants
of nyika and Shambaai are mixed, with a predominance of mountain
plants in the higher altitudes, and of plains plants at the lower
ones.?

The second basis of the ethnic unity of the Shambaa is a
cultural one., The Shambaa are people who speak the Shambaa language
(one of the Bantu languages), and who perform Shambaa rites. The
Shambaa language is remarkably rich in vocabulary for describing
the enviromment of Shambaai, and rites of passage include in-
structions for the initiates on the use of that enviromment. The
cultural basis of Shambaa ethnicity is therefore congruent with the
envirormental basis. Some Shambaa, however, have always lived in
nyika -- in the lowlands. They have continued to call themselves
Shambaa if they have retained Shambaa language and culture, and if
most of their ties of descent and alliance have been with other
Shambaa. But often people who have moved permanently to the plains
have changed ethnic identity and become Zigula. - Comnversely, the

ancestors of some of today's Shambaa were Zigula who moved to the

mountains.
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The conjunction of the two criteria of Shambaa ethnicity --
mountain enviromment and Shambaa culture -~ are used by the Shambaa
to distinguish themselves from all their neighbours. The Pare, who
lived in mountains to the northwest of Shambaai, live in an envirom-
ment very similar to that of the Shambaa, and raise many of the
same crops, but they can be distinguished by their culture. The
Zigula, who live in the plains immediately south of Shambaai, have
a language which is almost intelligible to Shambaa speakers, and
perform many of the same rites but live in a completely different
environment. The Bondei in the foothills to the east, are similar
in language and culture to the Shambaa, but live in a different kind
of enviromment. The people of East Usambara &ho live between Bondei
and Shambaai) are often called Shambaa, although just as often they
are described as Bondei, because of their separation f£rom the main
mountain block across the Luengera Valley.

The Shambaa and their immediate neighbours have based their
agricultural practices as well as their ethnic boundaries on a
regional distribution of rainfall in which there are great local
variations. At Momgo, in the plains, at the border between the
Shambaa and the Zigula, there is an average annual rainfall of 25
inches. At Lushoto, on the dry western side of Shambaai, less than
ten miles from Mombo, the annual rainfall is 42 inches. And at

Baangai, a bit more than ten miles from Mombo, on the wet eastern
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side of Shambaai, the average annual rainfall is 68 inches (Attems
1967: 148).

Shambaai has always been more heavily populated than-the Zigula
plains to the south, because its rainfall has been much higher. The
plains to the north of Shambaai have been largely unoccupied, pe—
cause they are too dry for cultivation, except at the foot of the
mountains, which is watered by the run-off from the mountains. The
rainfall in Bondei is quite high, because it is the first hilly
area struck by winds from the east, but because it is lower in
altitude than Shambaai, the temperatures are higher. It is important
to note that when the Shambaa kingdom expanded in the late eighteenth
and early nineteenth centuries, it expanded eastwards to heavily
populated Bondei, rather than southwards to sparsely populated
Zigula,

My statement here, about the relatively dense population of
Shambaai, directly contradicts the observation of Oscar Baumann, a
nineteenth century explorer who estimated after a brief visit that
Shambaai had a population density of 3.8 per square kilometre (1891:
13). There are a number of reasons this estimate is unacceptable.
First, Baﬁmann estimated the area of the mountains as about 1800
square miles (4620 square kilometres), about twice what it actually
was., Secondly, Baumann had decided that Shambaai had excellent land

for white settlement, and he was making the argument that no population
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wouid need to be displaced if settlers came. Events proved that he
was wrong. By 1913 there was extreme land shortage for indigenous
cultivation in Shambaai as a result of white settlement.3

Thirdly, during the time of Baumann's visit the Shambaa built
their villages in 1inaccessible areas which could not be seen from
the main footpaths, so that invading warriors and slave raiders would
not-find them. The villages were hidden, surrounded by thickets or
banana groves. A number of Europeans who settled in Shambaai at the
time, and got to know it well, reported their surprise at finding
that areas which they had assumed to be completely unpopulated were
found, after long acquaintance, to be richly settled (Holst, 1893:
113; Karasek 191i1l: 155; Dupré n.d.: 62).

Fourthly, Baumann estimated that the entire population of the
chiefdom of Mlalo was 3000 (1891l: 179). F. LangHeinrich, a mis-
sionary with long and intimate acquaintance with the area, estimated
that when the war drum was beaten at Mlalo, 3,000 armed men would
assemble; some, admittedly, came from neighbouring chiefdoms, but
other young men would have remained home to guard their villages,
and older men did not respond to war drums (1913: 71),.

Fifthly, in the pre-colonial and early colonial period there
was a great scarcity of firewood on land which had forest as its

natural cover., In 1852, almost forty years before Baumann wrote,

Johann Krapf observed that firewood was very difficult to find in
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many parts of Shambaai (1964: part 2, 297). The population of the
royél capital (Vugha) dispersed very soon after colonial conquest,
but it was reported in 1914 that it was impossible to find firewood
within a mile and a half from the center of V’ugha.4

Finally, in the rules of land tenure of the pre-colonial .
Shambaa, land was treated as a scarce resource. A man who cleared
a piece of bush or forest land had permanent possession of it, even
if he left it uncultivated for a number of years. Land could be,
and was, bought and sold. Both the historical traditioms and omne
of the earliest missionaries to settle among the Shambaa agree on
these points (Wohlrab 1918: 174).

The Shambaa speaking population was not spread evenly over the
entire area of the mountains. There were some areas which, while
relatively fertile and with good rainfall, were not occupied by
Shambaa. The areas preferred were all near the edges of the
escarpment, around the outer rim of Shambaai. The Shambaa prefer
to live in areas where nyika is easily accessible. Shambaai is
thought the best place to reside, but the Shambaa economy depends on
the use of the resources of nyika. This pattern is one of great
stability over time. The earliest known Shambaa groups lived at
the rim of the mountains. At some time, probably in the early
eighteenth century, the semi-pastoral Mbugu people moved into the

high central area of the mountains, but they did not displace
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Shanbaa: they occupied a niche in the enviromment which had been
empty until that time (Feierman 1970: 75-96).

The entire 'land' (shi, s. and pl.) of Shambaai was divided
into units, each of which was called a 'land' in its turn. Virtually
every major 'land' was located at the edge of Shambaai so that .it
possessed territory in both the Shambaai and 32355 zones., If one
ignores local variations in order to describe the boundaries of the
'typical' land, one would say that the boundaries which separated
each land from others of the kingdom ran up and down the escarpment,
while the boundary closest to the centre of Shambaai separated the
land from Mbugu territory, and the boundary which ran along the
base of the mountain separated the Shambaa from the Zigula. The
boundaries were carefully remembered. Natural features were sup-
plemented by such man made markings as axe heads driven into trees.
In one defensive war rite, the officials of the land would lead a
cow around the boundaries.

As I have indicated, there is no terminological distinction
in the Shambaa language between the 'land' of Shambaai and its
constituent units. 'In addition, every territorial ruler has the
same title: zumbe, or 'chief.' The ruler of Shambaai is called
zumbe; the ruler of a major constituent land is called zumbe; the
ruler of a small sub-unit of that land is zumbe. I shall demon-

strate in chapter vii the sense in which this lack of terminological
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distinction is appropriate, for there were times when the ruler of
a major unit was, in the absence of a powerful King, the head of a
sovereign territory. There are, however, ways in which Shambaa make

distinctions among rulers of different levels. The King had the

title Simba Mwene, which could not be used by any of the chiefs.

When referring to the King, Shambaa use the terms Simba Mwene and

zumbe interchangeably. Territorial rulers at different levels in
the hierarchy had different powers (see chapter vii); these were
communicated in Shambaa discourse, in the absence of title dis-
tinctions, by references to the names of the territories, which were
generally known. In order to simplify descriptions of political
organization I shall use the term 'King' as a translation of Simba
Mwene, the term 'chief' for the governor of anmy major unit who was
expected to be directly responsible to the King (that is, the governor
of any chiefdom), and the terms sub-chief and sub-chiefdom for lesser
units subordinate to a chief. The King was expected to rule over all
the chiefdoms through the chiefs, but in addition he ruled the chief-
dom of Vugha directly. Similarly, each chief governed through sub-
chiefs, and yet retained direct control of the sub-chiefdom surround-
ing his capital.

There were two kinds of settlement within each land. First,
there was a political capital -- a royal village or town. Secondly,

there were the villages of commoners. The Shambaa use the word mzi
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(pl. mizi) to refer to any kind of village or town, royal or other-
wise, but they can also make distinctions, in the appropriate
contexts, between the 'court' of the chief (kitaa, pl. vitaa)

and the villages of commoners (kiambo, pl. viambo). Kiambo is

also the name of a cluster of wild sisal. One Shambaa, in ex-
plaining this to me, explicitly compared the cluster of houses
with the cluster of sisal leaves.

Every head of a localized subject lineage was required to
maintain a house at the royal village or town nearest to his home
village. The letter of the law (which was often ignored), required
that every house in a royal village be occupied every night., A
subject whose house in the royal village or town was empty at
night could be fined a goat. Some towns were quite large. Burton
and Speke, the explorers who saw Vugha in 1857, estimated that the
town had 500 houses (1858: 211). At the beginning of the colonial
period it was estimated that Mlalo, a town in the north, had 220
houses., Bumbuli, in the east, was said to have 180 houses (Dupré
n.d.: 62),

Because of this residence pattern, every localized lineage
needed to maintain a garden near the capital in addition to its
other gardens. The capital itself possessed land, so that the
chief, who wanted as many people as possible to live there, could

give farms to new subjects. There was an official at each court
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(the mkauzi) who administered the lands, which were called kitaa
(the court land) or ngao (the shield). Unlike ordinary land,
which was held permanently, and could be disposed of, the court's
land always remained under the control of the chief. The person
who farmed there could be removed, and if the land was left un-
cultivated it could be given to another subject. I observed a'
dispute at Vugha, in April 1967, over a piece of land which had been
court land in the pre-colonial period. About thirty years ago, the
man who had farmed the plot allowed an acquaintance to farm there
in his place. He was now suing for the return of his land. The
informal court, presided over by the local chairman of TANU (the
Tanzania African National Union), ruled that the original farmer
was mistaken in regarding court land as his personal disposable
property.

Bananas were the most important crop on court land. (Musa

acuminata, Musa balbisiana, Musa paradisiaca, and bananas of the

Ensete family). In the banana groves of Shambaai, the shoots con-
tinuously reproduce, and so the groves are virtually permanent
(Attems 1967: 79). ‘A cultivator could spend most of his time
farming in his village, and yet maintain a supply of food at the
capital., As a result, most of the royal villages of Shambaai were

surrounded by banana groves.
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Even when it was possible for a man to support his dependents
in town, it was considered extremely unwise to do so. Every man
needed a home village. If one kept goats and cows at the capital
they would surely be coveted by someone powerful. The capital was
considered an inappropriate place to bring up young children, or
to care for a woman who had just been through childbirth (cf.
chapter vi).

Shambaa villages are (and were throughout the nineteenth
century) placed along the tops of ridges, or stretched along the
upper sections of hills; they are never in valleys. As additional
men move into a village they extend it along the ridge, and each
uses the strip of land extending downward from his homestead for
banana gardens, often with some tobacco. Usually a man has a
house for each of his wives, and all his houses are grouped to-
gether. In the nineteenth century, there were extra houses for the
urmarried children of the village who were considered too old to
sleep regularly in their mothers' houses (older than about eight
years). This was called a bweni. Today the boys' bweni survives
in some places; in others each man has an additional house for
himself and for his sons. In still other cases, the women of a
household simply move around every night, leaving one house empty

for the boys.
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Most Shambaa clearly enjoy the sociability that is a part of
living together in large villages. Often the people of a village
decide spontaneously and casually to take an evening meal com-

munally (kuja ndaa). The men and boys usually eat separately

from the women and small children, and at the time of a cowmunal
meal, all the men and boys of the village gather together, and each
woman brings a dish of food. Each man then eats a bit from a
nucber of plates. The women, meanwhile, are eating together in
another part of the village. At 2all times, except in time of famine

saa), men feel free to drop in at one another's houses for dinner,
and they very rarely eat alone. Women can often be seen carrying
baskets of food back and forth between the houses. Shambaai is a
very pleasant and open place in which to do field work.

It is a remarkable feature of Shambaa spatial distribution

that a village, once established, survives for very long periods of
time. There are literally hundreds of villages all over Shambaai
which are occupied today, and which can be shown to have existed a
century ago, or even two centuries ago, or longer. The existence
of these villages at specific points in the past can be demonstrated
by referring to historical traditions which are not merely bald
statements that a given village existed a long time ago, but detailed

descriptions of events which occurred there. The permanence of many
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Shambaa villages is demonstrated by the list given in fig. 1, of
villages in the chiefdom of Vugha which can be shown to have
existed more than 100 years ago, and which still exist today.

Similar lists could as easily be made for the other chiefdoms of

Shambaai.
Conservative
Estimate of
Demonstrable
Village Date Source
Ziai 1700 Historical traditions: Makao Sangoda, Idi
Kibarua, Selemani Shebawa (group testimony),
10 May 1967; Idi Kibarua, 30 October 1967.
Kidundai. 1750 Historical traditions: Mbwana Mkanka Mghanga,
7 May 1967; Shemaeze, 9 May 1967.
Kihitu 1750 Historical traditions: Kimwei Magogo, 24
March 1967; Makao Sangoda et al, 10 May
1967; Kasimu Kimweri, 1 February 1968.
Kighuunde 1820 Historical traditions: Mhammadi Kika, 20
April 1967; Mbwana Mkanka Mghanga, 7 May
1967.
Mponde 1790 Historical traditions: Nkinda Kimwei 6 June
1967; Kimwei Kibanga, 3 June 1967. Krapf
1964; part 2, 297.
Mkumbaa 1850 Historical traditions: Mbwana Mkanka Mghanga,
13 November 1967.
Manka 1850 Abdallah bin Hemedi'lAjjemy 1962: sura 42.
Waziri Nyeghee, 1 July 1967.
Kishewa 1750 Historical traditions: Kimweri Magogo,

3 April 1967; Ng'wana Aia, 20 March 1967.
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Conservative
Estimate of
Demonstrable
Village Date Source
Mpangai 1800 Historical traditions: Mbwana Mkanka
Mghanga, 13 November 1967; Mwokechao
Gila, 10 August 1967.
Shashui 1750 Historical traditions: Mdoembazi Guga,
15 June 1967.
Mbuzii 1850 Historical traditions: Mhammadi Kika,
20 April 1967.
Nkoongo 1850 Historical traditions: Salehe Mwanbashi,
29 March 1967.
Mziyasaa 1800 Abdallah bin Hemedi 'lAjjemy 1962: Sura 31.

The point being made here is not merely that some village of
Sharbaai are very old, but that large villages, once established,
are regarded as permanent. The villages which have been established
during the past 70 or 80 years are clearly not expected to break up,
or to move, or to disappear. The reason the Shambaa differ in this
’respect from so many African peoples (the Ndembu, or the Gogo, for
example) whose villages change location with great regularity, is
that the Shambaa do not spend most of their farming time near their
homes., The farm plots of a typical Shambaa are scattered at a
number of points within about a five mile radius of his wvillage.
Each Shambaa household must rely on farm plots which are distributed

over a wide range in altitudes, up to the high peaks, and down to
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the foot of the escarpment. The most important requirement in
loéating a village, then, is that it be at a mid-point, between
the mountain peaks and the plains. It has already been shown that
most Shambaa live around the edges of Shambaai, in the one zone
which is at the mid-point.

Shambaa live at the mid-point in order to take advantage of
the variations in temperature and rainfall which are related to
altitude. There are three rainy seasons in Shambaai: ng'waka
(March to May), vui (October to December), and muati (August). The
August rains fall only high in Shambaai. - Ng'waka is brought by
trade winds from the south-east, which blow against the mountains,
rise, cool, and deposit their moisture. As a result, the highlands
have higher rainfall than the lowlands, and the south-eastern part
of the mountains is wetter than the north-west. During vui the
trade wind comes from the north-east, bringing the most important
rains of the northern rim of Shambaai. Most farmers attempt to
use local variations in order to farm during all three seasons, so
that they can make full use of their potential labour time, and so
that they can maintain a supply of food through the entire year.

