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PREFACE

HE present book is the first volume of a monograph on a number of

Bantu tribes living in the North Kavirondo District of the Nyanza
Province of Kenya. It contains part of the results of two periods of field-
work which the author has carried through under a research appointment
by the International African Institute awarded to him on the recommenda-
tion of Professor Westermann, The investigations extended from 1934
until 1938, about two and a half years having been devoted to the actual
work in the field. I wish to acknowledge my indebtedness to the Institute
and its directors, and especially to Dr. J. H. Oldham, for having financed
the two expeditions to Kenya as well as granting the funds that enabled
me to write up my material.

I also make grateful acknowledgement to the Rockefeller Foundation for
having extended my original fellowship in the U.3.A. for a second year to
be spent on preliminary training for this special task at the London School
of Economics under the inspiring tutorship of the late Professor Malinow-
ski. It is to him that I owe the greatest possible tribute. I was privileged
to work for many months in close personal contact with this brilliant
scientific personality, who also started me off in the field.

My approach to the magico-religious side of native life, to which a
substantial part of the present volume is devoted, has been greatly stimulated
by Professor Evans-Pritchard’s admirable book on Zande witcheraft
(Witcheraft, Oracles, and Magic among the Azande, Oxford, 1937) which,
by a fortunate coincidence, I was asked to review shortly before embarking
upon my second expedition to Kenya,

While writing my book I benefited greatly from discussing the various
problems with my fellow workers in London (chiefly Professor Raymond
Firth, Dr. Meyer Fortes, Dr. Lucy P. Mair, and Dr. Kalervo Oberg) and
later, when in Germany, with Professor Westermann and Professor
Thurnwald.

In Kenya itself I enjoyed unlimited support for my work both from the
Central Government at Nairobi and from the Provincial and District
Administrations as well as the various Government Departments. Mr.
(now Sir Armigel) de Vince Wade, then Colonial Secretary and later Acting
Governor of Kenya, apart from kind hospitality, granted me valuable facili-
ties and made those all-important initial arrangements for me which proved
most helpful in establishing close contacts with the local authorities. Iwould
thank also a great many Government officials for taking an interest in my
work that went far beyond their routine duties. The study of modern
contact conditions and of their repercussions on present-day native life,
which forms the central theme of the second volume, could hardly have
been accomplished without the assistance and co-operation of the Adminis-
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tration and the various departmental services, especially the Agricultural
and the Education Departments.

I am further greatly indebted to many missionaries, both Protestant
and Catholic, for the understanding and helpful attitude which they have
shown on every possible occasion. In particular, I wish to express my
gratitude to the Church Missionary Society, the Church of God Mission,
the Friends’ African Mission, and the Roman Catholic Mill Hill Mission,
as well as to Mr. James W. C. Dougall, then liaison officer between the
Kenya Government and the Kenya Missionary Board.

Besides, my wife and I wish to take this opportunity to express our
grateful appreciation of the generous hospitality which we received in all
quarters, both official and private.

Last, but not least, I would thank my African friends and informants,
both old and young, pagan and Christian. Without their untiring and
unselfish co-operation I should not have got very far. Especially four of
them, Christopher Mtiva and William Serenge of South Maragoli, James
Tsindakha of Bunyore and Javan Nandoli of North Kitosh, have taken
such a genuine and keen interest in helping me ‘to get at the facts’ that
their names must be connected with this book.

Hamburg
April 1946.

Since the above foreword was written I have to extend my thanks to
Professor A. R. Radcliffe-Brown and Professor Daryll Forde, the present
Director of the Institute, to both of whom I am deeply indebted for having
recommended and arranged for the publication of the manuscript in extenso.
My particular thanks, finally, are due to Mrs. Beatrice Wyatt, the Secretary
of the Institute, for her careful revision of the proofs.

July 1947.



NOTE ON NATIVE TERMS

O facilitate the use of the material contained in the present book for

comparative studies as well as to document certain passages, I have
included a number of native terms and quotations in the vernacular, put-
ting them in brackets after their (approximate) equivalents in English.
I have endeavoured to render the phonetic transcription as simple as
possible. The vowel sounds ¢ and o always being open in all Bantu
Kavirondo dialects, no special symbols have been used to denote their
open quality. Futhermore, no distinction has been made between bila-
bial and labio-dental ¢, a point which, however, will be discussed in
connexion with the publication of my linguistic material. [ and 7 fre-
quently being interchangeable, I cannot vouch for having been entirely
consistent in differentiating between these two sounds. / (cap 2') denotes
a voiceless palato-alveolar fricative, & a voiceless velar fricative. All other
consonants are pronounced as in English. Stress is usually on the pen-
ultimate; in all other cases it has been marked by an accent on the
stressed syllable (for instance, Zsimbu).

For readers not familiar with the Bantu system of class prefixes I
refer to the chart on p. 26, I may add that the prefix ovu- (vu-) always
denotes the idea of abstraction. Thus: emuwvila, the sorcerer (plural:
avavila), but ovuwvila, sorcery. The different rendering of native terms in
different contexts is explained by dialectic differences: for instance, the
term for ‘witch’ is omulogi in Lurogoli (the dialect spoken by the Logoli
tribe living in Maragoli) and omulosi in Luvugusu (the dialect spoken by
the Vugusu living in Kitosh); the term for ‘cow’ is epombe (plural:
edzinombe) in Lurogoli and éxafu (plural: #ixafu) in Luvugusu, &c.
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PART I
INTRODUCTORY

A. THE COUNTRY
I

AVIRONDO is situated to the north-east of Lake Victoria on either
side of the Equator. The Kavirondo Gulf and its natural extension
towards the east, the Nyando Valley, divide Kavirondo into three geo-
graphically distinct areas: (1) the Nyando Valley and the low-lying coastal
regions to the north of the gulf (Central Kavirondo); (2) the elevated,
undulating plain extending between the Nyando Valley and the slopes
of Mount Elgon (North Kavirondo); and (3) the elevated country to the
south of the gulf and of the Nyando Valley which gradually passes over
into the western Masai steppe (South Kavirondo). Politically, Kavirondo
forms part of Kenya Colony and Protectorate (British East Africa)." The
three administrative districts of North, Central, and South Kavirondo
essentially correspond to the geographical divisions. Together with the
Districts of Kisumu-ILondiani and Kericho they form the Nyanza Province,
the westernmost of the six provinces of the colony.?

The native population of the three Kavirondo Districts amounted, in
1937, to 1,072,382.° It consists of approximately equal parts of Nilotes
(Jaluo, Gaya, Nyifwa} and of Bantu, to which must be added a few minor
groups speaking Nilo-Hamitic languages (see below, p. 16). The Nilotic
tribes, which as regards language and culture are closely related to the
Acholi and Alur in Uganda, inhabit Central Kavirondo as well as the low-
lying coastal strip of South Kavirondo (Gaya). The Bantu-speaking tribes,
on the other hand, are found chiefly in North Kavirondo and in the high-
lying regions of South Kavirondo (in the Kisii Highlands), The Bantu
tribes of Kavirondo, accordingly, do not show a continuous distribution, but
the area inhabited by them is broken by the Nyando Valley with its Nilotic
population. The tribes investigated by the author of the present book
comprise only the Bantu of North Kavirondo, while he paid only a flying
visit to the southern group, the Kisii (or more properly Gusii) and related
tribes.

! Since 1 April 19o2. Before that date Kavirondo formed part of what was then
the Eastern Province of Uganda. See Thomas and Scott, Uganda, London, 1935,

D. 41.
2 'The three Kavirondo Districts, excluding the water area, comprise:

Central Kavirondo . . . . 1,762 sq. miles
North Kavirondo . . . . 2,684 '
South Kavirondo . . . . 2,056 .

7,402 sq. miles
3 Blue Book, 1937.
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The North Kavirondo District extends from o 56" northern latitude, the
northernmost point of the chieftaincy Elgon on the slopes of Mount Elgon,
to 0° o', the southern boundary of the chieftaincy of South Maragoli, and
from 34° 5’ eastern latitude near Busia on the Uganda border to 34° 59" on
the Nandi escarpment. The maximum extension of the district from
north to south is 64'6 miles and the maximum distance from east to west
64-0 miles, its total area comprising 2,684 square miles.’ In the east and the
north the boundarics of the district are clearly marked by the Nandi escarp-
ment and the slopes of Mount Elgon. In the west the boundary line follows
for many miles the course of the Malaba River, which also marks the Kenya
and Uganda border. From the confluence of the Sanga and the Sio Rivers
onwards, the south-western and southern boundaries of the district are
determined chiefly by the ethnical dividing line between Bantu and Nilotes.

The altitude of the district varies between roughly 3,600 feet in the
western part near Busia and 7,500 feet on the slopes of Mount Elgon, by
far the greatest part of North Kavirondo lying between 4,500 and 5,000
feet. It forms a well watered undulating plain gradually sloping away
towards the west and slightly also towards the north until it rises again to
the foot-hiils of Mount Elgon. In the southern and south-eastern part of
the district the topographical forms created by the numerous rivers and
rivulets show a pleasing varicty of features. Ridges and valleys, often of
but miniature dimensions, constantly alternate, so that the natives must
dig their fields largely on steeply sloping ground, a fact which, in view of
the absence of terrace-cultivation, aggravates the danger of soil erosion.
In the remaining parts of the district the river valleys are wide with flat
bottoms and gentle slopes. Here and there isolated elevations, among
which Sangalo Hill, crowned by two huge vertical granite slabs, forms a
particularly striking landmark, rise up to a thousand feet above the sur-
rounding plain.

The prevailing type of soil is the extremely fertile ‘red earth’. Its depth,
however, varies considerably in accordance with the topographical features.
In the chieftaincies of Bunyole and Maragoli, and also in 'T'iriki, the original
granite at many points comes to the surface and the homogeneous, deeply
red weathered soil is strewn with granite boulders and rocks of all sizes.

The climate of North Kavirondo is agreeable, with the exception of the
height of the dry season (from the middle of December until the middle of
February) when the dry easterly wind, blowing from the Nandi escarp-
ment, can be rather trying. Owing to the comparatively high altitude the
temperatures are not excessive, despite the immediate vicinity of the
Equator. While during the noonday hours the heat of the sun is con-
siderable it is never oppressive, as it is down in the Nyando Valley, since
there is nearly always a light breeze. The evenings and nights are rather
cool, and during the rainy season a nightly fire is often quite welcome.

'The annual rainfall—as far as the available records show—varies between

! Blue Book, 1937,
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61-7 inches and 76-3 inches in the different parts of the district. It is
heaviest in the east (Lugari) and south-east of the district (Kakamega and
Kaimosi), less heavy in the central part (Bukura, Sangalo), and stronger
again on the slopes of Mount Elgon and in the western part of the district,
for which, however, there exist no records. As will be seen from the
diagram below, there are two rainy seasons, a major one in the months

INCHES
10

Dec. Jan. Fee Mar AprMav Juse Juuy Aus.Seer Oct. Nov. Dec Jan. Fed.