Some crops grow in both the nyika lowlands and in Shambaai,
but have different growing cycles in the two zones, because of the
different climatic conditions. The most important of these is

maize, which was widely grown by the middle of the nineteenth
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century (Burton and Speke 1858: 211, 214; Krapf 1964: part 2, 114).
Maize grows more quickly in nyika than in the cool mountains. This
means that in a year of heavy but short rains, the maize crop of
nyika could survive while the Shambaai crop failed. Maize is (and
was) planted only once a year on any given plot; for each of the
three rainy seasons there are preferred plots, and so any single
cultivator must move over a wide area and a wide range of altitude
if he is to work and eat all year.

There were special uses for each of the three zones (nyika,
Shambaai, high Shambaai). Shambaa maintained (and still maintain)
plots high in Shambaai, because it is only in this zone that the
August rains (muati) are sufficient for cultivation. There were
some products which were necessary for subsistence, which could
only be obtained in nyika. These included manioc and sorghum.5
Game meat, which was an important part of the Shambaa diet in the
nineteenth century, but which is now not easily available, could
only be obtained in nyika. Some crops, of which bananas and sugar
cane were the most important, were grown almost solely in Shambaai.

Wherever they farmed, people preferred to live in Shambaai
because the mountain villages were relatively secure against raiders,
because of the higher and more regular rainfall, and because they

assoclated nyika with disease: mbu was the word for both mosquito

and malaria, and it was recognized that the two, which were absent
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in Shambaai, were characteristic of nyika (LangHeinrich 1921: 259;
Koch 1953).

The way in which the residents of Shambaai have ordered their
relationships with nyika has changed over the years. Since the
beginning of the colonial period it has been easy for small groups
of Shambaa to live in nyika. 1In the neighbourhood survey which I
conducted at Vugha in 1968, a little less than half the men I
questioned had farms of their own in nyika. Of the men who did not
farm in nyika the great majority had either blood partners or close
patrilineal relatives who lived in nyika, and who would probably
have sold the products of nyika to them on reasonable terms, even
when a partial crop failure in Shambaai led to high prices at the
market places. Only 137 of the men questioned had no access to
the crops of gzig;,6 Both oral accounts and a mass of documentary
data (cf. Feierman 1970) show that when there was less security in
the plains, before the beginning of the colonial period, few Shambaa
lived in nyika. Many walked from their homes in Shambaai to their
farms in nyika.

The practice, among Shambaa, of living at a middle point and
walking to dispersed garden plots, made it possible for a single
individual, or a localized lineage, to maintain plots in the
particular locations which were suitable for dry season farming,

or for farming in time of drought. There were (and are) irrigated
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Plots in Shambaai fed by ditches which were often miles long.7
During dry periods, Shambaa also farmed in drained marshes.

The livestock of a Shambaa husbandman are often as widely
dispersed as his farming plots. 1In the pre-colonial period men
feared that if they appeared wealthy their herds would be taken as
tribute, and so they put their cows and goats in the care of others.
The practice of spreading one's livestock among a mumber of villages
persists. A man with many debts would never keep his livestock at
home, where they could be seized. If there is a dispute over the
ownership of a particular cow, or over the division of bridewealth,
it is considered wise for the disputants to move their livestock
to other villages, so that the animals will not be ensorceled. 1In
cases of localized outbreaks of disease, all of one's cattle do not
die if they are not all in one place. The person who cares for
another's livestock gets the milk and some of the offspring.8

The large permanent villages were residences: each day its
members would go out in all directions -- to the capital or to
nyika, to check on a pregnant cow in another village, or to drain
a marsh, Most daily activities could be carried out within a radius
of about five miles: the distance from the centre of a typical
large chiefdom to its borders. I suspect that each chiefdom was

a living economic entity tied together by the daily movements of

the people who lived in it. The requirement that each localized
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lineage occupy a house at the nearest capital provided a focus.
This view of the chiefdom as the territory within which individuals
moved each day, starting from their villages in the morning and
returning in the evening, would explain why the borders of the
chiefdoms continued down into nyika even when there were no vil-
lages there. 1I have shown elsewhere that neighbourhoods very much
like the chiefdoms had existed before the kingdom was founded
(Feierman 1970: 76-87). The argument has remained tentative in
tone in spite of all this evidence because I have no clear idea
whether many people lived near the borders between chiefdoms, or
whether those who did farmed in two chiefdoms, on both sides of
the border. Even today, one gets the impression that population
is much denser near the centre of the old chiefdoms than it is
around the edges.

The wide dispersal of garden sites was (and is) intended,
quite consciously, to reduce the possible effects of crop failures.
Any failure which was local in distribution or brief in duration
was compensated for by the overlapping growth cycles and the
scattering of plots. There were, in spite of all these precautions,
frequent disasters. The subtle planning of the Shambaa cultivators
was defeated by the swarms of locusts which appeared at intervals

which were all too frequent.
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Drought was a cause of serious famine in this setting if it
was general, and not limited to a single altitude zone. It was
especially serious if it continued for more than one sowing season.
While the Shambaa grew enough maize in a very good season to last
through several seasons, it could not be stored for very long.

It was stored in a kind of attic (taai) directly over the cooking
fire. The smoke from the fire kept off insects and helped to
preserve the maize, but there was no defense against mice. The
problem of mice was even worse in the pre-colonial period than it
is now, because the beehive hut with thatch down to the ground,
(which was then the most common kind of house), was easy for vermin
to enter. The only adequate way to prepare for famine was to plant
root crops which could remain in the ground for long periods, as a
self-storing reserve. Manioc, which was planted in the lowlands,
could be left in the ground for up to four years (Attems 1967: 60).

In Shambaai maeze (Xanthosoma violaceum), viungu (Dioscorea bulbifera),

and majimbi (Colocasia antiquorum) were kept in the ground for use

in case of famine.

No preparatioris were adequate for a time of severe famine.
Shambaa traditions, confirmed by the records of the missionaries
who lived through the great famine of 1899, tell of people eating
the roots of the banana plants, and the peels of the bananas. There

is a poisonous wild yam which with careful preparation could be,
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and was, eaten (ndigha -- Dioscorea dumetorum).

The names. of the pre-colonial famines tell the story of just

how desperate life was at these times. There was kija nkingo --

'the leather eating famine; there was siafu -- 'the famine when

biting ants were eaten;' there was the famine of mnyime afe, which

means, 'refuse to help, let him die.'

In addition to the famines which were general in their dis-
tribution, there were local shortages which occurred virtually
every year in one place or another. The Shambaa word saa ('hunger')
is used to refer not only to the occurrences in which there is loss
of life, but also to any crop failure which leads to a diminution
in the supply of food. It also means hunger, as the individual's
sensation cccurring every day before meal time. Saa is thus closest
in its range of meanings to 'hunger' in the old English usage.

Trade was especially important during a local famine. People
from the hungry areas would attend markets in regions which were
well supplied, or they would visit their kinsmen and blood comrades
in order to buy food. Cows, goats, sheep, and hens were exchanged
for quantities of staples. Most frequently a man buying substantial
quantities of starch to feed his dependants would sell a goat. The
price was determined by supply and demand.9

Livestock were acquired by natural increase of existing stock,

as bridewealth, and for sale of cereals. 1In addition, Shambaa
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specialists were usually paid in livestock, or they converted
their earnings to livestock, which was the most important form of
moveable property. Thus the blacksmith who reduced iron, or more
frequently worked iron which he bought from the Pare, the medical
specialist, the hunter (who sold the meat of each kill), the pro-
ficient warrior (who was rewarded with livestock), and of course
the chief, were more likely to survive famine than their less
fortunate neighbours. Other men could acquire livestock by selling
excess staple in a good year, or more frequently by selling tobacco,
for Shambaa tobacco was purchased over a very wide area of what is
today Tanzania as well as Kenya. But the tobacco farmer never
became wealthy like the specialists. There is a Shambaa proverb:

Muima gaga, ni ukiwa, 'tobacco farming is poverty.' There is

another proverb in which the Shambaa acknowledge that specialists
invariably take livestock which, like blood, is essential for the
maintenance of life (cf. p. 9% ); it is one they apply to chiefs

as well as medical practitioners: Waghanga wosheni waavya mpome --

'all doctors draw blood.' A final admonitory proverb, on the
importance of non-farming pursuits for maintaining one's dependants,

says Vimba vingi ni vya ushoi -- 'many corpses are results of

poverty [in moveable property].'



47

FOOTNOTES

lAccording to the Tanganyika Population Census, 1957 (Nairobi,
1958), there were in 1957, 194,000 Shambaa. The population has
been growing rapidly since then. The Shambaa are also known by the
names Shambala, Sambaa, Sambara.

2For a more detailed description of nyika and Shambaai, and
a list of some of the plants, see Feierman 1970: 19-25,

3Tanzania National Archives, Wilhelmstal, 'Kronland (Generalia),'
no number, 8 April 1913,

“Nachrichten aus der ostafrikanischen Mission, January 1914, p. 3.

SThese two crops were mentioned by Burton and Speke (1858: 211),
and in Steere's Shambaa wordlist (1867). Buchwald mentioned that
neither crop would grow in Shambaai (1897: 85).

6For precise figures, see Feierman 1970: 28-29.

IThere are oral traditions about descent groups which moved in
droughts in the eighteenth century in order to be nearer the irriga-
tion ditches.

8Wohlrab 1918: 176; Dupré n.d.: 50. For reasons which are not
clear, the Shambaa breed of cattle changed during the nineteenth
century. Today, all Shambaa cattle are humped Zebu. But Krapf
reported that in 1848 almost all Shambaa cattle were humpless.
Dupré's informants confirmed this (Krapf 1964: part 2, 125; Dupré
n.d.: 21).

9Famine is described in great and specific detail in the oral
traditions.
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CHAPTER TWO

DESCENT  GROUPS

This chapter is a survey of the full range of Shambaa descent
groups of varying span and genealogical depth, and at the same time
it is ap account of the changing uses of descent groups over the
past two hundred years. As the survey moves from groups of the
éreatest span to those of the smallest, the hisﬁorical account moves
from the days before the creation of the kingdom.to the present time.
The argument presented here is that with each increase in the in-
tensity of centralized political dominance on a territorial basis,
there was a corresponding decrease in the span and genealogical depth
of the descent groups which carried the greatest political weight.
The study will show that with the creation of the kingdom, there was
a decrease in the corporate political activity of large groups based
on putative descent (which I call clans), resulting ultimately in the
disappearance of clans in some places, and of the role of clan leader
in virtually all places. Through the years when the autonomous
kingdom was well established, patrilineages of about seven or eight
generations (from young child to apical ancestor) were treated as
the crucial jural and political groups. With the establishment of
European rule there was a decrease in the frequency of corporate
action by these large span lineages, and a greater emphasis on the

jural importance of the unit consisting of a father and his young
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children. 1In spite of the changes in the uses of descent groups of
varying span, the descent structure at all levels has survived.

There is a serious translational problem to be faced in a dis-
cussion of descent groups. There are two ways in which Shapbaa
distinguish among descent groups of varying span. First, there are
a number of categories in the Shambaa language which designate des-
cent groups. Second, there are jural rules and accepted standards
of behaviour vwhich apply to groups at particular levels of segmenta-
tion. The problem is that the linguistic categories are all terms
with relatively wide ranges of meaning, each of which may be applied
to a number of levels of segmentation and span. The jural rules, on
the other hand, are often quite precise, in referring to a single
level.

One example, of the many discussed below, will illustrate the
problem of definition. The term chengo (pl. vyengo) is used to
denote a patrilineage, within which real ties of relationship can be
traced, at any level of segmentation. It is possible to speak of

the two grown sons of Kimea as chengo cha Kimea, 'the chengo of

Kimea,' It is also possible to speak of Kimea and his brothers and
half-brothers as a single chengo, and similarly of a large group of
men, spread over several chiefdoms, and descended from a common great-
great-grandfather (through agnatic lines). There are clear and
precise rules that everyone within the chengo in its largest sense

must be called at the time widows are inherited, but that wealth may



only be inherited within the chengo in its smallest sense. The rules
can be precisely stated in Shambaa, by explaining at length the kind
of chengo one means. But there is no single word to denote any
particular level with precision. And so it is necessary to resort

to orthodox anthropological terms, including clan (defined in section
i), maximal lineage (defined in section ii), medial lineage (defined
in section iii), and minimal lineage (section iv).

This analysis is based on four kinds of data. First, there are
the records of my own observations in Shambaai, which cover the full
range of normal ethnographic field work, from noting gossip to making
a census., Second, there are relatively rich written records on
Shambaa social organization during the first decades after colonial

conquest.* Third, there are the reminiscences of old men, which

*There is a profusion of published and archival sources, far too
many to list completely here (but listed in the bibliography). The
most important include: LangHeinrich 1903, Wohlrab 1918, and Karasek
1911-1924. LangHeinrich's article was written as an answer to a
questionnaire sent by S. R. Steimmetz for a study on comparative law.
The article was completed by May 1896, at a time when LangHeinrich,

a Lutheran missionary, felt that he had not yet fully understood
Shambaa social structure. As a result, he completed the questionnaire
with the help of an adult informant at Vugha. Wohlrab, another
Lutheran missionary, had arrived in Mlalo in 1891, before effective
German government had been established there, and had worked in the
Shambaa language for over 20 years before he wrote his account of
Shambaa law. Karasek was a planter who lived with a Shambaa woman.
His account was published from his notes posthumously. It does not
give a full description of social structure, but is magnificent in
its description of the minor rituals and magical usages of Shambaa
marriage. The works of LangHeinrich and Karasek were edited by men
who did not know Shambaa, working undoubtedly from the longhand manu-
scripts. As a result, in both these works the materials given in the
Shambaa language are garbled, often beyond recognition. Imn
LangHeinrich's work even the author's name was incorrect: it was
given as Heinrich Lang.
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describe both norms and actions before conquest. Fourth, there are
the traditions preserved by descent groups of events in the distant
past.' The validity of these can be assessed through the use of
carefully controlled inferences on the distribution of varying forms.
of descent organization, and on the distribution of oral traditions.
The descriptions depend, to a certain extent, on the fuller analysis
of historical evidence in Feierman 1970. My concern here is to
present a coherent analysis of the descent structure, rather than a

technical study in historical reconstruction.
I

The largest descent groups, and those which had their important
role earliest in the history of Shambaa social organization, are
called clans in this work. Clan is not intended here as a precise
descriptive term, but rather in order to indicate, in summary
fashion, the existence of a range of disparate social forms, all of
which are based on putative patrilineal descent, are relatively large
in scale, and may or may not be exogamous,

The reason this analysis is starting from a vague and inadequate
anthropological category, rather than an indigenous category, is that
large groups based on putative descent seem to have participated in
varieties of political action which were different in kind from the
actions of groups based on actual descent (called lineages below),

and there is no indigenous category which makes the distinction
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between the two kinds of groups. The trouble may be that descriptions
of political behaviour which took place two hundred years ago have
survived, while the terminological distinctions proper to that period
cannot be ascertained.

There are several words, used today, which refer to relatively
large scale descent groups. Mbai (singular and plural), or mbali,

means variety, kind, sort. One can speak of the Peugeot as an mbai

of car, a kind of car. The word is also used at times to mean what
we think of as an ethnic group, as when one speaks of the mbai of the
Pare. The word is used to refer to groups based on putative descent,
as well as relatively large groups based on real descent. Kolwa

(pl. makolwa) also denotes a large scale descent group. It is most
frequently (but not always) used to refer to one of several groups in
opposition, and is therefore most appropriate for referring to sub-
groups of any larger group. Tambi, which means branch (pl. matambi),
is also used to denote sub-groups of a descent group.

Clanship is not at all uniform or evenly distributed over
Shambaai. Indeed, one of the advantages of collecting historical
traditions over.all of Shambaai is that one begins to understand the
impossibility of making any simple statement about the characteristics
or distribution of Shambaa clans. There are large areas of Shambaai
where lineages are not joined together in larger groups based on
putative descent. This is true of much of southern Shambaai, and

especially of Vugha. Variations in the distribution of clanship over
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space help to explain discrepancies between the reports of ethnogra-
phers. Wohlrab, who lived at Mlalo, reported that the Shambaa had
unions or leagues of lineages, which had special relationships to
totemic creatures (1918: 164), while his colleague LangHeinrich
reported from Vugha that there were no groups which took plant or
animal names (1903: 220). Observers at Mlalo and Vugha would
contradict one another in the same way today.

The variations in space are related to variations in time. In
order to understand this relationship it is necessary to trace the
development of two of the most important Shambaa clans: the Hea and
the Nango. According to the historical traditions, the Hea were
among the earliest inhabitants of southern Shambaai. The apical
ancestor came from Zigula, lived in Vugha, then moved from Vugha to
Ubii, and was living in Ubii when Mbegha, the first King, arrived.

It is clear that no one man could have lived long enough to do all

the deeds of the Hea apical ancestor (Mhina), but the logic of clan-
ship is such that the Hea need only one such ancestor, since segmenta-
tion is said to have begun only after he had died.

My Hea informants said that the clan had a '"great house" at Ubii,
in which objects were kept for rites which the leader made for all
Hea. The leader had magical charms for the defense of the land of
Ubii, and for its fertility. Leadership, and possession of the charms,
were inherited by the son of the leader's senior wife. The leader had

an important role in sacrificial rites and in rites of passage (all
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this according to the traditions). The Hea had a prohibition against
eating the flesh of the bushbuck, and they formed an exogamous group
in the period before the founding of the kingdom,

According to the Hea traditions, '"Mbegha [the first King] looked
around to see who the strong people were;" he saw that Mhin;, the |
leader of the Hea, was one of them, and plotted to have Mhina mur-
dered, and then to have Mhina's successor (Shemdola) murdered. After
this, according to the traditions, the Hea split up. Some fled to a
place named Mpangai where, when enduring a siege, they are said to
have given up their prohibition on eating bushbuck. The other main
group stayed at Ubii. It is said that with the fragmentation of the
Hea the rule cf exogamy ended, and it became possible for Hea to marry
Hea of other lineages. After some time passed, several Hea became
important appointed officials at the royal court.

Today there are lineages all over Shambaai which call themselves
Hea, which remember versions of the tradition given above, and which
distinguish themselves as Hea of Ubii, or Hea of Mpangai. There are
no special Hea rites, nor is there a ritual leader. Each Hea lineage
has a separate genealogy which goes back three generations from the
oldest living member, to which are added the name of Mhina, and some-
times Mhina's successor. The lineages are juxtaposed in a linear
series within each of the two sub-groups (Mpangai and Ubii). There is
no order of genealogical segmentation associated with the division

between Ubii and Mpangai; the division is by place alone. No claim
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is made that all Hea are descended from the leader who was killed by
Mbegha. It is contended that all Hea are descended from the apical
ancestor who left Zigula to go to Shambaai. When he is remembered he

is simply given the same name as the leader killed by Mbegha.

Groups existing a[ the time of Mhina

Groups existing at the time of Shemdola

Groups which Groups which
went to Mpangai stayed at Ubii

A & iy

| Parallel series "

. of lineages

A/ ’ jr\/ . g 3 generations to l'f ,l?’ l/
oldest living

member

& A & & A

Fig. 2 Schematic Representation of Hea Clanship
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Let us turn now to an examination of the Nango clan, which is
unique among Shambaa clans in its division into six sub-clans (based
on putative descent), each with a ritual function. This description,
taken with that of the Hea, will show just how difficult it is to
generalize about the nature of Shambaa clanship, and it will give
further evidence on the importance of clanship in the politics of
the kingdom in the eighteenth century, the time of the first three
éenerations of Kings.

Nango informants describe how the Nango originally came to
Shambaai from Pare, to the west, under the leadership of Saguruma,
who was succeeded by his son Mbogho. Some informants say that the
six Nango sub-clans all entered Shambaai with Saguruma; others say
that each sub-clan is formed by the descendants of one of Mbogho's
six sons. All Nango agree that the entire clan shares agnatic des-
cent, Before the founding of the kingdom, the Nango dispersed to all
parts of Shambaai. Mbogho, the ritual leader, lived in Shume, on the
western edge of Shambaai. Periodically, all the Nango met at Shume to
hold an enormous rite of passage, called mshitu, for all the young
men. Each of the six sub-clans was named after a living thing. Each
name begins with the word wavina, 'the people who dance,' and then the
name of the creature is given. Thus the sub-clan of the ritual leader

was the Wavina Mpaa, 'the dancers of the dwarf antelope.'* Each

*The other sub-clans are named after the mpuku and the shange,
two rat-like animals, mada -~ lice, nkima -- a kind of monkey, and
nkaa -- a crab.
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sub~-clan had a rite in which the named creature was an important
symbolic object. These rites no longer exist, and so it is difficult
to say anything reliable about them. There was no prohibition
against the eating of the sub-clan emblem, except in cases where (as
with the nkima monkey), the emblem was normally considered inedible
by the Shambaa. Each sub-clan was exogamous, and in addition Wavina

Mpaa and Wavina Mpuku were not allowed to intermarry (allegedly be-

cause one such marriage long ago led to violence between the two
groups) .

During the reign of Bughe, the second King, the ritual leader of
the Nango (Mbogho) attempted to increase his power at the expense of
the other sub-clans, according to Nango traditions. 1In a dispute,
the details of which Nango informants regard as still politically
sensitive, and which they hesitate to describe, Mbogho killed a

member of the Wavina Nkima. Some members of the Wavina Nkima then

went to Vugha to offer their services to King Bughe as assassins.
After they killed Mbogho, five of the sub-clans were persecuted by
Bughe, who is said to have hunted out and killed Nango. Many local-
ized Nango groups split up, their members fleeing to live with non-

Nango affines, or in inaccessible villages. But the Wavina Nkima

supplied one of Bughe's most important wives. In the succession war

which followed Bughe's death, the Wavina Nkima fought successfully to

make their woman's son King (Feierman 1970). This is the origin of

the Nango claim that they are mother's brothers to the King.
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Among the Nango, sub-clan exogamy has only recently begun to
break down. There are no more sub-clan rites, and mshitu.is no
longer practiced. The Nango have the same lineage structure as all
other Shambaa, with each lineage based on a genealogy which extends
three or four generations before the oldest living member., The
lineages of a sub-clan do not merge in segments, but are juxtaposed
in linear series, much like the Hea. |

An assessment of the place of clans in Shambaa society must be
based on judgments which are either simple and uninteresting, or
difficult and questionable. Clans and sub-clans today are social
categories with few functions. They enable men travelling in strange
villages to greet one another with somewhat greater warmth than they
would strangers who were non-clansmen. It is clear, however, that
clans carried important functional loads in the domain of politics
in the eighteenth century, although the precise forms of political
action cannot be determined in any systematic way. Clanship and
chiefship provided alternative ways of organizing action on a scale
larger than that of the lineage or the village, and alternative ways
of mobilizing support. The competition between leaders (and between
institutions) was partially resolved when the early kings defeated
the Hea and the Nango, and brought about the death of the clan leaders,

The historical interpretation presented here makes it possible to
understand two sets of facts which would otherwise be anomalous.

First, it is apparent from even a superficial and sketchy comparison
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of the Hea and the Nango (and made even clearer by an examination of
additional clans) that there is little uniformity of clan organiza-
tion in Shambaai. The variety of clan organization is easy to
understand if we do not project the existence of a homogeneous
Shambaa people back into the eighteenth century. When it became
clear, with the death of the Hea and Nango leaders, that clanship
was not going to be the basis of later political organization, there
was little incentive among clan members and leaders to modify clan
structures. There was no hope of meeting new political challenges.
The heterogeneity of clan structures is related to a lack of
structural change, which is itself a result of a perception that
clanship had no special political utility.

The second set of facts which the description here makes under-
standable is that there are large areas of Shambaai in which there
are no clans, and in most areas lineages which are integrated into
clans are interspersed with lineages which are not part of clans. The
absence of clanship in many areas seems to be a result of the active
policy of the early Kings, who attacked clan leaders as potential
competitors. Vugha, the chiefdom in which-the Kilindi were most in-
fluential, was the chiefdom in which clanship was most completely
suppressed. There are Nango in Vugha who use the term Nango without
knowing that it refers to a clan, and without knowing the history of
Mbogho. Nango for them is simply a term of origin for the identifica-

tion of countrymen (see below). The Nango of Vugha claim to have no
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known agnates beyond the limits of the lineage. One Nango friend of
mine at Vugha, a man in his fifties, intimated that his grandfather
had known more about Nango origins but had instructed his father
never to speak of the subject for fear of enraging the King which,
he believed, would have led to the destruction of the lineage. This
was probably an extreme case. In other areas clanship may have
withered away, as individuals in small clans moved away from clan
centres to find new land. This last suggestion, however, is purely
hypothetical, and is not a subject for serious consideration.

Members of every lineage which is not integrated into a clan
remember the name of their place of origin outside Shambaai. Thus
there are dozens of lineages in southern Shambaai which call them-
selves Zighua. They originated in Zigula, to the south. These
lineages which share a single name make no claims of common descent.
Zigula is a large land, and any two lineages may well have originated
at opposite ends of it. The closest parallel to these origin names
in my own experience is in the American Jewish conception of

Landsmann -- a term applied to anyone who came to the United States

(or whose parent or grandparent came to the United States) with whom
one shares a common village or region of origin in Eastern Europe.

Landsmann means 'countryman,' with the implication that two Landsleit

are not kinsmen. One would not usually call a kinsman by this less

intimate term.
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II

In comparison with the great diversity of clan formg, there is
relative uniformity in lineage forms. During the past hundred years,
there has been variation over time in the functions of lineages, but
the variations seem to have occurred in much the same way over most
of Shambaai. (The changes will be examined below, after the descrip-
tion of maximal, medial, and minimal lineages.)*

The maximal lineage is of shallow genealogical depth, normally
extending back three generations from the oldest living member to
the founding ancestor. The mature members of a maximal lineage kno?
the precise genealogical ties through which they are related to one
another.

A typical maximal lineage has members spread through several
villages within a chiefdom, with some members perhaps in a neighbour-
ing chiefdom. Shambaa villages usually include members of two or
more lineages. Each lineage within a neighbourhood (and of course
within a village) is linked to a number of others by multiple ties

of affinity and of the blood pact. (See chapter iii). Members of

the maximal lineage may never marry one another. The older men may

*The present tense is used in the description of the lineage
because the data which come most vividly to mind, during the writing,
are the data of field cbservation. The historical accuracy of the
description (for the period 1880-1910) has been checked carefully at
every stage of the analysis. References to the written sources are
scattered through the description, even where the analysis is based
primarily on field observation. Variations over time are discussed
in sections iv and v of this chapter.
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contribute toward the bridewealth of one another's sons, although
they are under no obligation to do so. (See below, on bridewealth
and the changing political role of the lineage.)

The maximal lineage does not recognize the authority of any one
leader, nor does it participate in continuous activities as a group.
Activity by the group takes place only in certain contexts, although
ideas about the group continuously influence the behaviour of in-
dividuals. The most important activities of the group as a whole are

the mourning ceremonies (ndio, or ndilo, or kuhoza ndio) after the

death of a man, at which the man's wife and children are inherited by
a lineage member. The entire lineage supervises the inheritance, and
ensures that the interests of the young children in wealth and farms
are protected, and that women and children are not left without
guardians. When they are not meeting together, however, the members
are continuously influenced by the notion that all the members of the
maximal lineage share the effects of certain kinds of misfortune
caused by mystical forces. These ideas are expressed in concrete
form in the part of the mourning ceremonies at which the cause of
death is 'cooled.'

In the remainder of this section I shall explore the characteris-
tics of the maximal lineage by examining first, the way in which
widows are iﬁherited, and then ideas on the causes of death, and on
their expected effects among the living members of the lineage. After

that will come a brief discussion of the sacrificial medicine basket,
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which is the concrete representation of lineage unity, and of the way
in which the basket is divided at the time of lineage fission.

At the death cf any adult, all the members of the ma%imal lineage
are called together. Any branch which is not invited to these ceremo-
nies can reasonably take its exclusion to mean that those in charge
wish to split the maximal lineage. An invited member who does not
attend is sent meat so that he can partake of the communion. !

There are three categories of property which may be inherited.
Ntanu (plural only) are personal effects which are intimately

associated with their owner's personality. Clothes, and bows and

arrows are ntanu, Mai or mali (plural only) means wealth, taken as

'a collective term for those things the abundant possession of which
constitutes riches' (S.0.E.D.). Mai is a loanword from Swahili
(LangHeinrich 1921). It is probable that before this term became
current, ughoi was used to mean the same thing (Steere 1867: 19).
Mai includes livestock, money, cloth in sufficient quantities to be
treated as a trade good, ivory =-- anything which is normally sold for
money or livestock. Maghisa (s. ghisa) are gardens, the third cate-
gory of property.

Of the three categories, only ntanu (personal effects) must be
transferred during the mourning ceremonies. A man's gardens begin to
be allocated to matricentral houses when he marries, and he begins
to transfer wealth when his sons marry. The inheritance of wealth

and gardens is therefore best treated in the analysis of domestic
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groups (chapter iii), Those meeting for the mourning ceremonies
consider problems of wealth and gardens only if the dead man has left
minors, or if there is considerable disagreement among the heirs. Imn
the easy cases, these two categories of property are omitted from
consideration. In contrast with these, personal effects, together
with widows, are subjects of discussion at the ceremonies., While
wealth and gardens, it will be seen, are transferred from one genera-
tion to the next ~-- from a man (or a woman) to his sons -- personal
effects and widows are kept within a single generation: they may be
inherited by any member of the maximal lineage within the dead
person’s generation.

The choice of the heir is made only after the widow's close
relatives in her natal lineage have agreed that she may be inherited.
The widow's lineage may withhold consent until outstanding bride-
wealth is paid. Members of the dead man's maximal lineage then
choose the names of three men of the appropriate generation. The
names are sent in to the widow, who waits in her house. If the widow
wishes to be inherited by one of the three, she indicates her choice.
Otherwise, she sends the mediator (mtani, pl. watani, literally the
trickster, or the person with whom one has a joking relationship) for
more names.

If there are no more members of the generation of the deceased,
the widow may be inherited by someone of the second descending genera-

tion. I learned of a number of cases in which this had, in fact,
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happened. There are very rare occasions on which a man of the second
descending generation inherits the widow of a man whose generation
companions are still alive. This occurs when there are great dis-
parities of age within a generation, and the widow is closer in age
to the members of the second descending generation than she is to her
husband's generation companions.

The extent to which the heir becomes involved in the supervision
of the dead man’s wealth and gardens, and in the home life of his new
wife and children, depends on the ages of the widow and her children.
The widow herself chooses an heir appropriate to her circumstances.

If she has young children, she chooses an heir who is sympathetic and
lives near to her house. If she has adult children, she chooses some-
one unlikely to involve himself in her affairs.

In one set of mourning ceremonies that I attended, in the village
I lived in at Mshihwi, the dead man had two brothers, one close to the
deceased in age living in the same village, and a young man who lived
about thirty miles away. The widow had a married son who lived in the
same village. All the men of the village, and of the lineage, wanted
the widow to choose the brother who lived in the village. The widow,
however, did not want to be responsible to a new husband; she wanted to
be cared for by her son, and to have an independent position in the
village. She insisted, against the wishes of the young man, on being
inherited by him. Census data which I collected in 1968 show that this
woman was not at all atypical. The data on choice of heirs are very

limited and inadequate, but they support the statements made above.
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One effect of the mourning ceremonies, and widow inheritance, is
to ensure that each reproductive unit will survive, and that there
will be orderly transfer of property within it. The maximal lineage
acts to ensure the survival of its smallest segments. In addition,
the mourning ceremonies are crucial in defining the extent of the
maximal lineage. Widow inheritance is directly (and consciously)
tied to the rule of exogamy: a man may not take a wife from among
the daughters or sisters of the men with whom he has mutual rights of
widow inheritance. If the lineage has split (described below), a man
may marry his own agnatic relation, even if the ties of relationship
are clearly remembered. Thus the exclusion of a branch of a lineage
from the mourning ceremonies is a double declaration: first, it is
being declared that the uninvited branch has no right to inherit the
wives of those present; second, that branch does have a right to marry
the sisters of the men present.

It is useful to digress very briefly on the movement of the dead
man's ghost in the mourning ceremonies and the sacrifice of the clink-

ing bells (fika va chekecheke), before going on with the study of the

maximal lineage's sense of shared fate at the time of widow inheritance.
In the mourning ceremonies, a goat is sacrificed at the door of the
widow's house after she has been inherited. This action is crucial

in removing the ghost of the dead man from among the living, and
establishing him in a limbo between the living and the ghost world.

Several years later, at a time when a child is sick, or a cow has
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died, a diviner informs one of the sons of the dead man that the
sacrifice of the clinking bells must be made to his father. There
is a ‘sacrificial rite which lasts all night, at which all the sons
of the dead man are present, and a medicine man from anotheF lineagg
is present, together with one of the oldest men of the maximzal
lineage of the generation of the deceased. The old man invokes the
dead father, and then the more distant lineage ghosts who have been
dead for longer periods. The brothers do the same. Then the medicine
man invokes his ancestors. Finally the sacrifice itself provides a
feast for all the spirits together, integrating the dead father into
the world of the ghosts, and making him less dangerous. Here, as in
widow inheritance, the maximal lineage (in this case through the
participation of the senior elder) performs services essential for

the preservation of its smaller segments.