April-May, and a minor one in August-September, the driest month being
January, but even that month seldom passes entirely without rain. On the
other hand, even during the height of the rainy season it does not by any
means rain every day everywhere. Observations extending over six years
show for the months of April and May an average of 16 and 15-5 rainless
days in the immediate vicinity of the locality at which precipitation was
registered, The actual rains are exceedingly heavy. In 1937 the daily
rainfall in Maragoli on 13 days was between 1 and 2 inches, while on 7 days
it reached more than 2 inches, with a maximum rainfall of 2-75 inches in
the coursc of a single downpour. During the rainy and especially the cooler
months precipitation often takes the form of hail-storms, and in those
months cven fogs occasionally occur. The typical daily cycle of the weather
is about as follows: The day begins with blue skies and brilliant sunshine;
towards noon heavy clouds gather together in the east over the Nandi
escarpment, and in the early afternoon, following a strong windstorm, there
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is a short but heavy downpour, usually accompanied by a violent thunder-
storm." Soon the sky clears up again, and the evening hours are again calm
and pleasant.

Rainfall in North Kavirondo

(by inches)
Kaka- | Monthly

Months mega Kaimosi | Lugari | Maragoli | Bukura | Sangalo | average
January . 2'4 30 1'1 21 14 17 ! 19
February . 4'5 39 26 44 2-8 36 36
March . 57 63 56 66 | 57 53 58
April . . 88 I0°0 98 101 83 92 094
May . . 11°4 9-8 80 3-8 83 76 90
June . . 76 6-8 60 59 50 52 61
July . . 7'3 58 81 35 51 50 58
August . 97 76 9z 5-8 81 6z 78
September . 24 7-1 10°3 50 62 49 6-8
October . 50 5'5 37 42 49 53 48
November . 36 42 o' 43 36 3's 34
December . 2:9 29 10 50 36 42 33

ToTaL . 763 l 729 66'3 | 659 630 © 617 | 677
Years to which the ebservations rofer:

Kakamega . - . 1921-35 Maragoli . . 19327

Kaimosi . . 191435 Bukura . . 1924-35

Lugari . . 1930-2 and 1935 Sangalo . . 19337

The numerous rivers and streams in Kavirondo carry water throughout
the year. Coming from the slopes of Mount Elgon, the Uasin-Gishu
Plateau and the Nandi Plateau, they flow mainly in a south-westerly
direction and drain into Lake Victoria. The longest and most important
of them 1s the Nzoia River, which flows almost exactly through the centre
of the district; next follows the Yala River in the south, and then the Sio
and Malaba Rivers in the north-west. All rivers abound with palatable
fish, the major rivers like the Nzoia and the Yala also containing crocodiles.

I1

The European visitor who approaches Kavirondo by the Uganda Rail-
way, coming from Mombasa or Nairobi, catches the first glimpses of the
wide Nyando Valley and of the grey expanse of the distant Kavirondo Gulf
as the train in numerous curves and turnings descends the slopes of the
Mau Plateau (10,000 feet). As it reaches the bottom of the valley the almost
European character of the climate and the scenery changes into a typical

' Cf. C, W. Hobley, 1929, p. go: *One of the principal drawbacks to the life in
Kavirondo is the prevalence of tropical storms of the most violent character. . . .
Hail often falls, and on one occasion some of the hailstones were two and three-
quarter inches in diameter, lenticular in shape, and about one and a half thick, and
the ground was covered with ice for a couple of hours afterwards. The native huts
are often struck by lightning and the pcople killed.’
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African savannah of tropical character, with numerous umbrella-shaped
acacias, euphorbias, aloes, and wild figs, growing some in clusters, some
singly, as well as an occasional grotesque-looking sausage tree. Picturesquely
dotted over the landscape are the Jaluo kraals, fenced by thorn-bush or
euphorbia hedges. Herds of cattle are grazing on the sparse pasture,
broken now and again by barren patches. The scanty banana-groves,
maize-, and sorghum-fields visible from the train window do not yet let the
visitor anticipate that the greater part of Kavirondo is one of the most
fertile and economically farthest advanced regions of the whole colony.
Repeatedly the train crosses wide sandy river-beds. Their appearance
indicates that the trickles of water which they ordinarily contain swell after
a heavy rain to gushing streams which for hours—and during the rainy
season for days or for weeks—render the dips impassable for motor-cars.

Kisumu, the terminus of the Uganda Railway on the Kavirondo Gulf—
600 miles from the coast—is the provincial headquarters of the Nyanza
Province and the administrative centre of the Districts of Central Kavirondo
and Kisumu-Londiani. Economically, its position as a port of tranship-
ment for the goods traffic between the coast and Uganda was threatened
after the completion of the direct railway line to Uganda (Nakuru-Jinja—
Kampala) in the year 1931. However, the development of the trans-
continental air-service on the Cairo-Capetown route, on which Kisumu
forms one of the chief intermittent landing-stations, the discovery of gold
in the North Kavirondo District (Kakamega) in the year 1931, and the
steady economic progress of the native reserves in the three Kavirondo
Districts have given its development new vigorous impulses. To-day
Kisumu is one of the busiest centres in the colony with a population of over
a hundred Europeans and several thousand Indians.

Kisumu and the Native Reserve, the scene of the present study, are two
different worlds. However, the very contrast which they offer is in itself
significant and instructive to the social anthropologist bent on the study of
culture contact and social change.

But also within the reserve the scene is varied enough, revealing already
at first sight many of the problems the study of which forms the principal
concern of the present book., To give a general impression of this scene it
will therefore be well to describe what one sees when travelling through the
district in a motor-car.

I

Starting out for Kakamega, the administrative headquarters of the
district and the centre of gold-mining, situated some thirty miles to the
north-east of Kisumu, we drive along a modern all-weather road." After
having crossed the bottom of the Nyando Valley, the road, climbing the
slope of a short side-valley covered with low thorn-bush vegetation, reaches
the top of the first terrace of the Kavirondo plain. Soon the ever-grey

! In 1937 the average daily load amounted to 6oo tons,



8 INTRODUCTORY

sheet of water of the gulf, the spreading township of Kisumu, and the
Nyando Valley, from the brownish-yellow tints of which the green of an
Indian sugar-plantation stands out as a bright spot, are lying far below
us. Looking back, they melt into a homogeneous whole with the moun-
tain ranges of South Kavirondo as a picturesque background.

The road, however, requires our full attention. On narrow paths which
frequently cross the winding highway we meet hundreds of Africans. They
are mostly women and children carrying their produce—maize, sorghum,
bananas, vegetables—to the Kisumu market or balancing on their heads
the heavy boxes or suitcases which their husbands want to take along on
their way to a labour contract in the ‘European Highlands’ or on the coast.
They have become so accustomed to motor traffic that they hardly step
aside to let the car pass. But the numerous herds of goats and sheep
grazing on either side of the road command even more attention than the
natives. They have the awkward habit of darting across the road right in
front of the car, while the herd-boy either runs away or looks on passively
from a safce distance.

As we reach the top of the first terrace the scenery becomes far more
friendly than it was down in the valley. Native cultivation becomes more
frequent. Euphorbia and acacia disappear and their places are taken by
various kinds of leafy trees. A nursery of black wattle and a side-road lined
by an avenue of trees point to the presence of a mission station, the extensive
buildings of which soon become visible in a pleasant setting a few hundred
yards away from the main road. While down in the valley the native settle-
ments to the right and the left of the road consisted of the tvpical kraals of
the Nilotic Jaluo, their places are now taken by individual homesteads and
huts. They are dotted at random over the whole country-side and furnish
a visible indication that we have left the territory occupied by the Nilotes
and are now in the Bantu-inhabited part of Kavirondo.

After a few miles’ drive through exceedingly fertile and densely popu-
lated country the scenery changes abruptly. Having climbed a ridge, from
the highest point of which we obtain a last glimpse of the Kavirondo Gulf
and the gracefully curved outlines of Mount Homa rising behind it, a
valley with stony slopes spreads out before us. It is almost completely
bare of vegetation, and its reddish waste stands in striking contrast to the
fertile garden land which we have just passed through. Less than twenty
years ago, it 1s said, the valley and the slopes of the ridges on either side
were as fertile as the surrounding lands. As a result of careless methods of
cultivation the fertile top-soil has been washed off until the once fertile
land eventually turned into a desert. To-day the Government authorities
are endeavouring by means of a laborious scheme of soil reclamation to
restore the vegetation and so to reclaim the so-called ‘red ridge’ at least for
use as pasture land.

Steadily climbing and following the numerous bends and turnings of a
valley literally strewn with rocks and boulders of all sizes, the road reaches
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—about 15 miles from Kisumu—the last of the terraces and thereby the
top level of the North Kavirondo plain. Before our eyes the pleasant
scenery of a fertile garden land unfolds #tself. Laid out in an irregular
fashion, the gardens (shambas) of the Africans shine in a large variety of
different hues, giving a kaleidoscopic impression. Maize-, sorghum-, and
eleusine-fields, interspersed with ground-nut, simsim, and beans, alternate
with one another. Dotted over the landscape are patches of a darker,
saturated green, the banana-groves that surround almost every hut or
homestead in a semicircle. Only occasionally the native cultivations are
broken by a stretch of pasture land or by a swampy valley-bottom lined by
trees and bushes. A ratherun-African notein this setting is presented by the
numerous eucalyptus trees which everywhere grow profusely, as individual
specimens, in rows or small clusters, or even in unbroken patches as in a
tree nursery. Thanks to their rapid growth increasing quantities of them
are planted by the natives so that they threaten to supersede the indigenous
trees. The impressive background of this garden scenery and the dominat-
ing feature of the whole of North Kavirondo is formed by the squat,
pyramid-shaped outline of Mount Elgon (14,000 feet), extending nearly
along the entire northern horizon. To the east we discern another imposing
landmark, the Nandi escarpment. Rurpning from north to south, it is like-
wise visible from all points of the North Kavirondo plain which it separates
from the Nandi plateau as distinctly as a cliff coast marks off the land from
the sea.

Over gentle hills and through flat-bottomed valleys the winding road for
the next fifteen miles leads through a garden land of idyllic beauty. With
about 5go, and in some areas far more, inhabitants per square mile, it
belongs to the most densely populated regions not only of Africa but of
the whole world. The majority of native huts, with their low, circular mud
walls and their peaked straw roofs, still look exactly as Joseph Thomson,
the first European who visited the district in the year 1883, has described
them. Nevertheless, we meet with numerous symptoms indicating that
the country has undergone great changes since that time. The road
frequently passes native bush and village schools. The rectangular shape
of the school building, the flower garden surrounding it, the neatly laid-
out lawns, and the football ground with its goal-posts, all form a
striking contrast to the ordinary native homestead. Every now and then
our attention is caught by a red brick house with a straw or corrugated-iron
roof, the home of an African teacher, trader, or chief. Here and there we
see a pasture or a field marked off by a fence, or an attempt in that direction;
an obvious sign that its native owner is adopting European notions of
property. At the cross-roads native dukas or stores catch the eye. They
are mostly primitive huts in which enterprising Africans who have learned
from their Indian tutors are selling ‘King Stork’ cigarettes, soap, matches,
sugar, salt, tea, kerosene in bottles, safety-pins, glass beads, thread, and
similar commodities of European manufacture that have come to form
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part of the present-day native standard of living. Some of them also
sell maize porridge or boiled rice to native labourers travelling through
the country to or from their place of work in European employment.
These native dukas serve at the same time as the favoured meeting-places
for the ‘do-nothings’ of the ncighbourhood. For hours they sit about,
smoking and gossiping, and hoping to pick up the latest news of the world
from the next native-driven bus or lorry that passes by. In the open
veranda, the so-called baraza, a young African sits behind a Singer sewing-
machine, From cheap khaki or calico he sews clothes for the women or
shirts and trouscrs for the men, for the completion of which his customers
can wait on the premises.