* * * *

The major ideas on the sharing of mystical fate within the
lineage are given concrete expression in the mourning ceremonies, in
the actions taken to protect the living from the dangers which have
just taken a member from among them. It is not my intention here to
give a full description and analysis of the symbolic actions in the
mourning ceremonies. The ceremonies deserve a treatment far longer
than can be provided in this context. But it is impossible to under-
stand the characteristics of the maximal lineage without some con-
sideration of the various causes of death, and the response of the

lineage to each.
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The men of a lineage decide on the cause of the death of a
member after sending messengers to hear the opinions of a number of
diviners. The men are naturally concerned to arrive at a cause of
death which will cause the least division among them. It is very
grave when a branch of the lineage remains uninvited, for this may
mean that it is suspected of sorcery in the case. The entire maximal
lineage participates in the action 'to cool' (-hoza) the cause of
death, which may continue to affect the living, causing further
deaths.

There are five categories of possible causes of death, as seen
by the Shambaa: harmful medicines, pollution, taking one's own life,
natural causes, and the failure of defensive medicines. Each will be
discussed briefly in turn. My intention is to mention the effects of
each on the survivors, and the importan;e of each for the sense that
lineage members have a shared fate. There is no space here for a
complete study of conceptions on the causes of death.

Medicines or charms (ughanga) can be used for protection, for
attack, or for cures. Usually the medicines which are employed in
attack, are essentially the same as thcse which cure the resulting
condition, with perhaps one ingredient changed, and with a slight re-
vision of the spcken spells. The category 'harmful medicines' is being
used, rather than 'sorcery' (ushai), as one of the five categories,
because there are protective charms which are thought to kill, and

which are not sorcery because their use is seen as legitimate. Whether
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their use is legitimate or not, whether the charms used are seen as
protective charms (makagho, s. kagho), or as attack charms (ushzi),
their effect on the survivors is the same. The medicine which caused
the death is potentially harmful to the living only so long as it is
not 'cooled,' and so long as the personal effects being inherited are
not"cooled.'vn The inheritor of a widow, and with her of personal
effecfs, is always the individual in the greatest danger. It is
thought possible for a chain of desths to occur within the maximal
lineage as a result of the inheritance and re-inheritance of personal
effects which have noct been properly cooled. If proper counter-
measures are taken, however, no further harm is caused. A person who
has been killed by dangercus medicines may be buried in his own banana
garden without any danger for the living.

The nature of death as a result of legitimate harmful medicines,
and of the cooling process, will become clearer if I describe a set
of mourning ceremonies I observed at Mshihﬁi, in October of 1966. A
man whom I shall call K developed a severe case of diarrhoea, which
continued for about two weeks, until he died. It was common knowledge
among the people of the village that K had been sleeping with the
divorced former wife of M. K, and M, and M's former wife, all lived
in the same village. After M and his wife had been divorced, M had
announced that he did not care if she remarried, so long as it was
not to someone in the same village. When K began to sleep with M's

former wife, M (who was the best known medicine man in the area)
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became angry, and it was believed that M placed an ushinga charm in
his former wife's path. Ushinga does no harm to the woman in whose
path it is placed, but it is believed that any man who sleeps with
her will die of severe diarrhoea.

There was no problem determining the cause of death, given the
general agreement among members of the community. But the charm it-
self had to be cooled. The members of K's lineage therefore engaged,
as their diviner and medicine man, a lineal kinsman of M. The
medicine man went to M's house with a small group of men, he said
that everyone knew K's death had been caused by ushinga, and he asked
M for the charm which had been used. M went into his house for a
moment, and returned with the charm, so that the medicine man could
treat it with cooling medicines.

The second stage in the cooling process came with the transfer
of personal effects. These went to the widow inheritor. In the death
of a woman they would go to a woman of the natal lineage of the
deceased in the same generation. The key actor in the transfer was
the mtani, the joking partmner or mediator, who could not be a person
belonging to the lineage of the deceased, or to any lineage which was
affected by the death. In this case the joking partner was a prominent
medicine man who lived about four miles away. He touched each object
with cooling medicines, and then used it as though it were his own:
he tried on a jacket, put a knife in his own sheath. He then passed

the objects on to the heir. The transfer of the clothes is related to
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the transfer of authority over children. One man explained: 'At
night, when I dream, my father is still wearing the clothes which his
heir ﬁow wears.'

The second category of causes of death is pollution, meéaning a -
condition in which fundamental category distinctions by which the
Shambaa order their world are violated. An example will make this
clear. Infants born in a way not thought proper for human beings are
called vigego (s. kigego), and are capable of causing death to members
of the maximal lineage. Twins are vigego; infants which cut their
molars before their front teeth, or their upper teeth before their
lower are vigego. Breech births are vigego. One informant (whose
views on this are representative) explained the relationship between
violation of categories and danger; he said: 'An infant's molars
appear first. He is a kigego. He has been transformed. He is not
of the same species that we are., A beast teethes in no particular
order, but not a human. Perhaps we will sicken because of him. We
will become sick from fear. The ancestor spirits do not like vigego.
Goats have twins, but people do not. He is like an animal.’

Most vigego were killed in the pre-colonial period. Some still
are; others are sent to a Christian orphanage at Irente, in Shambaai,
Even in the pre-colonial period, a number of vigego were allowed to

survive. But if someone in the lineage died, and if the diviners
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reported that the death was caused by a kigego, then the offending
survivor was either killed or driven out.*

Other conditions of pollution include leprosy (ukoma), smallpox
(ndui), and unhealing open sores of any sort. Conditions of pollution
are, in most cases, thought to have no particular moral cause -- they
simply happen. Pollution is dangerous to all members of the maximal
lineage, and is considered as likely to harm any one member as it is
to harm any other.

In death which results from a condition of pollution, the personal
effects are not inherited, but simply left in the wilderness. The
body is not buried; it is left in the wilderness in a thicket, or a
rock hollow. When the men return from 'throwing awey' (-asha) the
body and the personal effects, they kill a goat on the path, and spread
cooling medicines, 'in order to remove the footprints' and erase any
connection with the polluted objects, and the polluted body.

The third category of causes of death is the failure of moral

will which results in a person taking his own life. The many forms

*W. Hosbach, one of the early Lutheran missionaries, reported
(1925: 8-9) the life story of a pre-colomial kigego ~- a woman who as
infant had cut her upper teeth first. She survived because her mother
had threatened to kill herself if the child was killed. Hosbach does
not mention it, but I would presume she threatened to break a cooking
pot and take the entire lineage with her, by hiding the pieces. The
kigego grew up, married, and had a son who became a leper. She was
killed in the end by a cousin who had a wound which would not heal,
and who had been told that it was a result of the kigego's presence
in the lineage. The precise details of the relationship between the
kigego and her cousin were not given by Hosbach.
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of suicide are called kufa viwiwi -- 'to die badly.' Included in

this category are death by hanging oneself, women's death because of
the breaking of a cooking pot (described below), death as a result of
violation of the blood pact,* and death as a result of violation of
an oath, Swelling of the body, and especially of the stomach, is
said to be characteristic of 'bad deaths.'?

Suicides are said to result from a weakness or disturbance of
the heart (moyo, pl. myoyo), which is the locus of thought, and of
the moral will.*® But even in mystical suicide, the will to die,
without appropriate action, is not enough to cause death. A person
dies as a result of pronouncing an oath, and performing the appropriate
physical action.

In death by the cooking pot, for example, a woman who wishes to
die breaks an earthen cooking pot, takgs two fragments, rubs them
together over a vessel of water, and says, 'Oh cooking pot, I wish to
die.' She may explain her reasons, and she may specify the people she
wishes to follow her in death., She then hides the shards. Some time

later she dies. The oath by itself cannot cause death. Breaking a

cooking pot and drinking water with fragments have no harmful effects

*The blood pact is described in chapter 1ii.

**wo young school girls explained to me that 'the heart is for
thinking, and the brain is for education' (elimu).
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without the oath. The reason a cooking pot is used was explained to
me in the following way: 'When a woman is making a cooking pot, she
bakes it. The clay becomes black all the way through. It has been
transformed (-hitulwa). The clay has been transformed into a pot.
Things which were red have become black. . . The woman sends the pot
to transform her own body. She is saying, "As I transformed you, so‘
you will transform me."' Pregnant women are thought particularly
likely to commit cooking pot suicide, for 'when two hearts beat in-
side one body, all stability of moral judgment is lost.' And of
course pregnant women die with swollen bodies.

In discussing the effects of this kind of death on the living,
it is necessary to distinguish the special effects of cooking pot
suicide from the more general effects of 'dying badly.' In cooking
pot suicide the woman specifies those she wishes to follow her. This
does not remove other members of her natal lineage from danger, but
it makes certain that unless proper counter-measures are taken, those
specified will die.. These are most frequently her sons and her
brothers. The members of the woman's natal patrilineage act to avert
the effects of her oath, If the woman was pregnant, the fetus must
be removed from her body. The shards of the broken cooking pot must
be found and cooled.

In addition, cooking pot suicide has the effects shared by all
'bad deaths.' As in the case of pollution deaths, anyone who inherits

the personal effects is believed to be in danger, and so these goods
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are left with the body in the wilderness, and the path leading back
to the village is cooled. 1In spite of all precautions, however, bad
deaths may lead to further deaths among members of the mﬁ%imal lineage.
There is no way to control or limit the danger, and no way to predict
where within the descent group it will strike. A case was mentioned
above, of death as a result of ushinga -- the harmful medicine which
killed the man who slept with the former wife of a medicine man (p. ).
Several weeks after the ushinga death, two of the medicine man's
children by his former wife died. Everyone agreed that these deaths
could not havs been caused by the earlier ushinga, since ushinga, once
cooled, has no further effects. These deaths were attributed to 2
broken oath in the medicine man's lineage, which was thought to have
caused one earlier death.

Suicide is typically the last resort of an individual who is in
a weak position within the descent group, and who feels that he is
being treated unfairly, but is powerless to change his circumstances.
Suicide by hanging was typically the act of a young man with a domineer-
ing father. It seems to be growing less frequent with the increase in
options open to sons (see chapter jii ). Cooking pot suicide is the
action of a woman whose husband treats her poorly, and whose agnates
do not come to her defence. Thus it is in the interests of the entire
maximal lineage to restrain an unfair father, and to defend a married
sister who is treated poorly, for if a suicide occurs, it will be only

the first in a chain of deaths within the maximal lineage.
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Death by natural causes -- utamu wz muungu, literally 'an illness

caused by God,' is thought very rare. Diseases which result from
natural causes are characterized as slow, wasting diseases, with
symptoms which gradually evolve, as cpposed to the dramatic‘changes-
of condition in diseases caused by man. Death is, by definition, a
dramatic change of condition.

Most violent deaths, as in the case of deaths in war, are éeen
as results of the failure of defensive charms, usually because of the
violation of a ritual prohibition (see chapter wvii). Deaths by
natural causes, and violent deaths, are said to have no special effects
on the living. The individual may be buried in the banana garden,
and his personal effects are cooled and inherited.

* * * *

It is possible for any maximal lineage to split into two lineages
which are seen as unrelated with regard to exogamy, widow inheritance,
sacrifice, and the sense of shared vulnerability to the mystical causes
of death. The boundaries of a maximal lineage can never become blur-
red, for the basket of ritual objects used in sacrifice is a precise
indicator. There is one such basket, which is used in the sacrifice
of the clinking bells, for one maximal lineage.

The basket, or pouch, is usually of the kind called mfuko
(pl. mifuko), a relatively small basket with an oblong opening. It
often has a basketry cover. This sort of basket is used by men for

keeping medicine gourds and charms. Food baskets used by women have
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rounded openings, and a different name (ntezu). Basket making is men's
work. The objects kept inside are among the few Shambaa magical charms
over which no spell is uttered. There are oyster nuts (nkungu,

Telfaria pedata), two medicine gourds holding the ashes of the mvuti

and of previous baskets mixed with honey (see p.294  for a discussion
of the mvuti), and a wooden spoon with a bowl at either end. The
oyster nuts and mvuti pegs are among the most important objects used
in the sacrifice of the clinking bells, and the sacrifice itself is
seen as the equivalent of a spoken spell. In cases of illness which
are attributed by a diviner to an ancestral ghost, the keeper of the
basket invokes the ghosts while spilling some beer or water on the
ground, he chews an oyster nut and then rubs it onto the skin of the
afflicted person, and then he gives some of the medicine from the
gourds for the person to taste, using the left bowl of the spoon if
the person is female, and the right if male,

When fission takes place within a lineage, the basket is divided:‘
a small piece of the old basket is woven into a new one. The re-
mainder of the basket and its contents are burned and placed in the
new gourds. At times when the maximal lineage is not engaged in any
activities, the basket serves as a concrete representation of its
continuity and discreteness. The Shambaa say that if two men share
the use of'a sacrificial basket, they must call one another to mourn-
ing ceremonies, and they may not marry one another's daughters. The

use of sacrificial baskets as indicators of lineage identity is
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beginning to be modified as a result of conversions to Islam and
Christianity, although most lineages still have some members who
practice sacrifice,

Lineage fission takes place when one branch of a lineage lives
too far from another for constant feasting and consultation, for use
of a common sacrifice basket, and for easy attendance of mourning
ceremonies. Lineages do split when they become too large, or when
there are serious disagreements between branches, but Shambaa in-
formants say that lineage fission can only come after, and as a
result of, spatial separation.

The course of lineage fission is illustrated by the history of
a lineage which had branches in the chiefdom of Vugha, in the chief-
dom of Bumbuli, and in the chiefdom of Ubii (now Lushoto Division).
In the 1880's the original lineage was in the chiefdom of Bumbuli,
but a war was going on, and a skilled warrior could make his fortune
at the royal capital of Vugha., Several meﬁ of the lineage moved to
Vugha. The move was not preceded by any serious disagreements, and
so the men at Vugha and the men at Bumbuli remained members of a
single maximal lineage, although they drifted apart. The son of one
of the emigrants, now an old man named S, inherited a wife at Bumbuli
when he was much younger. But the members of the lineage at Vugha say
that there afe too many young people they do not know at Bumbuli, that
the lineage has split off, and that the young men of Vugha could, if
they wanted to, take wifes at Bumbuli, although it is unlikely that

they would do so.
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Of the men who had moved to Vugha, some moved on to other chief-
doms, one moved to Pare, and some did not have sons. There were two
men, however, who had large numbers of children and grandchildren =--
Sk and Ki. Of Ki's sons, the most prominent now at Vugha, living
near the heart of the chiefdom, is the old man S (mentioned in the
preceding paragraph) who has large numbers of children, grandchildren,
and great-grandchildren. The descendants of Ki's other sons at Vugha
respect the word of S. Sk's most important son was B, who is now
dead. His agnatic descendants are divided between the village of
Vughii, a few miles from the center of the chiefdom of Vugha, and at
Lushoto, about fifteen miles away. The only survivor from among Sk's
sons is ML, who is a very old man living half way between Vughii and

the center of Vugha.

SK L
l

| I

B ML S
Many descendants Few descendants Many descendants
at Vughii and at Vugha at Vugha

Lushoto
‘Fig. 4 Schematic Representation of the Lineage of Sk

and Ki. B = B deceased,.
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For a number of years, tensions have been developing between the
agnatic descendants of B and those of S. One contributing factor is
certainly S's survival, ML is extremely old and blind and rarely
leaves his house. The sons of B, free of his interference, think of
themselves as the eldest generation in their lineage, mow that their
father is dead, and yet S takes an active interest in their affairs.
A few years before I knew them, the sons of B at Vughii engaged in
open hostilities with the sons of S, a few miles away. There were
accusations of sorcery on both sides, until S brought them all to-
gether, and made them swear oaths that if they ensorcelled one another
they would die.

Then, about a year after the oath, there was a death at Lushoto.‘
The sons of B at Vughii were called to the mourning ceremonies, but
S and his sons were not called. Yet the sons of B at Vughii recently
invited the sons of S to a wedding. Quite clearly the sons of B
would already have split off from the sons of S were it not for the
proximity of Vughii and Vugha. ML also seems to have a moderating
influence. The sons of S seem to feel that their group is quite
large enough to be a lineage on its own, bgt they support S in his
claims of authority over the sons of B. The long term outcome is
clear, When S and ML die, the maximal lineage will split to form two
separate maximal lineages: the descendants of Sk, most of whom are
sons and grandsons of B; and the descendants of Ki, most of whom are

sons and grandsons of S.
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This illustration helps to explain one of the most difficult
features of Shambaa descent structure. Maximal lineages are genea-
logically shallow, with no great internal segmentation. It will be
shown in chapter however, that most of the sons of any one man tend
to live near their father. They do not move far even once he has
died. Generally, only a few sons of any large family move away to
different chiefdoms. It is difficult to reconcile the spatial
s£ability of Shambaa domestic groups with the shéllowness of Shambaa
lineages, in view of the fact that maximal lineages split only after
spatial separation has occurred.

The solution results from the fact that there is an imperfect fit
in the overlap of descent and residence. There is greater social dis-
tance between agnates who reside in a single chiefdom and have separate
fathers, than there is between brothers who live in separate chiefdoms.
When a group which has moved out of a chiefdom splits off from the
maximal lineage, it takes with it close agnates who have never moved.
In the example given here, the split between the sons of B and the sons
of S, when it occurs, will have resulted from the spatial distance
between Vugha and Lushoto. But the sons of B who live at Vughii,
near Vugha, will become members of the Lushoto lineage, from which
they are spatially separate, and they will break their ties with the

sons of S near whom they live.
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Another way to describe the relationship between residence and
lineage fission, is to say that a medial lineage -- even one which is
territorially dispersed -- must remain united within a single maximal
lineage. A medial lineage includes the agnatic descendants of the
oldest living group of full or half brothers in a line of descent.

The apical ancestor of the medial lineage is the father of those
b?others. He may or may not be alive. In terms of the maximal
lineage described above, S and his agnatic descendants form one medial
lineage, the sons of B and their agnatic descendants form another, ML
and his agnatic descendants form yet another. The genealogical depth
of the medial lineage in any individual case depends on accidents of
demography, and therefore the term refers to a range of lineage forms.
The use of the term is justified, however, because there are certain
ritual obligations and rights in property which are appropriate to the
medial lineage.

While the father of the group of brothers is still alive, he has
livestock which will ultimately be divided among them, and which are
the units of social value to be used for his personal needs and to
increase the number and well being of the dependents of each of his
sons. The cattle and goats are used as bridewealth for the first
wife of each son, as payments for important cures, as indemmities
(in pre-colonial times) in cases of a breach of the law instead of

pawning dependents (see p.322f), and for rites of passage. The
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importance of the medial lineage is related to the belief that after
the death of the father, the livestock which are divided amongst his
sons are-in some senses still under his influence.

In terms of ritual behaviour and property rights, there are three
stages in the development of that influence. At the time of the mourn-
ing ceremonies a goat is killed in a rite which is said to separate
the dead man's ghost (mzimu, pl. wazimu) from the living, but not to
integrate it into the world of the ancestral ghosts (kuzimu). During
the period following the mourning ceremonies, the ghost is between
the world of the living and the world of the dead, and is therefore
thought to be dangerous. If a cow dies, or a young child becomes ill,
and if a diviner decides that it is the action of the ghost, it is
said that the old man is showing that he still has control over the
things and people which are his. The only cure is the sacrifice of

the clinking bells (fika ya chekecheke) which integrates him into the

ghost world.* Aside from the sons of the dead man, there are two
important participants in the rite. There is the medicine man (mghanga,
pl. waghanga) who must not be related, except perhaps as a distant
affine, to the medial lineage making the sacrifice. And there is the
representative of the maximal lineage, a man of the dead father's

generation, who has come with the lineage's basket of ritual objects,

*The author has witnessed a number of sacrificial rites, and
intends to write a full study, for which there is not space here.
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At the point in the rite when the ghosts are called up, the lineage
elder takes a gourd with sugar cane wine, pours some of it on the mud
floor of the house, and addresses the lineage ghosts, and then the
new ghost, telling them all to sleep, to be peaceful. Then the
medicine man addresses his own lineage ghosts and the new ghost in
the same way. Finally the oldest of the dead man's sons invokes his
father and the lineage ghosts. When the goat is killed, at dawn,

énd pieces of cooked meat and starch are placed near the threshold,
it is said that the ghost being sacrificed to is given a meal together
with the older lineage ghosts, and the non-lineage ghosts. The dead
father will cause less trouble for the living now that he has been
properly integrated into the ghost world. After the fika vya

chekecheke has taken place, the ghost is less active, but must still

be given deference. If a man goes to argue a particularly difficult
case, he must pour some beer on the floor and say, 'Father, I am going
to argue this case. May you sleep peacefully.' It is said that if
this is not done, the case is sure to be lost. Ghosts communicate
with the living through omens -- if you are going on an important
trip, and a bird flies across your path from the left, for example,
you know that the ghost is telling you not to go at that particular
time.3
The stages in the development of the ghost's mystical influence

are related, in an approximate way, to stages in the development of

property relations. After the father's death, his wealth and gardens



are divided among his sons in a way which will be described in
chapter iii . It is possible, however, to keep wealth and gardens
which are not allocated to any particular son, and which remain the
property of the entire medial lineage. Unallocated property is

called kifu, Kifu gardens are much more rare than kifu livestock.

The unallocated livestock are used for the sacrificial rite, for
rites of passage of the young siblings or children of the controlling
éroup of brothers, for first wives, for buying érain in famines, and
for paying indemnities. The brothers use the unallocated livestock
to make contributions to the survival and well being of the group in
ways their father would use it for them if he were alive (except, of
course, for its use in the sacrificial rite). If any brother insists
on dividing the kifu, then it must be divided. Most commonly, un-
allocated wealth is kept by the medial lineage if the group of brothers
holding it includes minors. In these cases, it is a way of saving the
inheritance of the minors, and of keeping bridewealth for when they
grow up. As the minors mature, and after the sacrificial rite, there
is a stronger and stronger tendency for centrifugal forces within the
medial lineage to bring about the division of kifu. There is a much
greater tendency today for all wealth to be allocated than there was
in the pre-colonial period (see p. 98 ).

Even once all property has been allocated there remains a residual
sense in which some of it belongs to the medial lineage as a group.

This applies to gardens. The land which has been inherited may not



87

be sold unless all the sons of the dead father have given their
permission. In practice this means that those brothers who remain
near the paternal homestead get the use of all the land which has
been inherited, although absentees retain residual rights which they
can claim if they returﬁ to the area, or which they can sell to the
resident brothers.

When the brothers who are at the head of the medial lineage grow
old and die, unallocated property (including the residual rights in
gardens) must be allocated to the descendants of one brother or

another. It is possible to speak only of kifu cha tate -- the un-

allocated property of father; it is unthinkable in Shambaa to refer

to kifu cha baba -- the unallocated wealth of grandfather. No group

larger than the medial lineage holds property in common. Similarly,
the need to defer to the wishes of a ghost ends when all the sons of
the ghost have died. Then each son is a ghost, for whom sacrifice

is made, and who leaves omens for his own children.
Iv

The minimal lineage includes any one man and his children. It
is the framework of the domestic group. I am using the artificial
term here for father and children in order to separate out the descent
core of the household. It will be seen that the father and his

children had jural liabilities, as a group, which were not shared by



the mother, and which were distinct from the jural liabilities of the
lineage at any higher level of segmentation.*

The property which is acquired by a man through his own efforts
may be disposed of in any way that man chooses. While kifu land may
not be sold, a man who clears an area of forest or bush himself may
sell it. After his death, the gardens and wealth become kifu, and
there are limitations on use.

The minimal lineage as defined here does not form a neatly
exclusive category. It can be seen that the medial lineage of S,
described above, includes one man and his children. In order to
understand the relationship between the minimal and medial lineages,
it is necessary to turn to a major problem which has been ignored up
to this point: the problem of indemnities. An examination of this
problem will also lead to a series of insights on changes in lineage
action in the politico-jural domain over the past eighty years.

In the late pre-colonial period, when an individual was guilty
of a major breach of the law, he was required to pay an indemnity
(maliho) consisting of a certain number of goats or cows, with the
size of the indemnity proportional to the seriousness of the breach,
Court procedures, and the use of indemnities, are discussed in
chapter vii., Here, however, it is important to note that the in-

dividual responsible for the breach had a choice between paying the

*For a similar usage, see Fortes 1945: 192,
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indemnity, giving his children to the chief as pawns until the in-
demnity could be paid, or being enslaved, usually with his children.
In cases of pawning or enslavement, the chief paid the indemnity for
the offender's group. In homicide, there was sometimes a choice
between paying the blood price or having the offender killed.4

The security of a man and his children, in case of the assessment
of an indemnity, was directly dependent on the willingness of members
of the medial and maximal lineages to contribute toward the payment
of the indemnity. Except in cases of rebellion against a chief, in
which the entire maximal lineage was prosecuted for an act seen as
group conspiracy, the minimal lineage was.the largest group which
could be required by law to pay an indemmity. Using the medial lineage
of S as an example, and imagining it as existing in the pre-colonial
period, it is clear that if one of S's sons had coomitted a breach of
law, only that son and his own children =-- that is, only his minimal
lineage =-- could have been required to pay; All the agnatic descen-
dants of S could have been treated as a minimal lineage only in cases
where S himself was the lawbreaker. The group which could have been
required to pay an indemnity is not referred to here as a family or
domestic group (rather than a minimal lineage) because a man's wife
could not normally be pawned or enslaved in payment for his violations.5

While tﬁe minimal lineage had the sole obligation to pay an in-
demnity, or give up pawns or slaves, the medial lineage was thought

to have an unenforceable obligation to contribute to the indemmity
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owed by any one of its segments. There were a number of factors
which, determined whether the medial lineage would contribute. If the
apical ancestor of the medial lineage was still alive, it was expected
that he would contribute toward his son's indemnity. If the members
of the medial lineage held some unallocated wealth (kifu) in common,
then at least a part of the wealth would probably be contributed.

Today, it is extremely rare to find a medial lineage which fetains
unallocated property. In the case of the medial lineage of S, most of
the gardens have been allocated, even though the apical ancestor is
still alive. In the late pre-colonial period, when the retention of
unallocated wealth was the rule rather than the exception, there was a
series of concomitants of its retention, all of which went along with
an obligation to contribute toward indemnities. When wealth was held
by the medial lineage, the brothers accepted the leadership of the
oldest son of their father's senior wife. He had the most important
voice in decisions on the disposition of the wealth, including decisions
on whether to contribute toward an indemnity. The retention of un-
allocated wealth depended, to a certain extent, on the quality of his
individual leadership. Since any brother could ask to have his own
part of the kifu allocated, the fund would not continue to exist if
the leader took decisions with which his brothers disagreed.

When the medial lineage kept kifu wealth, the brothers tended to
contribute toward the bridewealth of one another's sons, and to receive

bridewealth as a group. (Bridewealth is described in chapter iil .)

This means that each man's calculations of likely gains and losses



o1

through common bridewealth payment were considered in his decision
of whether to support or oppose the continued existence of a fund of
unallocated wealth, In the case of the lineage of the Tetei in
Mshihwi, in the 1880's, one member (Mbea Vintu) had a large number of
sons, and all his brothers had daughters. Mbea Vintu's brothers
divided the wealth, and they all moved off to a village about five
miles away, so that the one man's sons should not use up the wealth
écquired for the daughters of the others.

Another indicator of solidarity -- one which could apply to the
entire maximal lineage -- was whether the members of the lineage all
met to consume a feast which consisted of some meat from the bride-
wealth payments, and the sugar cane wine that accompanied it
(Dahlgrin 1903: 220; LangHeinrich 1903: 224). This feast was a
relatively unusual one, for it emphasized the exclusiveness of the
lineage (either the medial or the maximal lineage according to the
practice of individual groups). In virtually all other Shambaa lineage
feasts and ceremonies, it was required that members of other lineages
be invited. The bridewealth feast, however, was held in the banana
garden of the host, hidden away so that passing neighbours would not
join. Omne very old man, who remembered the days when the feast was
customary, explained the reason for holding it. He said, 'If my child
then kills someone, who will help me to pay the indemmnity [if I have
not held the feast]? If the members of my lineage have eaten at it,

they will help me in time of need.'
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Even when a medial lineage kept unallocated wealth, had an
accepted leader, and paid and received bridewealth as a group, the
brothers could refuse to pay an indemmity if they objected to the
character of the lawbreaker. If he was the sort of fellow who was
constantly in trouble, they would insist that he pay his own in-
demnity (LangHeinrich 1903: 222). It is still true today that the
support one can expect from one's lineage is dependent upon one;s own
behaviour in the past. I knew one man who was about forty years old,
and who was chronically ill, probably with tuberculosis. He could
no longer support his wife and children, who had left him. In normal
circumstances this man would have been supported by the members of
his medial lineage. But when he had been healthy he had been an
inveterate thief, and a constant source of embarrassment to his
lineage. At the time that I knew him, he was living on sufferance in
the household of his sister's husband, who happened to be an extremely
generous man.

No matter how the boundaries between indemnity paying groups
shifted, groups within a single maximal lineage could never pay in-
demnities to one another. A crime by one lineage member against
another was a matter for the lineage elders and not for the state.
The elders could insist, however, that the criminal be given in
slavery by his father. The young man would no longer count as a
member of the lineage. This was done not only in cases of intra-

lineage crimes, but in cases where habitual violators, especially
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adulterers, incurred repeated indemnities., Once the chief had
accepted the slave, he was responsible for all future indemmities.
This custom died slowly. I knew one man who had been handed over to
the King during the 1940's.

There were a number of misfortunes, in addition to the incur-
ring of an indemnity, in which the freedom and survival of individual
members was dependent on the wealth and solidarity of the medial
lineage. Individuals (including women and children) who were taken
captive in war counted as the slaves of their captors, but they could
be ransomed if their lineages could get together enough livestock.
Wealth was also essential for survival in times of famine. During
the period between 1875 and 1900, for which continuous records exist,
there were four famines: in 1877, 1884, 1894, and 1899. Many people
died of hunger during a famine, and many of disease afterwards. A

inimal or medial lineage with a great deal of livestock could sell
some for cereals if neighbouring peoples had better harvests, or if
imported fcod was available at the coast. Others were forced to
pawn their children to the chief, who fed them; afterwards, they
could be bought out of pawnship: an individual was redeemed with a
payment cf three goats. Poor groups were forced to leave their
dependents in pawnship. Members of a large medial lineage could,
through cooperative effort, free one member after another.6

In all of the misfortunes listed so far, it was the lineage's

ability to mobilize wealth (mai) which enabled its members to survive,
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and to retain their freedom. The association of wealth with the

functions of the patrilineage is related to the notion that the

pursuit of wealth, as opposed to the daily cultivation of plants

for food, was (and is) strictly man's work. Men acquired wealth as

a reward for distinction in warfare, by selling clarified butter or

tobacco at the coast, by selling game meat, raising livestock, and

as payment for the practice of medicine, or for work as smiths,
Outside the court, there were only a few limited uses for

wealth in the pre-colonial period: for the purchase of food in time

of famine, to pay a medicine man in case of a serious illness, for

bridewealth, for rituals of passage and sacrifice, for the purchase

of gardens, for the payment of an indemnity, and for the payment of

tribute, If we exclude the last of these uses, which will be examined

in detail in a later chapter, all the uses of wealth are directly con-

nected to the preservation or procreation of life -~ to the main-

tenance of living individuals within a descent group. In short, to

social reproduction. Transactions involving wealth are seen as part

of a zero sum game, especially in the less cash-crop oriented parts

of Shambaai. One man explained to me: 'You do not simply come across

wealth, It is like blood. If you have no wealth you are unable to

do anything at all. If you have no blood you are unable to do any-

thing. It is blood which does things. If you have no wealth you

can die.' Ethnographer: 'Why is that?' Informant: 'Medicine men

demand wealth. There is a proverb: ''Many are the lives lost for

lack of wealth (Vimba vingi ni vya2 ushoi).''




In addition to its importance in providing its members with
access to a common fund of wealth for times of misfortune, the medial
lineage was a fighting unit, which increased the wealth and security
of each of its minimal segments. Each chief was anxious to enlist the
aid of a large medial lineage with famous soldiers. Mwambashi, of a
Zighua lineage at Vugha, was known in the 1860's for the number .and
prowess of his sons. The King (Kimweriye Nyumbai) asked him to
occupy a key outpost at the edge of the plains, on an invasion route.
He held this position until after colonial conquest, and for his
services he and his sons were exempted from building houses at court,
they paid no tribute, and they benefited occasionally from the king's
largesse. Kishasha, who lived at Vugha in the 1880's, lost two wives
to kidnappers, who sold the women to slave traders in the plains.
Kishasha's medial lineage was strong enough to recapture the women
in a counter-raid. Weak and isolated minimal lineages could lose
everything. Mavoa, an Mbugu of Magamba, was left with only three
children and no wives out of what had been a large homestead, because
he had no defernse against slave raiders.