On we drive, crossing numerous clear strcams and decply gorged rivers
often fringed by luxuriant tropical forest, passing primitive but adequate
water-mills which the Africans have constructed under the guidance
and supervision of a missionary and which they now run on 2 co-opera-
tive basis. Strings of women walking along the road and carrying on
their heads baskets with grain or fruit or large earthenware pots, of
which three or four are often skilfully tied together, indicate a nearby
market. Soon we pass a large pasture, situated at the boundary between
two chieftaincies, where on market-days thousands of pecople gather to
barter their produce or to sell it for money. Here numbers of native
tailors sit behind their sewing-machines. Meat, fish, grain, salt, sugar,
glass beads and other ornaments, pots of all sizes and shapes, clay pipes,
grindstones, and many other things are offered for sale to native customers.

A few miles beforc reaching Kakamega we meet with the first visible signs
of the gold-mining industry which has developed here in the course of the
last few years." While in most parts of the three Kavirondo Districts only
alluvial gold is mined, here in the neighbourhood of Kakamega a number
of companies are engaged in reef-mining. In the year 1934, 6,360 Africans
were directly employed in the gold-mining industry of the North Kavirondo
District.> But the economic lifc of a far greater number has been affected
by the market which the mining companies and the individual European
claim-holders offered for foodstufls, timber for building and mining pur-
poses, mats, &c. On the other hand, a total of 65,000 acres of native lands
has been required for mining purposes—a fact which, especially during the
first few years after the discovery of the gold-fields, caused considerable
anxicty among the native population.

Kakamega, until the discovery of the gold-fields a quiet district station
with a few Indian dukas and a native market, is to-day bustling with life.
As the administrative centre of the North Kavirondo District, Kakamega is
the seat of the District Office (Boma), of a Government Hospital for natives,
a Government African School, the District Court of Appeal, and a Seed-
farm of the Agricultural Department.

! In the year 1934 the number of European gold-miners varied between 360
and 420 persons (N.A.D.4.R., 1934, p. 13). : NA.D.AR., 1934, p. 160,
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Immediately to the north of Kakamega the scenery changes again. The
country becomes more open and level, the density of the population
decreases, and the garden landscape prevailing in the southern part of the
district gradually changes into grassland and bush steppe. Along the water-
courses and on the slopes and tops of the isolated hills we encountgr also
here in the north a dense and varied growth of trees. Groups of boulders,
consisting mostly of quickly weathering porphyritic granites, form an even
morc striking feature of the landscape than farther to the south. In places
they are so numerous that the road can avoid them only by means of
frequent curves and turnings. Fifteen miles to the north-east of Kakamega,
having nearly reached the base of the Nandi escarpment, the road leads for
a short stretch through a magnificent forest® of which larger unbroken areas
are still to be found in the south-eastern part of the district (Kaimosi
Forest) and on the adjoining Nandi plateau. 'They probably form the
remainder of a large forest area which, prior to the settlement of Kavirondo
by its present Bantu inhabitants, extended over the greater part of the
district but which largely fell victim to native hoe-cultivation.?

Continuing in a northerly direction, the road leads through the chief-
taincy of Kabras, passing the former village of the same name. It has
gained a certain historical significance, for here the Scotsman Joseph
Thomson, in the year 1883, on his expedition through Masai Land to Lake
Victoria, entered Kavirondo as the first European to visit that part of the
world. With 54 heads per square mile, the native population here reaches
its lowest level in the whole district. The neighbourhood of the Nilo-
Hamitic Nandi and the lasting influence of the nomadic Kwafi-Masai who
formerly inhabited the Uasin-Gishu Plateau to the north-east of Kavirondo
are still clearly reflected in the attire of the Nyala, the inhabitants of Kabras.
Many of them carry Masai spears and their women wear the full leather
garments of the Nandi; in their physical appearance also and in their
facial features they show a distinct Nilo-Hamitic admixture.

On a high bridge we soon cross the Nzoia River (cf. above, p. 6).
Carrying plenty of water all the year round, it teems with palatable fish and
supplies the tribes living along its course with an important part of their
diet. A mile farther on we cross the railway line to Uganda (Nakuru-
Kampala) constructed in the late twenties. It has essentially contributed
towards advancing the agricultural development of the northern part of the
district which previously had hardly been touched by European influence.

I Sir Harry Johnston, 190z, vol. i, p. 44, writes about this forest: ‘. . . those forests
which follow the western slope of the Nandi Plateau are certainly among the densest
and richest of the Protectorate’ (i.e. of Uganda).

2 Cf. 3ir Harry Johnston, 1902, vol. ii, p. 738: ‘The whole of Kavirondo was
once covered with dense forest of a rather West African character, but trees are now
scarcely ever seen, except in the river valleys. The people would hew down all the
trees they could fell, and burn the branches and trunks, mixing the ashes with the
soil as manure. . . . After the land had borne two or three good crops it was aban-
doned and a fresh piece opened up.’
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Within only five years after the completion of the railway line the native
maize export from this area increased from a few hundred bags per year to
36,5%77. In contrast to the small irregular fields characteristic of the densely
peopled southern and central parts of the district, we see here in the north
large, plough-cultivated maize- and sorghum-fields up to 30 or even 4o
acres, almost giving the impression of a European farming district. Enter-
prising Africans have exploited the traditional rights of every tribesman to
cultivate as much unused land as he cares to. With the assistance of native
wage labour and European methods of cultivation they have taken up the
production of cash crops on a large scale. They have thereby started a
development which is bound to entail far-reaching changes in the social
and economic structure of native life. Native agricultural enterprise in the
northern part of the district has also been greatly stimulated by the Euro-
pean farming areas in the adjoining districts' which recruit most of their
agricultural labour from these parts.

We now leave the road leading to the European settlements of Kitale and
Eldoret and turn off in a westerly direction. Driving along the foot-hills
of Mount Elgon—no longer impressive from near by—we are following a
great African highway. It is the chief motor-road between Nairobi, the
capital of Kenya, and Kampala, the capital of Uganda. Nevertheless, this
section of it is only a poor road which after heavy rainfalls often becomes
impassable.

For the next 30 or 40 miles we are traversing the territory inhabited
by the Vugusu or Kitosh, as they are called by the Masai. Although no
mean agriculturists, the chief concern and pride of their men is cattle-
keeping, and they have, in fact, been influenced in many ways by the cattle
customs of their nomadic neighbours. In the year 1937 201,134 head of
cattle and 50,144 sheep and goats were counted? in the three Bantu chief-
taincies to the north of the Nzoia River. Having a total population of
51,139, this makes 4 head of cattle to every person, an unusually large
number for a Bantu tribe with a well-developed hoe-culture.* Despite their
wealth in cattle, the Vugusu do not lead a nomadic life but are sedentary
like the other tribes of the district. Until British rule was established they
lived in walled villages which have been described by Thomson, Hobley,
and Sir Harry Johnston. The circular mud-walls were about 10 feet high
and 1 or 2 feet thick, and they had several entrances which could be tightly
closed with heavy logs. Round the wall ran a moat-like ditch 3 or 4 feet
deep. These village fortifications are said to have offered an effective
protection against the frequent raids by the Uasin-Gishu Masai from

I The Trans-Nzoia and Uasin-Gishu Districts of the Rift Valley Province.

2 Personal information supplied by the Veterinary Officer, Sangalo Veterinary
Station. ? Census of 1932.

* By way of comparison it may be mentioned that the Kenya Masai who, accord-
ing to the official estimates of the year 1930, own more cattle than any other pastoral

tribe in Kenya, possessed 720,000 head of cattle with a tribal population of 48,381
(Report of the Kenva Land Commission, September 1933, Cmd. 4556, p. 190).
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the east and by the Teso from the west. Their remains, from which
may be gauged the size of the villages, the thickness of the walls, and the
depth of the ditches, may still be secen at various places in the Vugusu
country; but of the huts themselves no traces are left. Nowadays the
Vugusu, like the tribes in the southern part of the district, live in individual
huts or homesteads scattered all over the country.

An excursion of a few miles to the wooded lower slopes of Mount Elgon
takes us to the large and roomy caves, discovered by Joseph Thomson,
which extend along a good part of the mountain always at the same level.
Until the beginning of the present century many of them were inhabited
by the El Kony, a small tribe speaking a language closely akin to that of the
Nandi. Leading a timid and retiring life in the shelter of these caves, they
defended themselves as best they could against the numerically superior
Bantu tribes who, with their herds of cattle and their cultivations, encroached
more and more upon their domain. When intertribal wars were stopped,
the El Kony began to venture from their mountain retreat and to settle
again in the plain. To-day they form the northernmost chieftaincy of the
district and live—outwardly at least—in peaceful neighbourhood with the
Vugusu.

After a drive of about 25 miles in a westerly direction through a tree- and
bush-steppe, well watered by numerous streams flowing in the valleys
between the ridges jutting out from the Elgon massif, we reach Malakisi,
a typical Indian trading-centre. In addition to a few dozen corrugated-
iron dukas, it contains a ginnery, the busy centre of this small settle-
ment. It is the first sign that we have entered the cotton-growing area
which extends from here in a westerly and south-westerly direction until
it links up with the great cotton country, Uganda. A special feature of
Malakisi is a dairy, the only European-operated economic enterprise in the
whole reserve, apart from the gold-mining industry in the Kakamega area
and the economic activities of the missions. This one dairy suffices to turn
the entire surplus of cream, supplied by the 200,000 head of Vugusu cattle,
into dairy products for the town populations of Kenya and Uganda.

From Malakisi we turn to the south again, making the return journey to
Kisumu via Mumias and the western part of the district. Except for a
mission station or two, an occasional bush school, and a few native dispen-
saries, the part of the reserve through which we are now passing does not
yet show any marked change as compared with the old days. The home-
steads and cattle enclosures do not yet betray any European influence.
Many people still wear their traditional garb, a cow- or goatskin tied
together over the shoulder, or a single blanket which they don in the same
fashion. Soon after we have crossed the railway line for a second time, we
pass Sangalo, the Government Veterinary Station and School. Africans of
all tribes, after having finished their general school education, are trained
here in European methods of cattle-keeping and breeding. It also serves
as an experimental station in the fight against cattle diseases.
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Gradually the bush-steppe through which we have been driving gives
way to an open, undulating grassy plain, characteristic of the whole central
and western part of the district, especially of the area along the central
reaches of the Nzota River.! Despite its scarcity of trees, this grassy plain
is far from being monotonous: its ample and varied vegetation is in
blossom nearly all the year round, so that the rolling plains always present a
colourful and cheerful sight. Especially in the months of March and April,
at the beginning of the big rains, the steppe is a vast expanse blazing with
colour hardly surpassed even by neighbouring Uganda with its luxuriant
vegetation.

A peculiar feature which we see in many parts of Kavirondo, but which
here in the open plain is particularly striking, are the frequent quail traps
of the natives. In the vicinity of many homesteads we see a tall pole (30 to
35 feet long) standing upright in the ground. Attached to it is a long row of
cage-like, conically shaped baskets, each of which contains a male quail
as a decoy. Radiating in all directions from the base of these poles are
narrow paths in the course of which numerous noose-traps are laid for
the quails.

On a modern steel suspension-bridge we cross—about 25 miles to the
south of Malakisi—the Nzoia River for the second time. Its clear water
flows swiftly over numerous rocks and boulders. Half a mile farther on
we pass through Mumias, the residence of the Wanga chief Mumia and the
former administrative centre of the North Kavirondo District.* The clan
of the Wanga chiefs is the only one among the various tribes of Bantu
Kavirondo which already in pre-European days commanded an authority
extending—at least at times—beyond the tribal limits. In acknowledge-
ment of this fact, the present Chief Mumia, who was in office when the
British Administration was opened up in the year 1894, was appointed to
the rank of a Paramount Chief over all tribes of the North Kavirondo
District. His residence—a number of particularly large and neatly built
huts grouped in a semicircle round a spacious yard—is located at some
distance from the Indian dukas which make up the township proper.

At Butere, about 10 miles to the south of Mumias, we reach the terminus
of another rallway line, built some years ago as a branch-line from Kisumu
to open up the maize-growing area in the south-western part of the district.

! Sir Harry Johnston was obviously referring to the central portion of North
Kavirondo when he wrote: ‘“The whole of the Kavirondo country is most grateful
to the eye. It consists of rolling downs {though there is a little marsh in the valley
of the Nzoia) covered with the greenest of grass, and made additionally beautiful by
the blending with the green of fleecy white, shining mauve or pale pink, effects
which are caused by the grass being in flower or fluffy seed. . . . Where the lund is
not actually under cultivation in Kavirondo, the prairies are gorgeous with wild
flowers at almost all times of the year. Prominent amongst these are the sunflowers
(Coreopsis), which cause certain hill-sides to blaze with yellow.” (The Uganda
Protectorate, vol. i, pp. 44 and 50-1.)

2 In the year 1920 the District Office was moved to Kakamega, which has a more
healthy climate.
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The scenery encountered during the last stage of our trip resembles again
the garden land through which we passed between Kisumu and Kakamega.
As we approach the south-western corner of the district the density of the
population steadily increases. In the chieftaincy of Bunyore it reaches
the remarkable figure of 1,137 persons to the square mile. In these parts the
native homesteads stand close together; every inch of arable soil is exploited
to the utmost, and pasture land is so scarce that not only sheep but also
cattle are tethered while grazing or even stable-fed. But even the extra-
ordinary fertility of the soil and the two full crops which it yields every
year cannot sustain such a dense population. Clear symptoms of over-
population begin to show: not only do adults take up labour-contracts in
European employment, but to an increasing extent children also, who work
chiefly as tea-pickers in the Kericho tea plantations, But whereas some
of the people have to look for work outside the reserve to buy foodstuffs
out of the money which they earn, others grow maize for export even here
in Bunyore.

At Maseno, a central mission station of the Church Missionary Society
located right on the Equator, the road leaves the North Kavirondo District
and enters the territory of the Nilotic Jaluo. In a steady decline it descends
into the plain adjoining the Kavirondo Gulf and soon reaches our starting-
point, Kisumu.

Although we have covered scarcely 170 miles, we have gained a great
variety of impressions. Within the compass of less than 3,000 square miles
we have encountered many different types of scenery, ranging from highly
developed garden land to sparsely settled bush-steppe and tropical rain-
forest, We have passed through regions settled by tribes who by intensive
methods of cultivation feed more than a thousand persons per square
mile, and through others inhabited by tribes whose wealth in cattle is not
far behind that of the major pastoral tribes of Africa. We have obtained
glimpses of the most varying shades and degrees of the process of culture
chahge. From the Kakamega mining district, where in the course of a few
years the living conditions of the natives have come to resemble those
prevailing in South Africa, to the comparatively untouched chieftaincies in
the north-western part of the district, where the great majority of the native
population still largely maintains its traditional mode of life. North
Kavirondo thus presents itself as a field of study which promises to be
fruitful not only for a widening of our knowledge of Bantu life but also for
an understanding of the problems with which the African native of our
days is confronted.

B. THE PEOPLE

HE area occupied by the Bantu Kavirondo on the whole corresponds
to the political boundaries of the North Kavirondo District. An excep-
tion is formed by the north-western part of the district which is inhabited
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by the Nilo-Hamitic Mia (called Kidi' by the Swahili and Elgumi by the
Masai), a sub-group of the Teso. According to the 1937 census they
number 26,066, and they occupy an area of 208 square miles. Other minor
non-Bantu groups living within the district are the El Kony (numbering
3,475 souls) on the slopes of Mount Elgon, and the Lago and Ngoma
{(Ngomanek) who have been politically absorbed within the tribe of the
Vugusu, all three of whom speak a Nandi dialect; furthermore, there are
remnants of the Uasin-Gishu Masai living among the Kabras (about 1,200),
11,000 Luo, most of whom have intermarricd with Bantu in the south-
western part of the district or are working in the Kakamega gold-mines, and
finally several hundred Swahili, Ganda, and Nubians who are chiefly to be
found at Mumias where, in the early days, they formed part of the British
garrison (cf. p. 31). The only major Bantu Kavirondo tribe living outside
the district in Central Kavirondo are the Samia, who extend as far as
Uganda. They and the Gishu, who adjoin the Vugusu in the extreme
north-western corner of the district, are the only Bantu tribes who form a
territorial link between the Bantu Kavirondo and the neighbouring Bantu
groups of Uganda, the Soga, Gwe, and Nyul:.

All other neighbours of the Bantu Kavirondo are non-Bantu tribes: to
the south and south-west the Nilotic Jaluo, to the south-east and east the
Nilotic Nandi and Nyangori (a sub-group of the Nandi), and in the north-
east (formerly) the Uasin-Gishu Masai.> Prior to the establishment of
British rule the Bantu Kavirondo lived in a state of more or less permanent
warfare with all these neighbouring groups. In their relations with the
Masai and the Nandi they were chiefly on the defensive; their contests with
the Jaluo seem to have been characterized by an approximate equality of
military prowess, while they were obviously clearly superior to the Teso
and El Kony whose villages they claim to have frequently raided.

In 1937 the Bantu Kavirondo (with the exception of the Samia) num-
bered 312,000 souls. As far as can be judged from the available data,* the
population is moving on the upward grade. The following comparative
figures, which, however, comprise only about two-thirds of the chieftaincies
of the district, indicate an increase of 9-65 per cent. in I4 years, which is
the equivalent of an annual increase of 0-69 per cent.

! Probably the same word as the term ‘kedi’ used in Uganda to designate the
Nilotes.

2 After 1860 the greater part of the Uasin-Gishu Masai (Kwafi) was decimated
by wars with the main Masai bands, so that at the time when Joseph Thomson
travelled through Masat Land the greater part of the Uasin-Gishu Plateau was
already uninhabited (cf. J. Thomson, Through Masai Land, 2nd edition, p. 243).
In connexion with the transfer of the Masai which the British Administration carried
through in the years from 1904 to 1906 the Uasin-Gishu Plateau was cleared of the
remaining Masai bands roaming there and it has since been developed as a European
farming district. In 1937 (Blue Book), 1,997 Europeans were living in the Uasin-
Gishu District of the Rift Valley Province.

! They are based on hut-counts (undertaken for purposes of taxation) which
comprise only the adult part of the population.



THE PEOPLE 17

\ Census of 1618 | Census of 1932

Buholo . . 6,783 8,687
Bukhayo . ; 12,826 16,816
Butsotso . . 5,25 8,457
Kabras . . 9,252 10,829
Kakalelwa . . 5,358 4,859
Kakamega . 30,204 31,406
Kitosh, . . 47,632 51,130
Marach . . 12,213 14,864
Marama . . 22,287 18,957
Mukulu . . 4,993 6,154
Wanga . . 24,072 26,187

Total 180,805 198,355

Comparative figures for the entire native population of the district are:
340,917 for 1932 and 354,505 for 1937, which means an annual increase of
0'8 per cent. It is, however, impossible to ascertain to what extent this
increase is due to the immigration of natives from other districts since the
discovery of the Kakamega gold-fields, rather than to a biological increase of
the population. The Native Affairs Department Annual Report for 1932
states that the population of the North Kavirondo District shows an annual
increase of 1-2 per cent., a figure which, however, in view of the available
data appears to be rather on the high side. In the absence of any vital
statistics—when I left the district in 1938 births and deaths were not yet
registered, but it was proposed to establish marriage registers in the more
progressive chieftaincies—it is as yet impossible to do more than guess
at the trend of the biological population movement.

As has already been mentioned, the population is rather unevenly dis-
tributed over the district, While the average density is 140-84 per square
mile, it rises to several hundred in the southern and south-eastern chief-
taincies (with a maximum of 1,137), whereas in the north and the north-
east it drops to less than 8o per square mile (with a minimum of §4-15).

The sex ratio is characterized by a considerable surplus of male births
which—as far as the scanty observations at hand reveal—does not appear
to be neutralized by the higher mortality of male infants. Hobley, on the
basis of figures compiled by him, gives the following comparative figures

showing the ratio of male and female births for the Bantu Kavirondo,
Jaluo, and Nandi:?

Male births, Female births,
ber cent, per cent.
Bantu Kavirondo . 575 42°5
Jaluo . . . 42 58
Nandi . . . 4875 5125

! According to data supplied by N, Stam, 1919, p. 969.
2 C. W. Hobley, 1903, p. 354.
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Figures obtained by myself from the maternity wards of the American
Friends Mission Hospital at Kaimosi (chieftaincy Tiriki) and of the
Church of God Mission at Kima (chieftaincy Bunyore) show the following
ratio:

' (1) Kaimosi

Year Male births Female births
1929 . . . 51 31
1930 . . . 77 57
1931 . . . 50 52
1932 . . . 68 57
1933 . . . 136 10f
1934 . . . 6o 72
Total 442 370
Stillborn
Year Male births Female births Male | Female
1935 . . . . 76 68 28 23
1936 . . . . 93 83 28 18
1937 . . . . 97 84 21 21
1938 (Jan.-Apr.) . . 23 19 5 6
289 254 82 68
Less . . . . 82 68
Live births . . . 207 186
Live births, per cent, . 52+6 474
(2) Kima'
Year Male births Female births | Sex not registered
1936 . . 45 34 5
1937 - . 54 35 1
Total 90 69 ]

Inquiries concerning the sex ratio which I have undertaken at a number
of schools by questioning the pupils as to their living and deceased siblings
likewise show a surprising predominance of the male sex, and this not only
among the Bantu but, in contrast with Mr. Hobley’s observations, also
among the Jaluo.

! The figutes contain § stillbirths for the year 1936 and g for 1937, the sex not
being stated. By way of comparison it may be mentioned that in the Mengo
Hospital at Kampala, Uganda, out of a total of 1,097 births 570 were male and 527
female.
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1. Bantu
Living children | Deceased children
School Male | Female | Male } Female
Kima Mission (Bunyore) . . . 165 ‘ 118 114 97
Friends Mission (Kaimosi) . . . 136 g1 78 74
Catholic Mission (Yala) .. .4 219 | 202 . ..
II. Nilotes ( Jaluo)
Kima Mission (Bunyore) . . .| 58 68 | 27 24
Catholic Mission (Yala) . . .| 182 122 | . ..

This strong preponderance of the male sex over the female may, to some
extent, be due to the fact that the pupils of the schools where I have
made my inquiries are recruited from families boasting on the whole a
higher percentage of male children than would be the tribal average. Such
a tendency might have its explanation in the fact that fathers with more
daughters than sons would have less reason to send their sons to a board-
ing-school than fathers with more sons than daughters. Such a tendency,
however, even if it existed, would not entirely explain the preponderance
of the male sex,

A careful inventory which I made of all the inhabitants of a Christian
village in North Kitosh confirms the results obtained from the inquiries
made in native schools, The inventory shows that the 36 Christian fami-
lies living in the village had a total of 47 living sons and of 31 living
daughters, the average age of the male children being 4-03 years and that
of the female children 67 years.” The number of the deceased male
children amounted to 15 as against 23 female children. The sex ratio of
the total number of children in the Christian village which had been 62: 54
at birth had—owing to the higher mortality rate of the female children—
changed in favour of the male children, instead of the female ones as one
would have expected.