Cooperation between members of separate medial lineages within
a maximal lineage, or between adult brothers within a medial lineage,
is usually explained in terms of generational ideology. There is a
very strong expectation that members of a single generation will be
intimate with one another, and with members of altermating generations.

Sentiments of distance and respect are thought appropriate between
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members of adjacent generations., Because of this distinction, the
multiplicity of generations within a lineage can be reduced to two
generations. This can be seen in the pattern of names, according

to which each generation within a lineage has a group of names, and
these are repeated in alternating generations. An individual may be
addressed, in everyday conversation, by any lineage name of his own
or an alternating generation. Often the names themselves express the
opposition between alternating and adjacent generations. Thus the
name Shemweta means 'father of Mweta;' Shemweta's son may be called
Mweta, and his grandson will be called Shemweta (in addition to
whatever other lineage names exist, and whatever matrilateral names,
and idiosyncratic names he is given).

Shemweta, the grandfather, might refer to his grandson as 'my
companion Shemweta.' While Shemweta rarely ate with Mweta when he was
an infant making a mess of himself, he is delighted to eat with young
Shemweta. I have heard grandfathers express delight even at wiping
the noses of their infant grandchildren.

The close relationship between alternating generations is expressed
in the descent terminology, as seen in the following equivalencies (in
terms of reference):

Baba: FF = eB = FFFBS = FFBS (older than speaker)

Tate Mkuu: FeB = FFF = FFBS (older than father)

Ng'wana: S = SSS = BS
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It has been shown in section ii that there is a strict separa-
tion between the inheritance of widows and of personal effects on
the one hand, which stay in the dead person's own or alternating
generation, and between wealth and gardens on the other hand, which
are transferred to an adjacent generation.

In sacrifice, the person who represents the maximal lineage must
be of the same generation as the dead man for whom the rite is made.
I knew members of a lineage which had performed a sacrifice for the
ghost of a man who had been the last surviving member of his genera=-
tion in the maximal lineage. For that one rite, the oldest of his
son's sons took the part of the lineage elder, since he was 'of the
same generation' as the dead man. During the rite, the young man
was addressed by his own father as 'father.' One commonly hears terms
of address which are not 'true' to the categories, but rather to
relative age; it is impossible, however, to address a person of an
adjacent generation by a term appropriate to the alternating generation
(or vice versa).

It is clear that with all the forms of productive property kept
within the minimal lineage, and with binding obligations for the pay-
ment of indemnity restricted to the minimal lineage, the generational
ideology, which extends throughout the maximal lineage, has been
important in supporting cooperaticn of members of the larger group.
There are some ways in which distant lineage kinsmen of the same

generation are thought closer to one another than father and son. 1In
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the pre-colonial period, the generationai ideology shored up the unity
of half-brothers whose father was dead and who had to decide whether
to leave a fund of unallocated wealth. The ideology also encouraged
lineage kinsmen to spend and consume bridewealth together, and thus
to join in a lineage mutual aid society.

\Y

There have been drastic changes in the activities of medial and
minimal lineages over the past eighty years. Today, virtually mno
medial lineages retain unallocated wealth; in virtually no cases is
there leadership by the eldest of the group of brothers. In some
cases, the men within a medial lineage will contribute toward the
bridewealth of one another's sons, but even this is rare. The father
of the bride, these days, keeps the bridewealth he is paid as his
own. Feasts for the consumption of bridewealth have virtually
disappeared.

It is possible to discern a number of reasons for these changes.
Under colonial and post-colonial law, the individual criminal has
been made to endure imprisonment, in place of an indemmity which
could be paid by a group, and so the use of the medial lineage for
insuring against indemmities has declined. In modern conditions there
is no need for the medial lineage as a fighting group. Famine relief
makes death ;s a result of crop failure much less likely, and pawning
in famines has disappeared. In addition, there is now no consensus

on the proper uses of wealth. In the pre-colonial period everyone
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agreed that it was essential to use wealth for rites of passage and
for sacrifice. Now some men sacrifice, others use the same wealth
to pay school fees. Some men put their wealth in cattle, others use
it to expand production of cash crops, a few buy lorries. It is no .
longer possible to say that every man in the medial lineage should
leave his wealth in a group owned fund as cattle, to be used in an
agreed manner for the preservation and procreation of life. 1In the
late pre-colonial period the perception that members of a single
descent group shared a common fate was valid. Today, the belief
survives, only slightly diminished, that maximal lineage members are
vulnerable as a group to mystical causes of misfortune, while the
medial or maximal lineage tends much less than formerly tc rise or

fall as a unit.
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FOOTNOTES - CHAPTER TWO

IThe mourning ceremonies seem not to have changed for a very
long time. For written descriptions in the early colonial period,
see LangHeinrich 1903: 230, 235; Storch 1895a: 312; Wohlrab 1929:
37-38; Dupré 1906,

2‘Dying badly’ is mentioned by Karasek 1911: 190,

3The sacrificial rite is said to have existed in the same form
throughout the history of the kingdom. This is probably so. It is
clear from the written records that the rite, and its use in defining
the lineage, have remained virtually unchanged during the past eighty
years (Riese n.d.; K. Wohlrab 1929: 40-48; Becker 1896).

This account 1s based on oral traditions, as well as LangHeinrich
1903, and Wohlrab 1918,

5The statements about the sole liability of the minimal lineage
are based on oral reports, as supported by LangHeinrich 1903 and
Wohlrab 19218 in which information about jural rules is noted. There
are, in addition, actual cases recorded in the written documents,
Krapf reported the case of a man found guiity of witchcraft in 1848
(1964: part 2, 110). The man and his children were killed, and at
the time Krapf passed, the King's soldiers were hunting for the man's
wife, who was also a witch. In later years, with the increase in
importance of the slave trade, only a man would have been killed, and
his dependents sold, as in a witchcraft case described in the Bethel
Mission archives (Tagebuch Neu Bethel, 11 December 1895). 1In both of
these cases, the most extreme measures were taken against the head
of the minimal lineage and his children, but the other agnatic
relations were not punished in any way. In the case of a man who
attacked the King's tribute collectors and then fled into the bush in
1852, the man's 'relations' were held prisoner and his children sold.
The 'relations' were probably those of the man's agnates who lived
near him. The King (Kimweri ye Nyumbai) ordered that they be held
only until the criminal himself was found (Krapf 1964: part 2, 304).

6LangHeinrich 1903; Wohlrab 1918. For the economics of warfare,
see New 1873: 334-335. The continuous record of famines is from the

archives of the Universities' Mission to Central Africa (U.M.C.A.),
located at the United Society for the Propagation of the Gospel,
London. For cases of pawnship in famine, see Bethel MS: Tagebuch
Neu Bethel, 23/24 February 1895 and 17 February 1894. The discussion
relies also on oral traditioms.



CHAPTER THREE
ALLIANCE, DOMESTIC GROUPS, AND TERRITORIAL INTEGRATION

The znthropologist performs two separate tasks, when describing
marriage and the formation of local networks of relatiocnship in an alien
society. On the one hand, he must describe rules and categories -- those
elements cf social structure which are largely taken for granted by the
people of the society in question, but which need to be translated and
explicated for the reader, whose social and cultural distance from the
subject is enormous. On the other hand, he must describe the way in
which choices are made, given the existence and acceptance of the structure
of rules and categories. These choices mey vary from one time to another,
because of changing economic and demographic circumstances, and they vary
within a particular setting, because of the personal circumstances and
personal preferences of individuals, In a sense, this entire thesis is
nothing but an exploration of structure and choice in the political
life of the Shambaa. But the two kinds of description are brought into
an unusually close relationship in this chapter, because I am attempting
here to summarize the characteristics of a large and important area of
Shambaa social life. There is no room for the leisurely exploration of
one or the other kind of analysis. This chapter is, then, an attempt
at a summary of social phenomena, the understanding of which is essential
for a knowledge of Shambaa political structure. It is characterized by
the alternation betrween descriptions first cf rules and conceptions,

then of the implications of these rules, and the variability of choice.
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I

The Shambaa marriage rule is defined in relation to a series of
payments made by the groom and members of his lineage to the bride and
some of her relations. There is a single, simple rule for the deter-
mirnation of prohibited marriages: a marriage may never be made in
which a giver of bridewealth would simultaneously be a receiver of
bridewealth, The rule that members of a maximal lireage may not marry
one another can be restated with reference to payments: since the
entire maximal lineage may contribute tcward the bridewealth together,
marriage within the lineage would result in a payment by the lineage
to itself, and therefore prohibited. Lineage exogamy 1s sometimes
explained in these terms by Shambaa informants. The transfer of wealth
is an indispensable element in marriage. There are many cases in which
two lineages give one another women: where a man from lineage A takes
a wife from lineage B, at the same time that a man from B is, in turn,
taking a wife from A. But at no point may the payments be eliminated
in an exchange of women.

There is no distinction, in the Shambaa language, between incest
and a violation of the rules of exogamy, although a difference is
recognized in the community's attitude toward sexual intercourse between
near relations, as opposed to distant ones. 1In either case, the act is

described as kuuwiya mai yako ng'wenye, 'to take one's own wealth,' or

to turn in upon oneself. Incest is said to lead to barrenness, but
there is no legal action which can be taken against the violators
because in Shambaa law there must always be a complainant of a different

lineage from that of the defendant (see chapter vii ). In one reported
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incident of father-daughter incest a number of years ago, the case
came to court and the father brazened it dut. He admitted to having
committed the act, but asked to have the case thrown out of court
because there was no complainant. The case was dismissed, but the man
became an outcast in his own community.

There are two sets of payments made by a man and his agnates to
the father of his wife. The first set is supposed to be made before the
woman leaves her father's hceme, and its payment leads to the transfer
of a number of rights in the woman: rights to her labour, sexual
rights, the right to claim (and make payments for) future offspring,
and the right to request that her relations perform rituals for the wel-
fare of her children. The second set of payments is made after the
woman gives birth to her first child; these payments establish the
membership of the child (and of all future children) in its father's
lineage. The payments on the birth of a child also establish an enduring
relationship between the lineages of husband and wife, beczuse the
calves of the 'cow of affinity' (which will se discussed in detail
below) are shared by the members of the wife's natal patrilineage,
and by her own sons.

Each of the two major sets of payments comprises numerous trans-
actions, all of them named so as to refer to the purpose of every
payment. The first reaction of an inexperienced field worker is one of
great excitemeﬁt, for here, it seems, is a body of data which, if
reported fully and accurately, will give the authentic Shambaa view of
the nature of marriage. But in fact there are great obstacles to this

approcach, The payments have varied significantly in amount over the
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past eighty years, they vary both in name and amount from place to
place, and they even vary in name from oﬁe marriage to another within
the same locality.

The possibility of variation in bridewealth is often consciously
manipulated. The young men of the former chiefdom of Mshihwi, for
example, often go for their education to the Catholic school at Gare,
where bridewealth payments are considerably lower than in their home
chiefdom. These men often marry Gare women. The fathers of the men
would prefer to postpone their sons' marriages, but the sons make the
unanswerable argument that if they wait and marry Mshihwi girls, their
marriages will be much more expensive. Even within a single village,
bridewealth can vary. If a young man wants to marry a woman of his
mother's patrilineage, a marriage which is frowned upon, bridewealth
is made more expensive. Named payments which are rarely heard of are
then reintroduced, so that the young man's father can insist that he
has not the resources to pay for the marriage.

Alongside the wild profusion of names and customs for separate
bridewealth payments, there. is a strong tendency towards simplification
of bridewealth: a number of small payments may be commuted for a goat,
and then later the value of the goat is included in a larger lump
payment in cash or livestock. One example from Mshihwi will suffice
to illustrate this process. In the late pre-colonial period, the
betrothal ar?angements began with a series of three feasts which the
young man and his father provided for the girl's father, who invited
his neighbours, friends, and lineage companions. One feast was named

ha mbuyangu, 'at the village of my blood partner.' Another was uona
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chengo, 'meet the lineage.' A number of names have been reported for
the third feast. For each of these feasts, the young man had to pro-
vide twelve large gourds of sugar cane wine, a rooster, apd a hen.
Over the years, the men of Mshihwi simplified this, ended the feasts,
and converted the thirty-six gourds of wine to one bull, called

nkoma ushezi, 'end the wine-making'; they also converted the six

chickens to a billy goat. A young man of the same village as one
informant on the gourds of wine knew only that he needed 600 shillings
for the girl's father before marriage, or six bulls. He was not aware-
that one of those bulls was 'end the wine-making,' althcugh he remem-
bered with both annoyance and respect that the father of his first wife
had made him pay pot after pot of honey, in one of the traditional
payments, The tendency toward simplification, and the establishment

of cash equivalents, are not recent developments. Dahlgrin, in 1903,
reported that in place of sugar cane wine orecould pay a big billy goat
or four rupees (228). One of the few men who still enjoys manipulating
bridewealth names replied, when asked why he bothered, 'We are playing
with wealth.'

In spite of the great variations in the names and amounts of the
payments, it is possible to isolate the fundamental features of bride-
wealth., This summary is based on a review of observations of bride-
wealth negotiations and reports collected from informants in two widely
separated chiefdoms, together with published accounts of bridewealth as
it existed in the past (Dahlgriin 1903; LangHeinrich 1903; Dupré n.d.:
31-45; Karasek 1911: 186-191; Karasek 1918-1922: 82-89; Wohlrab 1918;

Cory 1951: part ii). The most important elements of bridewealth are
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the following, given roughly in the order of their payment.
Payments made before the bride moves to the groom's house:

1. In the past* the young man and his father gave wine and live-
stock for a series of feasts which the girl's father shared with his
neighbours and relations. One feast was solely for members of the girl's
patrilineage. Today, these feasts have disappeared, and the payments
are made in livestock or cash, which is kept by the father of the girl.

2. There were small payments made in the past to the girl's mother's
brother (mtumba). These have disappeared in most places, with the
decline of the sacrificial rite made by the woman's mother's brother
in some cases of infertility. This payment, together with a small
feast for the girl's brothers, is included in the large payment to the
girl's father.

3. There are several payments made to the girl's mother, because
she cared for her daughter, carried the infant on her back, and fed her.
These have remained relatively unchanged, except for the payment, these
days, of a goat, instead of the carrying clofh which used to be given.
An additional goat is paid in place of the dried impala meat formerly
required. Cash equivalents have been established, although they vary
locally. One in this series of payments is made only if the bride
proves to be a virgin.

4, The young man gives a number of gifts to his fiancfe. These

vary widely. They were formerly insignificant or non-existent, and

*In this zccount of bridewealth, when mention is made of 'the
past,' specific reference is intended to the period between 1880
and 1915.
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they are growing constantly more expensive.

5. At the marriage celebration, the &oung man's relations give
the bride a number of cloths in which to dress. 1In pre-colonial times,
before the introduction of cloth, she was given a softened, carefully
worked skin to wear. At the same time, the girl's mother and father
give her household implements,

Payments made after the marriage:

6. Furugha and dong'a -- the furugha is a nanny-goat, and the
dong'a a kid. This payment establishes the membership of the first
child of the marriage in its father's lineage. It is the only payment
which the woman's father is anxious not to collect too soon. If it is
paid during the woman's first pregnancy, only a pregnant goat need be
paid. If it is paid after the birth of the child, the payment includes
a she-goat, and a kid of the same sex as the infant. If two children
have been born, two kids must be paid. Once the payment is made, it is
never supplemented. It is properly paid for the first child, and then
the affiliation of future children is determi£ed by the payment of
ukwe (#7). In contrast to the payments before the marriage, those
made after the marriage have been relatively unchanged, except for the
development, and inflation, of cash equivalents.