From the ethnical, linguistic, and political points of view the Bantu
Kavirondo do not form a homogeneous group, even though they are clearly
distinct from the surrounding tribes. The term ‘Kavirondo’, the origin and
ctymology of which are still obscure, never appears to have been used by
the natives themselves. Nor does there seem to exist any word in the
various Bantu Kavirondo dialects from which the term ‘Kavirondo’ could
possibly have been derived. According to Sir Harry Johnston’s inquiries the
term ‘Kavirondo® was employed and spread by Swahili and Arab traders.

“The word Kavirondo’, writes Sir Harry, ‘probably appeared first on the
maps drawn by Mr. E. G. Ravenstein at the end of the seventies from infor-
mation given him by Mombasa missionaries, such as the late Mr. Wakefield,

I The year of birth could be ascertained for all children with a high degree of
accuracy.
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It is certain that the Swahili and Arab caravans who first reached the north-
east coast of Lake Victoria Nyanza came back with the impression that the

people in that direction were styled “Kavirondo” and communicated these
views to Mr. Wakefield.

Owing to its constant use by Europeans, the term ‘Kavirondo’ has nowa-
days been to some extent adopted by the natives, but they use it with
reference to the district rather than to themselves. When talking to other
natives—even outside the district—they always style themselves by the
name of their respective sub-tribe, such as Wanga, Vugusu, Logali, Nyole,
&c. Among politically minded natives who for a number of years have
been pleading for a political unification of all Bantu Kavirondo tribes
under a paramount chief according to the Buganda pattern, the word
avaluhia, meaning ‘those of the same tribe’, is propagated as a common
designation for all Bantu Kavirondo. The term ‘Kavirondo’, on the
other hand, is generally rejected in these quarters as being of European
origin.

In pre-European days the various sub-tribes of Bantu Kavirondo were,
for their greater part, very loosely organized politically, each sub-tribe
consisting of a number of more or less sovereign clans. Since British rule
was established in the middle of the nineties they have been organized into
chieftaincies. Since these sub-tribes did not possess any ruling clans
with generally acknowledged clan-heads, suitable and deserving natives
were appointed as chiefs by the British authorities. As a rule, such chiefs
were chosen from the oldest and largest clan of the tribe. In a few
cases, however, a different system, successfully employed in neighbouring
Uganda, was resorted to: members of the ruling clan of the Wanga tribe—
politically the most highly developed tribe of the district—were instituted
as chiefs over other tribes.?> The chief of the Wanga tribe who from the
very beginning adopted a loyal attitude towards the British in which he

! Sir Harry Johnston, 1902, vol. ii, p. 722; cf. also N. Stam, 1919, p. 972: ‘The
early explorers are responsible for it, and they must have got it from the Swahili
interpreters they had with them., Whether centuries ago a people lived here, called
Kavirondo, we do not know; in any case none of the tribes out here, whether Bantu
or Nilotic, know the word and only learnt it from the European official.” And
furthermore, C. W. Hobley, 1903, p. 359: ‘I have often made enquiries into the
origin of the name of Kavirondo, and the Kisumu elders inform me that it is the
name which the people of the south side of Kavirondo Gulf apply to the people of
the north side; it is, however, a term used when they meet at a dance and smoke
bhang and sing about old times. They call the people of the north side Kavirondo,
because they were vanquished by the latter and driven across to the south side of the

bay; it was thus, originally, more or less an epithet of reproach.” This would mean
that the word ‘Kavirondo’ is of Nilotic origin,

* Cf. NA.D. AR, 1929, p. 1g: ‘Briefly, the position is that in the early days the
administration found a family of conquerers-—the Wanga—in this District, very
much superior to the indigenous tribes who were completely sunk in barbarism(!).
As it was impossible to appoint chiefs from these indigenous people who could
exercise any authority whatever, the practice was adopted of putting Wanga natives
in charge of the different locations.’
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never wavered was, in the year rgeg, given the official title of ‘Paramount
Chief’ over the Bantu Kavirondo. His position, however, was and still is
that of a2 mere figure-head, as he does not exercise any specific governmental
or administrative functions beyond the limits of his own tribal area. Inthe
course of time the chieftamncies which had been originally set up were, in a
number of cases, subjected to alterations and corrections, a process which,
to-day, seems to have been essentially concluded, even though in the various
chieftaincies there are still a number of individual clans clamouring for
political independence, 1.e. for their recognition as separate chieftaincies.'

In 1937 the North Kavirondo District comprised the following twenty-
two Bantu chieftaincies:

Density of
Avea in population
Name of chieftaincy® Population® sq. miles per sq. mile
1—2. North Wanga .
South Wanga} 26,187 161 16265
3. Mukulu . . 6,154 41 150°09
4. North Marama .
5. South Marama} 18,957 120 15798
6. Buholo . . 8,667 34 : 255750
7. Marach . . 14,864 99 i I150°14
8. Buhayo . . 16,816 146 | 11518
9. South Kitosh . 19,418 336 5785
10. Malakisi . . 11,587 130 89-13
11. North Kitesh
(Kimilili). . 20,114 320 7371
12. Kabras . . 10,829 200 54°15%
13. Kakalelwa . . 4,859 55 88-35
14. Butsotso . . 8,457 77 109-83
15. Kisa . . . 14,391 50 287-82
16. Idaxo . . 6,857 20 34285
17. West Kakamega* . 21,636 120 18030
18. East Kakamega* . 9,770 101 9653
19. Tiriki. . . 17,178 65 26428
20. North Maragoli . 25,451 43 591-88
21. South Maragoli . 20,349 52 391733
z2. Bunyore . . 30,706 27 1,137-26
ToraL . . 312,787 2,197

I Cf. N.A.D.A.R., 1935, p. 6 sq.: ‘Now . . . each location is under a separate
chief. But these chiefs seldom command the loyalty of their whole location; the
habit of devolution has spread to the leading sub-clans and families who would
scarcely be satisfied until every sub-clan had a puppet chief of its own. His Excel-
lency the Governor reiterated his statement made in the previous year that Govern-
ment would not consider the further splitting up of locations.” (There follows an
enumeration of concrete claims raised by the various clans to be granted a chief
of their own.)

2 The following names are the official ones, laid down by the Administration.

3 According to the census of 1932. * Tribal territory of the Isuxa.



22 INTRODUCTORY

The territories assigned to these various chieftaincies and their present-day
boundaries (cf. map on p. 2) correspond, on the whole, to the areas actually
occupied by the various tribal groups when British rule was first established.
In several cases where more than one clan raised a claim for political leader-
ship, what would be the tribal units from an ethnical and linguistic point of
view were split up into several chieftaincies, e.g. North and South Wanga,
North and South Kitosh, East and West Kakamega, North and South
Maragoli. The official names given to the various chieftaincies are
exclusively names of localities and, in the majority of cases, differ from
the actual tribal names. The inhabitants of the three chieftaincies of
North Kitosh, South Kitosh, and Malakisi, for example, are all called
Vugusu; the people of Kakalelwa' and those of Kabras call themselves
Nyala; those of East and West Kakamega, Isuxa, and thosc of Maragoli,
Logoli. All the tribal names refer—as far as I was able to ascertain—to the
personal name of the real or mythological founder of the respective tribal
group. The different clans within each tribal group derive their origin
from descendants of the tribal ancestor with the exception of those who,
according to their clan traditions, joined the tribal unit to which they
nowadays belong after it had been in existence. Among the Wanga, for
instance, I compiled a list comprising 3o clans, of which 18 did not derive
their origin from Omuwanga, the tribal ancestor. Having come from all
directions, they have, one by one and at different times, joined the Wanga
tribe where, however, they nowadays enjoy the same status as the original
Wanga clans (cf. below, p. 66).

Although the various Bantu Kavirondo sub-tribes are all interrelated
both ethnically and linguistically, they can be divided into a few major
groups, each of which is characterized by common or very closely related
dialects as well as by close political, social, and economic interrelations of
its component tribal groups.

My notes taken on the origin and the migrations of the various tribes
according to their tribal and clan traditions yield the following picture:

1. The Vugusu, who occupy the northern part of the district, have
migrated to their present abode from the north-west. Muvugusu, the
mythical tribal ancestor, is said to have lived at a place called Embai in
Karamoja (Kirimodjo). Under the pressure of his enemies, the Tola (from
the Teso tribe) and the Nyole (a Bantu tribe speaking a tongue closely
resembling Luganda), Muvugusu together with his sons emigrated in a
southerly direction, settling down again somewhere to the east of Mbale
(between Mbale and Mount Elgon). His descendants again migrated from
there towards the south, till they came to a hill to the north-east of Tororo,
the so-called ‘“Vugusu Hill'. From there—again yielding to the pressure
exercised by the Teso—they moved on in a south-easterly direction till
they reached the country to the south of Mount Elgon, where they are still

' They deny, however, that they are related to the Nyala of Kabras,
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living to-day. Upon their arrival at Kitosh the Vugusu found that the
country was practically uninhabited, with the exception of such minor
tribes as the Ngoma, Lago, and El Kony." Only the Masai came occasion-
ally from the east, raiding their villages and stealing their cattle.

Lago'
Ngoma.
>
VUGUSY
o Y TA
MALAKIS! |
N

o
KIMILILI

-«
SN P A Y > Ka\(a\e‘wa

Kabras
AR (Nyela)
€ MUMIAS .- ’ T
e T Teotsd
Y KAKAMEGA
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In the eastern part of Kitosh, along the upper reaches of the Nzoia
River, live the Tadjons, a small tribe which already in pre-European days
maintained close marriage relations with the Vugusu and which to-day has
been amalgamated into the chieftaincy of North Kitosh (Kimilili). Accord-
ing to the statements made by their old men, the Tadjoni formerly lived in
the neighbourhood of Sangalo Hill (about 25 miles to the west of their
present abode) until, under the pressure of the Teso and Wanga, they moved
farther to the east. They say that their original home was in western
Uganda, where they claim to have formed part of the Ziba tribe (nowa-
days living on the western shores of Lake Victoria to the north of Bukoba).

I Called Vakoyondjo by the Vugusu.
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2, The Wanga, who nowadays inhabit the central part of the district
along the middle reaches of the Nzoia River, call themselves after their
tribal ancestor Omuwanga. According to the traditions of the ruling clan
their history dates back far beyond Omuwanga (cf. vol. i1}. They claim
that their earliest ancestors lived in West Africa, at a place called Makatas,
From there they moved towards the east till they came to Lake Albert,
thence through Unyoro and Busoga until they reached the shores of Lake
Victoria at the Kavirondo Gulf near Kisumu. There the tribe split up; one
part migrated farther towards the south, while another part turned towards
the north and north-east, settling down at a place called Elinde (in the
present area of the Tiriki). It was here at Elinde that Wanga, the tribal
ancestor, was born. After a quarrel with his brother Kaviakala he left
Elinde and, after a longish period of roaming about, finally settled at
Matungu (about 3 miles to the north-west of the present township of
Murmias). The descendants of Omuwanga (the tribal genealogy lists ten
generations from Omuwanga down to the present Chief Mumia) remained
more or less at the same place. The Mukulu (meaning the upper ones, i.e.
those living on the high ground) are part of the Wanga who have only
recently split off to form a tribe of their own.

Like the Wanga, the Marama, Tsotso, and Tirik: also claim to have
migrated into their present homes in North Kavirondo from the south-
west, that is to say, from the neighbourhood of the Kavirondo Gulf and the
eastern shores of Lake Victoria. Thus, the Marama say they have come from
what is now the Luo chieftaincy of Alego in Central Kavirondo, while the
Tsotso name a place called Mufiene on Lake Victoria as their original home.

The Tirtki say that their distant ancestors had migrated from Uganda
to the Kavirondo Gulf whence they moved on to South Kavirondo like one
section of the ancestors of the Wanga. Under the leadership of Lulidzi and
his wife Aliowa they returned across the gulf and settled near Maseno,
where Lulidzi died. His son Kisienya built a village at Hamasiri, a place
situated on the border between the present-day chieftaincies of Bunyore
and South Maragoli. The Tiriki elders claim that Kisienya and Wanga at
first lived together. Later, when they separated, Omuwanga moved towards
the north and Kisienya towards the east. Nandunda, Kisienya’s son, is
said to have begotten a large family, the various branches of which later
separated at a place called Muluanyi.

The Nyala (Kakalelwa) migrated into North Kavirondo only a few
generations ago, coming from Mumome and Olundu in Uganda. In the
seventies of last century they still lived among the Wanga, under Chief
Tomia (cf. vol. ii).

All T was able to learn about the Kabras was that they have come from
the west. Only a few generations ago they lived in the territory that is now
inhabited by the Tsotso. They appear to be closely related to the Tadjoni,
with whom they frequently intermarry. A number of their clans claim to
be of Nandi origin, the Nilo-Hamitic tribe adjoining them in the east.
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3. The Hayo, Marach, and Holo claim to have branched off the Soga in
Uganda and to have only recently migrated to their present abodes. The
Hayo have since then considerably mixed with their northern neighbours,
the Nilotic Mia (Teso).

4. The Logoli, finally, say that they have come from the south, from the
neighbourhood of Shirati on the eastern shores of Lake Victoria, imme-
diately to the south of the Kenya-Tanganyika boundary.

‘Mulogoli (the tribal ancestor)——so the tradition goes—moved with his
people from Shirati towards the north and crossed the Kavirondo Gulf in
boats. At first he settled near Maseno. Then (under the pressure of the
Jaluo) he moved farther towards the east to Migono Hill (nowadays called
Equator Hill), where he lies buried. Twice a year an old man who functions
as tribal priest goes to Mulogoli’s grave to pray there and to make an offering
(mmupoma). The country to the east of Maseno and of Migono was unin-
habited when Mulogoli arrived there; only elephants were grazing there.
The Tiriki lived farther to the east (having thus, apparently, settled in their
present abodes before the Logoli). The relatives of the I.ogoli who stayed
behind in South Kavirondo call themselves Avasuva; they speak a similar
tongue and observe the same customs.’

As these migratory accounts indicate, the greater part of the Bantu
Kavirondo tribes has come from the west, with the exception of the
Vugusu who claim to have come from the north or north-west, and the
Logoli who have come from the south. It is, of course, possible that
the Logoli, even if they did come from the south, have no connexion
with the Bantu tribes living to the south-east of Lake Victoria (Shashi,
Kulia, Nyamwezi), but rather belonged to that branch of the Wanga who,
from their temporary abodes on the Kavirondo Gulf, moved farther to the
south, while the immediate ancestors of the Wanga turned towards the
north.

To judge by the genealogies of the ruling clans, most of the Bantu tribes
of North Kavirondo have been in the district only for ten or fifteen
generations, which would correspond to a period of between 200 and 350
years. Probably they had settled in Central Kavirondo (along the gulf) as
well as in the western part of North Kavirondo before the southward
migration of the Nilotic Jaluo began. Under the pressure of the Luo
migration, which drove a sort of wedge from the north-west (between Lake
Kioga and Mount Elgon) to the south-east, the Bantu advanced farther into
uninhabited North Kavirondo as well as across the gulf and through
the Nyando Valley to South Kavirondo." After the southward migration

I According to entries in the district records at Kisii in South Kavirondo, the
Avagusii (Kisit) formerly lived in the low-lying regions to the north and the east of
the Kavirondo Gulf, viz. the Mugirangu in Uyoma and the Kitoto in Kano (in the
Nyando Valley). Their southward migration was caused towards the end of the
eighteenth century by the Jaluo coming from the north-west and pushing forward
in a south-easterly direction, On the question of the migrations of Bantu and
Nilotes in this area cf. also Macdonald, J. R. L., ‘Notes on the Ethnology of Tribes
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of the Nilotic Jaluo had come to an end, further Bantu possibly migrated
from Busoga in an easterly direction towards North Kavirondo (the
Hayo, Marach, and Holo). This assumption not only tallies with the
traditions of these three tribes, but it also explains why a group of Bantu
tribes lives between the Nilotic Jaluo in Central Kavirondo and the Nilotic
Jopadhola (to the west of T'ororo in the Budama District of the Eastern
Province of Uganda).

A comparative survey of the different Bantu Kavirondo dialects is in full
agreement with these migratory traditions. From the phonological point of
view, the following four groups of dialects can be distinguished:

1. Luhanga (dialect spoken by the Wanga), Lutsotso, Lunyore, Lutiriki,

Luisuxa, Luidaxo.

2. Luvugusu.

3. Lunyala (Kakalelwa), Lusamia,

4. Lurogoli.

English Hanga Vugusu Logoli Nyala {(Kakalelwa)
(1) My wife omuxasi wandje 6muxasi wase omukali wange omuzxasi wange
My wives avaxasi vandje vixasi vase avakali vange avaxasi vange
(2) My tree omusala gwandje | gumurongoro gwase | omusala gwange omusala gwange
My trees emisala djiandje gimirongoro giase emisala djange emisala gyange
(3) My thing efindu Jiandje sisindu siase ekindu kyange esinyu siapge
My things ¢Jindu fiandje vivindu viase evindu vyange evinyu viange
(4) My skeep ligondi liandje lixese liase ligondi liange ekondi liange
My sheep amagondi gandje kamaxese kase amagondi gange amakondi kange
(5} My cow inombe yandje éxafu yase enombe yange epombe vange
My cows tsinombe tsiandje | tfixafu tfase edzinombe dziange | epombe tjiange
{6} My tongue olulimi luandje lalimi luase olulimi luange olulimi Juange
My tongues tsinimi tsiandje tfinimi tfase edzinimi dziange enimi tjiange
(7} My flour } ovusie vuandje vivust vivase ovusi vwange ovusie vuange
(8) My small hut | axasimba xandje xdsimba xase akasimba kange axasimba xange
My small huts | orusimba ruandje | rasimba ruase otusimba twange otvusimba twange
(9) My big cow ogugombe gwandje | kuxatu kwase ogugombe gwange | okukombe kwange
My big cous ermigombe djiandje | kimixafu kiase emigombe djange | emikombe kiange

As the above diagram shows, the plosives in Lurogoli correspond to frica-
tives or affricatives in Luhanga and Luvugusu. zg in Lurogoli is ndj (or
ntf) or s; &k becomes x, s, or /; ¢ becomes r. Luvugusu, which is practically
identical with Lugishu, is furthermore characterized by double prefixes
(gumu-, gimi-, sisi-, vivi-, &c.). Also from the semantic point of view it
stands rather apart from the other Bantu Kavirondo dialects. Lunyala,
which is almost identical with Lusamia, phonologically seems to occupy an

met with during Progress of the Juba Expedition of 18g7-190¢°, ¥.A1.1. vol. xxix,
p. 242. The view expressed there that the ‘Negro Nyifa’ (Jaluo) lived in Kavirondo
already before the Bantu who subsequently came into the country as conquerors
seems, however, to contradict all the other evidence, as in the tribal traditions of the
Bantu Kavirondo there is no talk of wars of conquest against the Jaluo, but only
of a gradual recoiling from their pressure. Cf. Northcote, 1907, p. 58: ‘They
(the Jaluo) state that theyv came from the north-west under one big chief and that
when they again became too numerous they split up into smaller chieftaincies.’
See also Sir H. Johnston, 190z, vol. i1, p. 765; J. Roscoe, The Northern Bantu,
p. 276; N. Stam, 1919, p. 968; C. W, Hobley, 1929, pp. 1723, and 1903, vol. xxxiii,

p- 328.
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intermediary position between the Logoli and the Hanga dialects. It
further differs from the other dialects in that the singular prefix of the
fourth noun class (/i-, ma-) is e- instead of /i- and that the plural prefix of
the fifth and the sixth classes is likewise e- instead of edzi- (or #si-). Be-
tween the various sub-dialects of the Hanga group there are only minor
phonological differences. Thus, Luhanga 4 frequently becomes ¢ in Luti-
riki; » becomes f, while Luhanga ¢ becomes y¢ in Lunyole.

The political relations between the various tribes were formerly largely
determined by the degree of their linguistic, ethnical, and genealogical
relationship (cf. vol. ii). Although hostilities even between closely related
neighbouring tribes seem to have been frequent enough, a clear distinction
was made between tribes regarded as traditional enemies and those with
whom one entered only into occasional feuds which then were not settled
with sharp weapons but merely by the use of clubs and poles, although the
old men insist that these latter weapons too were occasionally used to inflict
fatal injuries.! Tribes that were on friendly terms with one another main-
tained regular marriage relations (even though the rule was to marry within
the same tribe, cf, p. 393), while in the case of traditional enemy tribes it was
customary to marry only women who had been captured as children, and
who had then been brought up in accordance with the tribal pattern.

In the sense of this distinction, the Vugusu regarded the Gishu, T'adjoni,
Kabras, and Kakalelwa as ‘friendly neighbours’, while they looked upon the
Teso, Wanga, and Masai as their traditional enemies. The Idaxo main-
tained friendly relations with the Logoli and Tiriki and fought the Tsotso,
Isuxa, Nandi, and Masai. The Tsotso again were essentially on good terms
with the Marama, Wanga, Kisa, and Tiriki and hostile towards the Vugusu.
The Logoli, finally, were friends with the Tiriki, Idaxo, and Nyole, but
sworn enemies of the Nilotic Jaluo, Nyangori, and Nandi.

As regards their traditional culture, the general homogeneity pre-
vailing throughout the district in all essential aspects of native custom is
broken by certain local differences. These are due partly to indigenous
local developments and, for the greater part, to influence issuing from
neighbouring non-Bantu tribes, Such regional differences are most pro-
nounced in the sphere of economic life. Whereas all Bantu Kavirondo are
both pastoral and agricultural, cattle-keeping is far more important in the
northern part of the district (among the Vugusu), while agriculture is more
highly developed among the southern tribes, particularly among the
Logoli, Nvole, Idaxo, and Tiriki.

As regards the development of their political institutions, the Wanga
occupy a special place. The Nilotic influence is most pronounced in the
southern and south-western parts of the district. It manifests itself, for
instance, in the custom of knocking out the lower incisors, not practised in

! This distinction in the use of weapons was made by all my informants among

the different tribes (Logoli, Tiriki, Nyole, Marama, Tsotso) so persistently and
emphatically that it appears to be significant.
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the northern part of the district; furthermore (among the tribes along the
western border of North Kavirondo) in the absence or the sporadic or
restricted practice of circumcision and initiation rites (cf. p. 336), and
probably also in the manner of thatching the roofs of their huts which,
among the Logoli and the Nyole, are terraced (as among most Nilotic
tribes),’ while among the remaining Bantu Kavirondo tribes the roofs are
evenly thatched. In the eastern and north-eastern parts of the district, the
clothing, ornaments, weapons, and style of hairdressing have been largely
copied from the Masai and Nandi. Another obvious Nilo-Hamitic
feature is the circumcision age-class system among the Vugusu which,
in contrast to that prevailing among the other Bantu Kavirondo tribes,
is subdivided into several sections and sub-sections for each age-class
(cf. below, p. 375).