7. The final payment is called ukwe, literally 'affinity.'

This is not a simple payment which is completed and forgottenm, but

the first of a Eomplex series of related transactions which continue
over years. The obligations with regard to the 'cow of affinity' ensure
the continuing involvement of the men of the wife's natal patrilineage

in the affairs of her husband's lineage.
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Ukve is & cow which has not yet had calves. It should be paid at
the birth of the woman's first child, or.soon after. Once the payment
is made, all of the woman's future children belong to the husband's
patrilineage. The woman's father may not sell or slaughter the cow of
affinity, but must keep it to breed calves. There are two groups of
young men who may ask to use the calves in order to make bridewealth
payments (and best of all ukwe payments) for their own first wives:
the full brothers of the woman for whom it was paid, or their sons,
and later the woman's own sons. If the cow of affinity dies before
bearing an abundant number of calves, the husband who gave the original
cow must provide another. When the cow has finished its breeding period,
it is returned tc the sons of the woman for whom it was originally paid.
The meat and hide of the dead ukwe cow are theirs in any case.

The career of the cow of affinity is parallel to the career of the
woman for whom it was paid. The cow originates in one lineage, serves
for its mature lifetime in a2 second lineage, and returns at death to
the original one. A woman similarly bears children in a lineage which
is not her own, and then after her death her personal effects are
inherited by a member of her natal patrilineage. And just as the calves
go on to other lineages as ukwe in their turn, the woman's daughters
are given as wives to other lineages.

Karasek reported a custom which I have never seen practiced or
heard mentionéd: when the original cow had born many calves, and was
returned to its original lineage, the woman's father or brother returned
with it a cow which had not yet born calves, which repeated the ukwe's

career in reverse. This difference from current practice is congruent
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with the general tendency to refuse to pay ukwe again when the original
cow dies. In some areas the new practice is justified by the payment
_of an additional goat (called tuni, 'the knifa') with ukwe, which
absolves the payer from all responsibility upon the death of the cow

of affinity.

There is a proverb: kufa usona, ukwe heufa, which means 'usona

dies, but ukwe never dies.' The proverb depends for its subtlety on
the fact that usona means both marriage, and bridewealth naid befére
the bride is taken to her husband's house, while ukwe means both the
cow, and the relationship of affinity. The reciprocal term of reference

for the relationship wife's father-daughter's husband is mkwe, ukwe

being the abstract noun. The proverb, then, has a number of meanings.
It once meant that the livestock paid in bridewealth was killed and
eaten, while the cow of affinity was left to live. It also means that
bridewealth, once paid, is done with, while ukwe is paid over and over.
And it means that even when a marriage is ended by inorce, the rela-
tionship of affinity between the two lineages continues, because of
their joint interest in the children.

In addition to its importance as a sign of the relationship between
the two lineages, the cow of affinity is one of the most important prac-
tical interests which keeps the lineages working together, sustaining the
awareness among the woman's father and brothers that they must concern them-
selves with her affairs even though she has moved to another man's house-
hold. The woman has the right, especially after her father's death, to
take the cow and its offspring from her brother, and to use it solely for

her own sons. A man will freely contribute a goat at the rites of passage
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of his daughter's children so that she should not think he is using

the ukwe only for his own purposes. (Fof a case in which a woman
demanded the return of her ukwe, see p.123) The disposition of ukwe
is also an indicator of the quality of the relationship between male
affines. The son of one of my informants at Vugha had married the
daughter of a close neighbour of mine. The neighbour had paid the
school fees of his daughter's children'-- an unusual and generous act.
When the cow of affi;ity died, the father of the young man made a point
of paying again.

Because of the importance of ukwe in determining the lineage mem-
bership of children, the cow is often paid a second time, voluntarily,
by & man who inherits a young wife and has children with her. A man
who inherits a widow does not raise children to the household of the
dead man, for biological paternity is overwhelmingly important to the

Shambaa. Even the adulterous lover of a married woman has the right

to pay so that her children by him will become members of his 1ineage.*

*Most Shambaa are uncertain in their descriptions of the biology
of procreation, although they believe strongly that the man and the
woman play parts which are roughly equal. One man, when questioned
about the way a baby is formed inside its mother, replied, 'There is
no way of knowing what goes on inside the body of a woman, except for
the customary definitions by which we organize our lives.' This may
have been a reference to the woman's right to state the name of the
infant's father in disputes over paternity., It is often said that the
child's right side is from his father, and his left from his mother,
with the sexual organs from the parent of the appropriate sex. I
asked one man how come my right side looks exactly like my left. His
answer was, 'Your mother has an eye on her left side, your father has
an eye on his right side, and you have two eyes.' It is important, at
any rate, for a child to belong to the lineage of its biological father,
'for it is his own blood.' Biological paternity is said to determine
the quality of the relationship between father and son. If one's son
is disobedient, cne knows that he must have been fathered by some other
man., Biological paternity appears to have been as important for lineage



111

It is the woman'; unquestioned right, however, to decide which man is
really the father of her children. The quality of a woman's relation-
ship with her husband would presumably need to be very poor before she
would name an adulterer as father of her child. A man who inherits a
wife, has children with her, and does not pay to legitimize the descent
of those children, has no rights in the bridewealth of the daughters,
and leaves his sons without rights in his land or livestock. The child-
ren are still legally attached to the lineage segment of their mother's
deceased husband. Their genitor's sons by his ofher wives can deny
their half brothers a2 portion of the inheritance, saying, 'You were born
(i.e. filiated) with the cows of father's brother.' The disinherited
men must then make claims on the land of their mother's first husband.
There was a case at Vugha, several years before I was there, of a man
vho had not paid to filiate his children by his inherited wife, and
therefore lost his biological daughter's bridewealth to the inherited
wife's son by her first husband.

The payments after marriage, for the filiation of the children
and the establishment of enduring affinity, have evolved in quite a
different manner from the payments before marriage. The cow of affinity,
es well as furugha and dong'a (payment #6);, have remained largely un-
changed as named customary payments, although cash equivalents may be

paid. It has been shown above that the bridewealth paid before mar-

riage, by contrast, has undergone simplification, with the elimination

filiation in the early colonial period as it is today. Then, as now,
filiation was legitimized by livestock payments (LangHeinrich 1903:

232).
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of many custdmary payments. The simplified payments have been very'
greatly inflated, even when reckoned in terms of livestock and not
.cash equivalents. The inflation has been especially noticeabie in
the payment made to the bride's father before marriage. Dahlgriin
(1903) and Karasek (1918-1922: 82) both reported that in the first
decade of the twentieth century, this payment consisted of either
many calabashes of sugar cane wine or 2 single goat. LangHeinrich
was told at Vugha in 1896 that this payment varied between one go;t
and sugar cane wine at the lowest possible level, to a bull calf, a
young he-goat and wine at the highest (1903: 226). By 1946, the pay-
ments included sugar cane wine and other customary payments, in addi-
tion to two bulls (Cory 1951: para. 3). By 1968 the payments were
usually about five or six bulls, but never less than three or more
than ten. Over the same period the post-marital payments for filia-
tion have remained constant.

It is impossible, within the scope of this work, to offer a
definitive explanation for the contrasting development of payments
before and after marriage. Such an explanation would require a detailed
analysis of special forms of marriage (e.g. marriage to a divorcéé), of
those payments returned to the groom in case of divorce, of the disposal
of adultery fines, and of many other transactions related to marriage.

I would suggest, however, the notion that the crucial difference between
the payments befcre marriage and those after marriage is that the former
serve to ration a scarce resource, and the latter do not. (Cf. Douglas
1967.)

In a polygynous society there must be some way to determine who is
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to have many wives, and who is to have none., In the Shambaa case, the
answer is quite simply that the man who is able to get a woman's comnsent,
and to pay bridewealth, can marry. Since money equivalents have been
established for bridewealth cattle, it has become possible for individual
men to make economic decisions on the relative value of a wife. Some
men choose to use the amount of weaith it would take to marry in order
to start a small shop. Other men use equivalent amounts of wealth to
buy farms. It is difficult to get precise information about the price
of land in 1900. But it is clear that a piece of land which could be
bought for a goat (or its equivalent) then, would be valued 2t the price
of at least several bulls now. What this means is that if the cost of
bridewealth had remained the same over the past seventy years, the
balance between marriage and other possible choices would have changed
drastically, to the point where bridewealth would no longer function
as a rationing device. As it is, the likelihood of a young Shambaa
man becoming a shop owner is much higher now than it was then. The cost
of the cow of affinity has not risen over the same period because every-
one recognizes that when a man fathers a child, he will take the child
into his own patrilineage. The allocation of children is not in question.
There are implications of the rising cost of bridewealth for
relations between fathers and sons. Livestock and money, it has been
shovn, are included in the category mai -- 'wealth! There is a tendency,
because of the character of transactions in wealth, for possessions in
this medium to be concentrated among the older men. Bridewealth is paid
to the father of a girl, not to her brother., And the transfer of wealth

from father to sons takes place only after the father's death, as the
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inheritance (see below). Since the father provides the bridewealth
for his son's first wife, the father decides on when his son is to
marry. Conflict is greatest in this relationship, and the father's
power over his grown son is greatest, just before the son marries his
first wife. Elopement is one possible way out for the son, but still,
bridewealth must ultimately be paid. It has become progressively
easier, during the past seventy years, for a young man to earn money
by wvage labour, and by the cultivation of cash crops. At the samé time
the amount of bridewealth has constantly increased, so that it tends
usually to remain just beyond the grasp of most young men, who still need
the help of their fathers in making the payments for their first wives.
As the amount of bridewealth has increased, its use for feasting has
declined. The bride's father now keeps the wealth. This has tended to
keep the concentration of wealth in the hands of the older men, at the
same time that young men have found new sources of wealth. (Another
reason for the decline of feasting is given in chapter ii) The dominant
position of old men in these transactions can be seen in fig. 5, which
shows that there is a strong correlation between polygyny and advancing
age., Of the twelve men between 20 and 29 who were unmarried, nine
happened to be living away from home temporarily at the time the census
was taken, some werking at wage labour, presumably to earn part of their
bridewealth, a few studying in secondary school, and some living away
from home because they could not get along with their fathers.

The relationship between economic conditions and the amount of
bridewealth may account, to a certain extent, for the variation in types

and names of payments. In this situation, where the sphere of exchange
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of goods paid as bridewealth is not insulated from the rest of the
economy, there are two possible relationships between categories of
payments &nd the amcunt of payments. One is the possibility of re-
taining a few unvarying categories, but allowing for great variation
in the actual payments associated with each category. The other
possibility is the retention of a fairly close equivalency between

the name for a payment and the amount of the payment; if this happens,
it is acknowledged that different named payments are made in different
marriages. In the Shambaa case, as described above, both possibilities
were realized, with an overwhelming predominance of the second. One
result has been a judgment by the Shambaa themselves that the names

for bridewealth payments before marriage are trivial in meaning. The
ukwe payment, by contrast, has remained constant, and the name is a
significant one, referred to in cases, proverbs, and indigenous des-
criptions of social structure. In bridewealth before marriage, the
principle is abstract, and the practice variable; with ukwe, the principle

More Than Total Number Average Number
Man's Age Mo Wives One Wife One Wife of Wives of Wives per Man

20-29 12 (44.5%) 10(37%) 5(18.5%) 21 0.8
30-39 2 (10%) 12 (60%) 6 (30%) 24 1.2
40-49 0 14 (50%) 14 (50%) 46 1.6
50-59 0 6 (40%) 9 (60%) 32 2.1
60-69 0. 2(177%) 10(83%) 30 2.5
70+ 0 2(28.5%) 5(71.5%) 19 2.7

Fig. 5 Distribution of Wives to Men of Different Age Groups
(Muslim and Pagan)

N.B. In addition to those listed, the men surveyed had 8 unmarried sons
between the ages of 20 and 29 living permanently outside the chiefdom.
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is expressed substantively in action and category. Both the abstract
and the concrete principles are characteristically Shambaa. The dif-
ference is accounted for by whether or not it is possible to retain
actions which are relatively stable and unvarying.

The logic of the bridewealth payments leads to the prohibition of
marriage with two sets of kinsmen. First there is the obvious prohibi-
tion on marrying members of one's own lineage, who may contribute towards
one's bridewealth, and who consume the livestock used in feastiné.
Second, the payment to the mother's brother of the bride (payment #2,
above), and the complex series of transactions with the cow of affinity,
make cross cousin marriage improper.

In cases of father's sister's daughter (FZD) marriage, the groom's
father is at the same time the mother's brother of the bride, and so he
is put into the position of having to make a payment (#2) to himself,
'to take his own wealth,' turning in upon himself in violation of the
rule of exogamy. But in fact the payment to the bride's mother's
brother has largely disappeared. This has not led to a relaxation of
the rule on FZD marriage, however, because the series of transactions
involving the cow of affinity cannot be executed in either kind of cross
cousin marriage: to the father's sister's daughter, or to the mother's
brother's daughter (MBD). A young man shares rights in his mother's
cow of affinity with his mother's brother, who, in MBD marriage, would
be taking the offspring of this cow, to give to his sister's son, for
payment to himself. The same situation occurs in reverse in FZD marriage,
for a young man shares the cow of affinity of his father's sister with

her sons,
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The firm prohibition against cross cousin marriage applies only to
the children of the actual MBD or FZD, and not to the entire category,
because the prohibition is not stated in terms of the categories, but
only prohibits 'taking one's own wealth.' When the cow of affinity is
paid for a woman, it is used only by her brothers or their sons, or by
her own sons. The rest of the woman's natal patrilineage has no rights
in the cow of affinity, nor does the rest of her husband's patrilineage.
Marriages between distant cross cousins are therefore not prohibited,
although they are strongly discouraged. When such a marriage is made,

the groom pays an additional billy-goat, called nkoma ndughu, 'end the

relationship.' One informant explained in the following terms why cross
cousin marriage is unfortunate: 'This marriage is bad because your

father's sister (nyokwe ngazi) has changed into your wife's mother

(mkweo). Two sets of relations have returned together.' Another infor-
mant explained, 'Your wife's father (mkweo) is your equal, because you

are giving him wealth., But it is improper to buy things from your father
@sho).' An additional difficulty, in marriage with someone in a cross
cousin category, is that one cannot ask one's mother's brother to make

a payment to a member of his own lineage, nor can one ask one's father's
sister to make a payment to a member of her husband's lineage., An
individual who makes a cross cousin marriage is required, therefore, to
forgo the use of livestock to which he would otherwise have rights. 1In
actual practice, cross cousin marriages are relatively rare. They accounted

for only 4% of all marrisges reported in the 1968 census.™

*,
I collected the cemsus data in 1968, using a questionnaire which T

constructed .after almest two years of observing Shambaa life, and ef cellecting
statements on descent, alliance, and residence. I collected the data myself

from 138 men., This was not a sample, but included all the men in my ewn village
(Bazo, Vugha), and within a limited area areund it. Each man informed me about
himself and his dependants. I knew virtually all the men, secine quite well, before
the census.
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II

The marriage rule having been defined, and some of its impiications
for property rights having been explored, it is possible to turn to a
description of the domestic group created through marriage. This change
in subject matter will be accompanied by a shift in the style of des-
cription. The marriage rule, as described on p.%162, is simple and clear,
and it is strictly adhered to, in all cases I have seen, all the time.
The major analytic task was to discover the abstract rule, and then to
e#plore the invarying results of its application. In matters of resi-
dence choice, however, there is a range of variation. The categories,
definitions, and rules concerning the marriage prohibition and the
constitution of descent groups determine the range of options among
which individuals may choose. A son may live in his father's village,
or in a nearby village, or in a different chiefdom. Each choice has
certain consequences. A man may have all his wives living together in
one village, or his wives may have residences in several villages.

These phencmena, unlike the invarying regularity of the marriage rule,
can only be described in terms of relative probability. They are sta-
tistical rather than structural regularities -- tendencies towards some
types of behaviour rather than moral necessities.

In a polygynous famiiy, each wife has her own house (nyumba), and
all the houses are loosely grouped together usually as part of a larger
village. A man does not have a house of his own, but moves around to
sleep in the houses of different wives on different nights. Children
who are younger than about eight years sleep in the houses of their

mothers. The sleeping quarters of older children have changed consid-
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erably over the past hundred years. In the nineteenth century, each
village had two bachelors' houses (mabweni, s. bweni), one for boys and
one for girls. Today the boys' bweni survives in some places; in others,
the women of a household simply move around every night, leaving one
house empty for the boys. There are a few cases in which a man has built
an additional house for himself and for his sons. This is a very recent
development.