As regards their physical appearance, the Bantu Kavirondo are mostly
tall and well proportioned, especially the men; the women frequently have
very broad hips and short limbs. Individual natives attain a height of
between 1-85 and 1-go metres, the average height of the men being some-
where round 1-70 to 1°75; exact anthropological measurements of a major
number of individuals, however, have so far not yet been taken.? The
majority of the natives give the impression of being healthy and robust.
With the exception of the aged, and especially of the old women, they
are, as a rule, well nourished, even though obesity is a very rare exception
which I have never been able to observe among married women and, as
regards men, only in the case of a few wealthy chiefs and headmen. The
prevailing colour of the skin is a dark chocolate-brown; occasionally, how-
ever, one also sees light-skinned individuals.

Head and face are moderately long, the back of the head often pronounced
and pleasantly rounded; the nose is straight and only fairly broad and flat,
and the lips, although full, are not very thick. The Nilotic Jaluo in their
characteristic representatives are clearly distinguished from the pre-
vailing Bantu type by much thicker lips which are seldom quite closed, so
that the teeth usually show, furthermore by a squat nose with very broad
nostrils and, on the whole, coarser though not uglier features. Occasionally
this Nilotic type is also met with among the Bantu, particularly in the
south-western part of the district where intermarriage between Bantu and
Nilotes occurs more frequently. A second ‘non-Bantu type’, which 1
noticed particularly among the Isuxa and the Vugusu, is characterized by
eyes lying deep in their sockets, a very flat nose especially at its root, broad
nostrils, a protruding mouth and chin, a big mouth, and a long upper lip,

! Among the Jaluo, however, roofs are nowadays thatched evenly as among the
majority of Bantu tribes. If the terraced roof encountered among the Logoli is
actually due to Nilotic influence, this must date back to early times. Cf. also Sir
Harry Johnston, 190z, vol. ii, p. 772.

2 Cf. Sir Harry Johnston, 1goz, vol. ii, pp. 496—7. The height of stature given

there for 8 Kavirondo men (Bantu and Nilotes) amounts to an average of 175'6 ¢m.,,
with a minimum of 168'7 and a maximum of 1839 cm.
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often convexly curved, Apart from this strikingly ugly and primitive type,
one occasionally encounters natives with an Ethiopian strain which mani-
fests itself in a narrow, longish face, a thin, slightly aquiline nose, and
comparatively thin lips.

The general impression which the Bantu Kavirondo give by their

physical appearance is summed up by Joseph Thomson' in the following
words:

“The Wakavirondo are by no means attractive in their appearance and they
contrast unfavourably with the Masai. Their heads are of a distinctly lower
type, eyes dull and muddy, jaws somewhat prognathous, mouth unpleasantly
large, and lips thick, projecting and everted—they are in fact true negroes.
Their figures are better, though only among unmarried young women could
they be said to be in any sense pleasing to look at. Among the married the
abdomen is aggressively protuberant and roughly tattooed without betraying
any attempt at ornamentation.’

Sir Harry Johnston arrives at a considerably more favourable judgement
when he writes:?

“The Kavirondo proper (meaning the Bantu Kavirondo) . . . are, as a rule,
a handsome race of negroes, exhibiting sometimes, especially among the men,
really beautiful physical proportions and statuesque forms. Here and there,
as throughout most of the negro races . . . there are reversions to an ugly and
inferior type representing the Pygmy-Prognathous element which formed
the first stratum of the human population in nearly all Negro Africa.’

Of these two judgements that of Thomson would appear to be rather
unfriendly, but it must be taken into account that in returning his verdict
on the physical appearance of the Bantu Kavirondo he was still under the
impression of the Masai with whom, of course, they compare unfavourably.
In characterizing the facial features of the Bantu Kavirondo, Thomson
evidently had in mind the more inferior type which, however, would
appear to me to be definitely in the minority.

To make a summary statement on the mental and moral qualities of the
Bantu Kavirondo will be relevant only if based on a broad comparative
knowledge of a large number of different tribes and not merely on contact
with this one group. Hobley, who during a lifetime of administrative
practice came to know practically all native tribes of Kenya, thus writes
of the Bantu Kavirondo:3

“The great point about the Kavirondo (Bantu), however, was that they
were men. Once they were beaten they readily made peace and, once they
had made peace, it was peace, for within a few hours the women were in camp
selling food, and one had no anxiety about a subsequent treacherous attack
either at night or on the road. Under these circumstances mutual respect
gradually supervened and we became great friends.’

' J. Thomson, Through Masai Land, p. 423.
2 Sir H. Johnston, 190z, vol. ii, p. 726.
3 C. W. Hobley, 1929, pp. 87-8.
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This early verdict on the straightforwardness and reliability of the Bantu
Kavirondo is borne out also by the reputation which they enjoy to-day
among the white population of Kenya. In his book Kenya Without
Prejudice Weller sums up this reputation with the following words:

“The Kavirondo goes everywhere in these days, and is worth his salt what-
ever he lays his hand to. He may be called the Sikh of Kenya, not theologi-
cally, because he is usually Christian; a good craftsman, a reliable constable,
intelligent, and a quiet, hard-working fellow. There are two races of Kavi-
rondo, the Bantu and the Jaluo, with different vernaculars; but in racial
character, for practical purposes, they are one, and this character is high. It
includes, moreover, a quality of independence which will have to be taken
into consideration: they have been stirred up politically, by men who ought
to know better, but have exhibited a surprising quality of thinking for them-
selves which has occasionally disconcerted their bear-leaders. . .. They have
not only learned to read and to write but to burn bricks, work timber and
build model villages to their own models. They are deing this for themselves,
having been well started on the road.’

C. SURVEY OF THE HISTORY OF EUROPEAN PENETRATION
AND OF THE PRESENT ‘CONTACT SITUATION’ IN
KAVIRONDO

HE history of Kavirondo since the establishment of British rule—a

period comprising less than fifty years—is characterized by a steady
and on the whole undisturbed process of economic and educational develop-
ment. The first European who set his foot on the soil of the present
district of North Kavirondo was the Scotsman Joseph Thomson, who, in
December 1883, coming from the Uasin-Gishu Plateau, crossed it from
east to west and both on his way out and on his return journey stayed for
about five weeks among the Bantu and the Jaluo.

As the northern and shortest trade-route leading from the coast to
Uganda passed right through the centre of North Kavirondo, the Bantu
Kavirondo had already for a long time maintained an occasional if indirect
contact with the outside world. Probably this trade-route had been used
already for centuries by Arab and Swabhili traders. The chief traffic between
the Coast and Uganda, however, followed the longer route around the
southern tip of Lake Victoria, so as to avoid the territory controlled by the
Masai,

In October 1885, two years after Thomson’s visit, Bishop James
Hannington passed through North Kavirondo on his way to Uganda
where, shortly afterwards, he was murdered when travelling through
Busoga. In 1889 Jackson and Gedge paid a visit to North Kavirondo to
buy up ivory on behalf of the Imperial British East Africa Company.
A little later, while Jackson and Gedge were climbing Mount Elgon,
Carl Peters, the head of the German Emin Pasha expedition, came to
Mumias, the Kwa Sundu of that time, where, in February 1890, he
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obtained possession of a document containing the famous plea for help
sent out by Mwanga, the king of Buganda.!

In 1894 Sir H. Colville, the first commissioner of the new government of
the Protectorate of Uganda,” founded an administrative sub-station at
Mumias with a European (F. Spire) in charge and a garrison of fifty
Sudanese. In February 1895 C. W. Hobley was sent to Mumias as sub-
commissioner to open up an administration in North Kavirondo. In the
same year occasional raids which the natives had made on trade caravans
using the main route through Kavirondo as well as the repeated theft of
rifles gave rise to several punitive expeditions against the Vugusu (Kitosh)
and Nyala (Kakalelwa). Of these measures the expedition launched in 18g5
against Kitosh in retaliation for the killing of 25 soldiers of the Sudanese
garrison was a major action in which a company of Sudanese, 1,100 Ganda
under Chief Kakunguru, 5,000 Bantu Kavirondo recruited from the tribal
groups owing allegiance to Chief Mumia, 1,000 El Kony, and 6oo Uasin-
Gishu Masai (who after their expulsion from the Uasin-Gishu Plateau
lived among the Bantu Kavirondo) participated under the command of
two Europeans.® After several fortified Kitosh villages had been stormed,
the Vugusu acknowledged British overrule, promising at the same time
that in the future they would no longer settle in walled villages, Shortly
afterwards—following a minor punitive expedition—peace was also made
with the Nyala, who had to destroy their forest dwellings and settle in
open country. In the following years several minor expeditions were
carried out from Mumias for the suppression of cattle-stealing and tribal
feuds; in 189g, for example, against the Nilo-Hamitic Ngoma and in 18go
against the Nyangori who border on the Logoli and the Tiriki in the
southern part of the district. Since that time peace has reigned in
Kavirondo, apart from occasional clan and border quarrels which, how-
ever, were always soon settled.*

For the mass of the natives the establishment of European rule began to
make itself felt only with the introduction of taxation in the year 189,
when Sir Harry Johnston took office as Special Commissioner of Uganda.
Taxes were levied at first in kind (timber, goats, iron hoes, chickens, crocodile
eggs, &c.) or in the form of labour which every owner of a hut had to
perform to an extent equivalent to the sum of 3 rupees per vear. As Hobley
writes, the idea of levying a tax was in the beginning ‘to build up a will to
pay something. . .. The principle was not foreign to the native mind . ..
its payment was, therefore, an outward and visible sign that the particular
section had definitely accepted Government control.”> T'o the extent to
which in the subsequent years the traditional forms of currency (glass

I Cf. Carl Peters, Die Deutsche Emin-Pascha-Expedition, p. 301.

? The Protectorate was taken over by the British Government on 18 June 18g4.

* According to statements contained in the district records. Cf. also Hobley,
1929, p. 82 sq. + Cf.,,eg., NAD AR, 1928, 1930.

3 Cf. Hobley, 1920, p. 124.
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beads, cloth, brass wire, cowrie-shells) were replaced by money currency,
the tax was gradually levied in the form of money. 'To-day it consists of
a combined hut- and poll-tax, payable by every adult male of over 16
years of age, of 12/- shs. per year to which is added a local rate of 1 or
2/~ shs., its exact amount being fixed every year by the Local Native
Council {cf. vol. 11).

With the completion of the Uganda Railway which reached its terminus
Kisumu in the year 1901, a larger number of Swahilis as well as the first
Indians began to come to Kavirondo. Opening up their shops (dukas) even
in the most remote corners of the district, they soon started a flourishing
trade with the natives. A few years later, in 1gog, the first mission stations
were established.