Many of the terms denoting domestic social units or conditions
réfer to the appropriate portion of the habitation. Nyumba, which
literally means 'house,' also means a married woman and her children,
or a set of full siblings., Unyumba means marriage. The house of a man's
senior wife is called 'the great house,' or 'the senior house' (nyumba
nkuu). Her children are referred to by the same term. A married person
is called an mnyumba, one who has & house, as opposed to an mbweni --
a person who sleeps in the bachelors' house. The open yard shared by
a group of houses is called chengo or chengoi, a word alsc used to mean
a lineage of any span (see chapter ii).1

In the pre-colonial period, every local lineage-based group was
required to maintain a house at a royal village or town. But aside
" from this house, and the woman sent to maintain it, the polygynous
family appears slways to have been a compact spatial unit within a village,
as it is today. In my census of 1968, there were only six cases in which
wives of a single husband lived in separate villages. Three of these
were separations, in which a wife had moved back to her parents, awaiting
either divorce or reconciliation. In two of the remaining three cases,

there were special circumstances in the economy of the polygynous
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family. In one case, the husband worked in the national capital,

Dar es Salaam, and had one wife with him, and one in Shambaai to look
after his farms, 1In another case, a man lived with one wife in his
natal village, and had a second wife who lived at his shop about a mile
away, at a location which was commercially more promising. The final
case was of a man who was more than eighty years old, but who was still
vigorous. He lived with his young wife and infant children, while his
senior wife lived about a quarter of a mile away, with some of her grown
sons.

There is a general assumption today, except among Christians, that
most men will ultimately have at least two wives. This seems to have
been true in the last decades of the nineteenth century as well (Lang-
Heinrich 1903: 225), The practice of polygyny, as recorded in the

census of 1968, is given in fig. 6.

Number of
Wives per Man Number of Men
One . 46
Two 33
Three 8
Four 5
Five 2
Six 2

Total Census 96

Fig. 6 The Number of Wives per Man (Muslim and Pagan)*

*In counting the number of a man's wives I included either a wife who
was living in the man's village at the time of the census, or a wife who
had procreated children with him., Thus a dead woman who bore children
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In order to understand the division of labour within the domestic
group, and the transfier of property during the stages in the development
of the domestic group, it is necessary to remember the close association
between wealth (mai, see p. 94 ) and the increase of the agnatic group.
A concern with wealth, the care of livestock, preparation far court cases
over rights in wealth, are seen as the proper work of men. Bridewealth
is, after all, wealth given by one group of men to another in exchange
for rights in women. |

In the everyday household economy, it is the men who are required
to provide the meat or vegetable relish (mbogha) which is eaten along
with the staple. This is because the best relish, the archetypal relish,
is considered to be meat, which is obtained either through hunting, which
is men's work, or through the slaughter of livestock wealth, The women,
who are expected to do the regular, repetitive daily farming work,
provide the staple for each meal. The men do the heavy clearing of
farms, and other work which is irregular and intermittent. The men are
also responsible for the care of crops which are cultivated for wealth,
In the nineteenth century tobacco was a man's crop, as it is today,
although it is no longer as important as it was then. When coffee was
introduced, its cultivation was immediately made one of the masculire
activities,

Within the polygynous family, there are lines of separation, and

possible tension, between matricentral houses. Each house has a separate

during her lifetime was counted, but an inherited widow who did not live
with her heir, and had no children by him, was not counted. In other words,
marriages were counted if they had continuing implications in the realm

of property.relations,
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body of wealth, which derives from those bridewealth payments made to
the mother of the bride, if the house has young women of marriageable
age, and from the cow of affinity, in which the young men share rights
with their mother's brothers. The existence of separate bodies of ukwe
wealth in each matricentral house means that each set of fu{l brothe;s
has a unique set of unmarriageable women (MBD's), who may be married by
their half brothers, the sons of their mother's co-wives. Co-wives may
never be sisters. If sisters married the same man, it would be &iffi—
cult to retain separate funds of ukwe wealth for their respective matri-
central houses. In addition, there is a special form of mystical
homicide which sisters are said to employ against a man if they discover
that, even by accident, they have both slept with the same man.

The rights of 2 woman in the cow of affinity, or in bridewealth
which she receives for her daughters, are limited. The disposition of
this wealth resembles, in some respects, the disposition of unallocated
wealth within the patrilineage. The woman may use a goat to make
strengthening broth for her father if he is seriously ill, and she may
use it for contributions towards the bridewealth of her sons, but she
may not make contributions towards the bridewealth of young siblings or
brothers' sons in her natal patrilineage. This is forbidden, it is said,
'because it would bring about the increase of another man's lineage.'
The limitation of the woman's right to dispose of her wealth is in sharp
contrast with a man's right to use allocated wealth. At Bazo, near Vugha,
in 1967-1968 everyone had great admiration for a man who had paid bride-
wealth for the first wife of his orphaned sister's son.

Women are thought, in any case, to be more narrowly interested in the
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welfare of their sons than men. It is expected that in any dispute in
which the rights of a woman's sons conflict with the rights of young men
. in her natal patrilineage, she will always support her sons. The way in
which this works can be seen from the case of a woman whom I shall call
M, who lived near Vugha. The dispute developed over the progeny of the
cow of affinity. When the cow had born a bull calf and a heifer, the
woman's brother asked to borrow a bull, so that he could take a second
wvife. This was not a proper use for gggg, which should have gone to

his sons, and so it was given as a loan. Some time passed, and the cow
of affinity calved again; another heifer. The woman's brother asked for
the heifer, and she refused. She was reported to have said, 'My house is
full of young men, and I have only one daughter. 1If all the cows go to
your household, my sons will be unable to find bridewealth.' She took
her brother to court and sued successfully for the return of her bull.
But then the cows began to sicken. She suspected her brother's sons of
sorcery. As the cows succumbed to disease, she sold them to the butcher,
and saved the proceeds. During the time I knew her, she was using the
money for gifts of meat to her sons' wives when they gave birth, for meat
and meat broth are supposed to restore a woman to health after chfldbirth,
and therefore to increase the likelihood of the infant's survival.

The quality of the relationship between co-wives within a polygynous
family and between the children of the separate matricentral houses, is
recognized as being extremely variable, Some trivial examples will
illustrate how relations between houses vary. There was a period of about
two months when I lived in the household of a man with two wives. I slept

in a spare room, and took all my meals with the head of the household, his
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son, and my assistant. It quickly became clear that his two wives were
not on friendly terms. One day, when my host was out, a loud row broke
out in the kitchen of one of his wives, the mother of a teenaged son and
daughter. The son had been sent home the day before with two bundles of
meat, one for each wife. He had put them both in his mother's kitchen,
and during the night a cat had eaten them. When the only child of the
other house, a teenaged daughter, came to ask her half-sister for one
bundle of meat, so that she could begin to cook, she was simply told,
tﬁere is no meat. The argument got louder, untii finally the girl whose
brother had brought the meat said, 'Tell your brother to bring you meat,'
a terrible insult, for only the speaker had a brother in her house. They
shouted obscenities about one another's mothers, who were not present,
Finally their father arrived home and hit the provocatrice. My assistant's
wife assured me that if the two mothers had been there they would have
fought. 1In contrast, one man I knew had two wives who got along so well
that they farmed a single garden together, and shared the crops after
harvest. Much more commonly, sympathetic co-wives take turns working one
another's gardens, with each wife retaining her crops. Shambaa men say
that the quality of relations between co-wives depends on the vigour with
wvhich their husband discourages conflict, and on his skill at demonstrating
his lack of favoritism, especially in the distribution of material goods,
Whatever the sentiments between co-wives, and between the sets of
children of co-wives, it is a basic fact of Shambaa domestic 1life that
matricentral houses often relate to one another as groups. Hostility
between mothers leads to hostility among half-siblings; cooperation and

affection among half-siblings are usually tied to friendly relations
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between co-wives, The separateness of the houses with regard to affec-
tive relationships is parallel to the separateness with regard to wealth,
. because of the cow of affinity. It is not being suggested here. that the
one led to the other, but merely that there is a congruence. The sep-
arateness of the houses is recognized and given special force in the,
realm of sexuality. If a man sleeps with one of his wives, he may not
then touch the infant of a different wife until her has changed all his
clothes, and washed his entire body. If he does so without chanéing
clothes, it is believed that the child will never walk.

The matricentral houses are the instruments for the transfer of land
from a father to his sons. The progressive transfer of land begins when
the man marries and gives his new wife gardens. When the woman's children
are young, her garden plots are the main source of their food. As the
children grow older, they begin to help her to farm. Once the woman's
sons are mature, with dependents of their own, they work their mother's
gardens and keep some of the produce to help support their own households.
And they ultimately inherit their mother's gardens. When a husband gives
his new wife a garden, then, he is already determining the path of its
ultimate inheritance, If a woman dies while her children are still young,
her gardens are kept separate in the interests of her sons. I knew one
woman who had taken care of her dead co-wife's children, who were, by the
time I knew them, voung married people. When they were young, the woman's
own children and those of her dead co-wife had all eaten together, and
they consumed food from the gardens of both houses. When the sons of both
houses married, however, the land belonging to the two houses was separated

again, and each group of sons now lives off the gardens of its own mother.
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Crops on the man's land are used for cash, and for emergencies.
Since each wife has her own land, it is considered that her children
will be well or poorly fed according to how industrious she is. The
husband in a polygynous household must be seen to be even-handed in his
distribution of food from his own garden. If one wife suffers a crop
failure, there is no way the husband can help her without helping the
other less needy wives. He must divide food evenly among them, and
then, if they wish, they may give part of their own shares to their
cé-wife.

A second transfer of land from the father to his son takes place
at the time of the son's marriage. A father gives his son land so that
the son can support his wife and children. This land may be taken from
the gardens of the young man's mother; it may be taken from the father's
own land; or it may be wilderness, cultivated for the purpose. The
importance of this transfer, and the value of the land, were almost as
great in the pre-colonial period as they are now. Pressure on the land
is clearly much heavier now than it was in the pre-colonial period, but
even then land near an established village was heavily used, and had a
sale value. If a father wanted to keep his sons nearby, he had to provide
land, much as a chief had to provide land near his capital if he wanted
to keep his followers (see pp. 33 ). If there was not enough land
near the village, some sons would have to move away, to clear land in
some less densely populated, and therefore less desirable place. The
only difference in this respect between the 1880's and the 1960's is
that in the earlier period a man could find cultivable wilderness in

Shambaai, while today free land is available only in the plains.
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As the sons all reach maturity, a£d the father has fewer young
children to support, and fewer immediate needs, he may give more of his
. land to his sons, keeping only a few small gardens for himself. I knew
one very old man who had sold his land to his sons. He did this because
he thought there would be less likelihood of conflict after his death if
each son had bought land. The old man also wanted cash for his immediate
needs. This, however, was certainly not an orthodox way of transferring
land. No matter how old a man gets, he keeps his own banana garden,
and 1t is here that he and then his children will be buried, if they do
not 'die badly.'

During the lifetime of a father, there are conflicting pressures
on his adult sons, influencing their choice of residence. The father
possesses valuable land, some of it allocated to his wives, some of it
in his sole possession. Because land cannot be sold to outsiders,
effective use of the father's gardens will pass to those of his sons who
do not move away. The situation is further dependent on the Shambaa idea
of the proper relationship between fathers and sons, in which the father
has extreme authority. It is the father's place to command, and the son's
place to obey. This may sound like a simplification, but it is not. The
ultimate sanction enforcing the father's authority is ute, the father's
curse., If a son repeatedly disobeys his father, the father can curse his
son by pointing to his own genitals and saying, 'If you did not come from
here, may you be accepted as a companion by your fellows, but if you came
from here may you wander like a fool. You may sow, but you will not
reap.' The son (or daughter), it is said, then wanders about Shambaai

aimlessly, a harmless fool pitied by all. There are a number of such
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wandering fools in Shambaai, whose condition is attributed to the father's
curse. The curse may not be used arbitrafily. If a son obeys his
father's every wish and is cursed without reason, then the curse is
believed to rebound and affect the unjust father. The importance of the
father's authority has several possible effects on the residence of the
sons, depending on the coastitution and size of the extended family, and
on the personalities of the members. Some mature men, whose fathers are
arbitrary and demanding, move to other villages in the same chiefdom,
which are usually no more than a mile and a half from the paternal home-
stead. Any man's farms, it will be remembered, are scattered through

an area within about a five mile radius of his village. A son, by moving
a mile, remains fairly near the midpoint, while avoiding daily conflict
with his father. A quite different effect of the existence of the
father's authority is the reduction of open conflict between his sons,
whose differences he composes. There may be more of a tendency for the
separate sons to go their own ways after the death of their father.

In addition to the sons who live with their father, and those who
live in nearby villages, there are, these days, often some sons who live
in the warm plains zone (nyika), and some who work for wages in the towns
of Tanzania. The presence of a son in the plains insures that in times
of a good plains crop and a poor mountain crop, the extended family will
have enough to eat. Sons who move to the plains, or who take up wage
labour, often maintain houses and gardens in the mountains, in or near
the village of their father. Sons who simply cannot get along with their
fathers often move away altogether, and it is usually understood, in such

a case, that the father will not pay bridewealth for his son's first wife,
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It has been argued that Shambaa ideas of descent, and of the authority
of the father, as well as the rules concerning rights in land, when
operating within the environment of Shambaai, generate several optioms
for the choice of residence by men. The data given in figs. 7-8 show
the relative frequency with which the choices were made, in Vugha, in
1968. It can be seen that there is a strong tendency for men to remain
in the villages where they grew up, or nearby. There is some movement
away from the parental village after the death of the man's father, but
even then residence remains quite fixed. These data are misleading in
one respect. Vugha is an area of traditionally dense population, and
one in which it is difficult to purchase enough land to live on if one
does not inherit land. When the men who were questioned were asked to
list their sons, with places of residence, it became clear that some sons
were moving away to areas where land was easier to acquire. 217% of the

married sons (16 of 77) had settled outside their fathers' chiefdom.

Place of Birth of Married Men, as . Number of
Related to Current Place of Residence Men
Same Village 67 (48.5%)
Different Village within Same Chiefdom 51 (37%)
Son of Vugha Man Who Was Then
1iving in Different Chiefdom 16 (11.5%)
Originating in Different Chiefdom 4 ( 3%)
Total 138

Fig. 7 Residence of Married Men in 1968, as Related to Birthplace
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Place in which Married Men spent Childhood, Number of Of Whom
as Related to Current Place of Residence Men Those with
Living Fathers

Same Village 91 (66%) 45 (82%)
Different Village within Same Chiefdom 41 (30%) 8 (14.5%)
Son of Vugha Man Who Was Then
Living in Different Chiefdom 2 (1%) 2 ( 3.5%)
Originating in Different Chiefdom 4 (3%) 0

Total 138 55

Fig. 8 Residence of Married Men in 1968, as Related to Childhood Home

The final transfer of property to the sons takes place at the time
of the father's death. Land and wealth are divided at that time, except
for the portion which is kept as unallocated property (kifu; see p.86 )
to use for the welfare of the entire group, or as the future property of
minors who are too young to inherit., land which has already been al-
lotted to a matricentral house remains the property of that house, and
the man's land is divided. Wealth, which unlike land had not been
transferred from the father to his wives or their sons before his death
(except for the sons' bridewealth), is divided after his death. There
has been a very important change in the inheritance of property, from
the late pre-colonial peried to the present time. Formerly, wealth was
divided so that each matricentral house received an equal portion. Under
this system, individuals in a house which had many sons would receive
much less per person than individuals in a small house. Today, wealth
is divided equally among the sons., It is difficult to see exactly why
this change took place. I can propose a number of possible solutions,

but none of them seems completely satisfying. First, birth control was
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*
practiced more rigorously in the pre-colonial period than it is now ,

which means that there may not have been any very large matricentral
houses in those days. Second, the change may be related to the decline
of kifu (unallocated wealth). In the pre-colonial period, unallocated
wealth was often used for the initiation rites and bridewealth of the
young men of the medial lineage. The most important expenses, then,
were guaranteed for all members of the group, no matter how large or
small their individual inheritances. Where kifu wealth and the division
of property among houses coexisted, the largest and strongest house had
the most to lose by the division of kifu, since the greatest amount per
person would go to the weakest and smallest house. This would have given
the older and larger houses an incentive to use the kifu wealth for the
benefit of all the houses.>

Whether the inheritance was divided among houses, or among sons, the
rights of minors were, and are, carefully protected. When determining
the amount of land a minor will receive, his portion is made equal to the
amount received by any of his full brothers-not only at the time cof their
father's death, but also including land they received at marriage. When
wealth is divided, a minor is supposed to receive an allowance for bride-
wealth (which his older brothers may already have received) in addition

to his equal portion.

*There was a strict rule, in the late pre-colonial period, that a
woman should not have a second child until the first could run by himself
in time of war. Birth control was practiced through the rhythm method
(based on the assumption that a woman was only fertil<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>