The history of the North Kavirondo District from the beginning of the
century up to the present is characterized by a steady process of westerniza-
tion which, following a slow start, constantly gained in momentum and,
especially after the First World War, transformed in many respects
both the living conditions of its inhabitants and the outward appearance of
the country. The successive stages of this development can be gleaned from
the following time-table. Quoting mainly from the annual entries in the
district books, it conveys an idea of the chief events of a political, economic,
and cultural nature:

1883. Joseph Thomson visits North Kavirondo as the first European,
18go-5, A British administration is established in the North Kavirondo
District (as part of the Eastern Province of the Uganda Protectorate).
First British officials stationed at Mumias.
1895. Major military actions against Kitosh and Kakalelwa.
1896. The Slater Road, built for ox-carts, reaches Mumias from the East.
1898. Sudanese Mutiny (has no repercussions on the political life of the
district).
18g9. First taxes levied in kind.
1900. The task of suppressing wars and hostilities between the tribal groups
largely accomplished.
1go1. The Uganda Railway reaches Kisumu, its terminus on the Kavirondo
Gulf,
1902. Kavirondo is separated from Uganda and added to Kenya Colony and
Protectorate.
Appointment of tribal chiefs by Government.
Sorghum (Swabhili: Mtama) the only agricultural produce which the
natives can sell for money.
1903. First Indian shop (duka) opened at Fort Maxsted (Kakamega).
3,000 1b. of ivory brought in from Kitosh to Mumias for sale. Hut-tax
paid in the form of trees, timber, goats, cattle, hoes, or work. 65
traders (Indians, Swahili, Arabs) living at Mumias.
Expedition against South Kitosh as a penal action for the theft of Masai
cattle.
1904. Construction of a new road to Yala and extensive public works.
Small-pox epidemic. Many vaccinations,
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Attempts made to cultivate ground-nuts.

Much fighting between sub-tribes of Kavirondo.

Hut-tax collected by Swahilis. Chiefs receive 5 per cent. commission
from the tax revenue.

1905. Establishment of the first mission stations in North Kavirondo.

Numerous Vugusu migrate in a northerly and north-westerly direction
to escape the influence of Government. Consequence: up to 25 miles
to the north of Mumias very scant native population.

Teso from Uganda undertake raids on Buhayo.

Natives of southern part of district sell their produce at Kisumu.

Unrest among the Tsotso, Vugusu, Nyala (Kabras). Police attacked.
Amount of blood money paid for murder: ten head of cattle. Large
gun-running trade in Mumias. Swabhilis and Somalis sell arms to the
Vugusu.

1906, Local opposition against the tax-collectors. Destruction of bridges
across the Nzoia River. Slight famine, Natives, however, make little
use of the opportunity to buy food from a European sent into the
distressed area, Owing to the famine no collection of the hut-tax.

1907. lIvory trade closed at Mumias.

Completion of the prison at Mumias. Police force reduced from 73 to 65
heads.

1908. Border conflicts in Kitosh. Police patrols.
1909. Flourishing native market at Mumias. Indian shops opened at Yala,
Marama, Malakisi, and Kakamega,
Issue of seed (ground-nuts, simsim, maize, and cotton) by Government.
1910. Introduction of the combined hut- and poll-tax (Hut- and Poll-Tax
Ordinance).
Native market at Murmias spoiled by introduction of market fees.
Government experimental cotton plots started in Butsotso.
Natives begin to buy bicycles and clothes.
Rinderpest. 50 per cent. of the cattle lost in six months.
Large amount of labour done outside district.
Prestige of native councils renewed.
Experimental cotton farms abandoned.
Temporary hospital opened at Mumias.
Three Indian trading-centres surveyed.,
1911. Setting up of Education Department.
Hundreds of miles of native roads for bicycles and mules constructed
and ditched. '
Prices of native Labour: In the sub-district: 4 rupees per month or
8/- shs. In the Uasin-Gishu area: 5 rupees per month or 10/- shs.
On the Magadi Railway: 6 rupees per month or 12/- shs. plus blankets
and posho (maize-flour). Fifty-five thousand head of cattle died of
rinderpest in 1910-1T,
Extensive illegal cultivation of bhang (Indian hemp) in Wamia, Kitosh,
and Kabras.
Witchcraft prevalent. Swabhili act as medicine-men and acquire influence
over chiefs, notably Mumia,
Boundary disputes between the sub-tribes.
D
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1912. Daily average of prisoners in District Prison: 38 natives.
Chiefs and other natives commence to use savings bank,

1913. Supervision of native tribunals. Fixing of court fees.

1g14. Natives respond readily to the demand for labour.
Boundary disputes in Waholo, between Luo and Bantu.
1915. Efforts made to get the natives to agree to standardization of marriage
price.
1916. Natives migrate from Kabras to avoid road work.
Agent of Singer Company arrives to start sewing schools in district.
Reduction made in the number of minor headmen in East and West
Kakamega, as well as in the Wanga location.
Meeting between the District Commissioners of Mumias District and
Eldoret re¢ migration and squatters’ question.
1918. Education Department begins to supervise native schools in the
district.
Famine throughout Kavirondo.
Three thousand five hundred deaths caused by Spanish influenza.
1922. Health Officer of Government Hospital stationed in North Kavirondo,
Government Hospital at Kakamega starts work.
1923-5. Agricultural Department begins to give regular advice to natives.
1924—5. Setting up of Veterinary Station at Sangalo.
1924. The first three dispensaries in the district opened. Setting up of Local
Native Council under the supervision of the District Commissioner
(on the grounds of the Local Native Council Ordinance).
1924—5. Opening of the Jeanes School at Kabete near Nairobi.
1925. First financial support of mission schools by Government {(grants-
in-aid).
1926. Opening of the ‘Alliance High School’ in Kikuyu near Nairobi. Intro-
duction of the system of paid mlango-headmen,
1926—7. Setting up of Native Appeal Tribunal at Kakamega.
Growing native demand for European agricultural implements.
1928. Erection of the first permanent native dispensaries.
1929. Ten native dispensaries in operation. Introduction of a regular
ambulance service in the district.
1930. Permanent Sanitary Inspector stationed in district.
Permanent Agricultural Office set up in Kakamega.
Boundary disputes between tribes and clans.
‘North Kavirondo Taxpayers’” Welfare Association’ founded under the
lead of the Church Missionary Society.
1931. Opening up of Government School at Kakamega.
Beginning of a closer co-operation between Government and Mission in
the field of native education.
Permanent Agricultural Officer stationed at Kakamega.
1931-2. Opening of Veterinary School at Sangalo.
Discovery of the Kakamega goldfields and beginning of gold-mining.
1932. Use of compulsory labour for public purposes abandoned.
1933. Supervision of the Court Fees Ordinance by Government.
1934. Setting up of ‘District Education Board’ with native members.
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1930.
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Clashes over land issues between Bantu and Luo clans. In connexion
herewith founding of a new native sect (Jo-Roho). Founding of the
North Kavirondo Central Association, a political native organization.
Increased native demand for the appointment of a paramount chief
(as successor to the senile Mumia).

Amalgamation of the twenty-four Tribal Courts of the District into
six so-called ‘Divisional T'ribunals’.

Asiatic artisans are in a growing measure replaced by natives (e.g.

1937.

marine workshops at Kisumu).

The Kisumu-Kakamega road made into an all-weather motor-road (daily

load: 600 tons).

Paid mlango-headmen begin to be abolished and replaced by olugongo-

headmen. Political agitation against chiefs in ten of.the twenty-four
chieftaincies of the district. Followers of the North Kavirondo
Central Association increase to 300 persons,
Fourteen dispensaries in North Kavirondo.

Mission Societies and Stations in North Kavirondo®

Society and Station Founded in Adherents

Friends’ African Mission:

Lirhanda (Isuxa) . . . . . 1905

Vihiga (South Maragoh) . . . . 1906

Lugulu (Vugusu) . . . . . . 1914 31,000

Malava (Kabras) . . . . . . 1918

Kaimosi (Tinki) . . . . . . 1922
Church Missionary Society:

Maseno (Central Kavirondo) . . . . 1906

Butere {(Wanga) . . . . . . 1927 5,000
Church of God:

Kima (Bunyore) . . . . . . 1gos (o7)

Ingotse (Butsotso) . . . . . . 1925 {7} 3,000

Kisa (Kisa) . . . . . . . 1938 J
Pentecostal Assembly:

Nyangori (Central Kavirondo) . . . . 1924 2,000
Salvation Army:

Malakisi (Vugusu) . . . . . . 1936 ?
Mill Hill Mission:

Mumias (Wanga) . . . . . . 1905

Kakamega (Isuxa) . . . . 1906

Eregi (Idaxo, North Maragoh) 1912 12,600

Nang’ina (Samia, Central Kavirondo) 1927

Kibabi {Vugusu, South Kitosh) 1931

The present contact situation, i.e. the level on which the ‘old time’
characterized by traditional native customs and institutions meets with the
new era of colonial development, is chiefly determined by the following five
factors: (1) The British Administration and the activities of the various
Government Departments; (2) the work done by the missions; (3) gold-
mining in the reserve; (4) the demand for native labour, both on farms and

' R. A. Phelp, New Day in Kenya.
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plantations in the European highlands of Kenya and in the towns; and (5)
the trade carried on by Indians and the opening up of the district by means
of roads and railways. The extent to which each of these different factors
is at present at work may be gauged from the following data: —

1. The local administrative body which is stationed at Kakamega con-
sists of the District Commissioner and several District Officers, a Magis-
trate, and a Police Officer. The District Commissioner administers the
district under the system of ‘Direct Rule’, making, however, extensive
use of so-called ‘location chiefs’ appointed and paid by Government and of
sub-headmen or milango-chiefs, who are placed under the location chiefs
and who, in the majority of cases, are territorial clan heads. Since 19367
the sub-headmen no longer receive any pay, being since that time styled
volugongo ; they remain, however, part of the system of native administration,
their main duty being the political representation of the various clans.
Besides, they have advisory functions in connexion with the administering
of native customary law (cf. vol. ii)." The main duties of the location chiefs
—apart from maintaining law and order in their respective locations—is to
carry out the orders given by the District Commissioner and to collect
taxes. Their competence and authority are defined in the Native
Authority Ordinance (cf. vol. ii). Since the year 1924 there exists a Local
Native Council, an organ of native self-administration aiming at the gradual
development of an administrative systemm based on the principles of
Indirect Rule. In addition to the District Commissioner as its chairman,
the members of the Local Native Council comprise the location chiefs (ex
officio) as well as a number of native representatives from each location who
are appointed by the District Commissioner after previous consultation of
local public opinion. The Local Native Council passes resclutions on
matters of local significance and votes money to be spent on public expendi-
ture as well as on educational grants-in-aid (cf. vol. ii). The Magistrate is
in charge of the native tribunals. Formerly there were twenty-four such
tribunals, composed of the location chief as chairman and the leading clan
elders; since 1936—7 they have been reduced to six so-called Divisional
Tribunals each of which consists of an annually appointed salaried native
chairman and twelve advisory elders who change every month. Since 1936
the location chiefs no longer exercise any judicial functions. Besides,
there exists a Native Appeal Tribunal under the chairmanship of a native,
with six elders functioning as a jury. In accordance with the Native
Tribunals Ordinance the law administered in the native tribunals is the
local customary law, ‘so far as it is not repugnant to justice and morality or

' Cf. NNA.D.A.R., 1936, p. 7 sq.: ‘It has been decided to remove the mlangos
from the paid staff, and already effect to this decision has been made in five locations.
The important functions that a family head group plays in the life of the tribe will
not be forgotten, and thetr customary prominence as {iguru or jodong gweng in
matters connected with inheritance, marriage, and land management will be
retained.’
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inconsistent with the provisions of any order of the King-in-Council or
with any other law in force in the Colony’.

The Police Officer is in charge of the tribal police of sixty-seven men
attached to the location chiefs as well as the police force of thirty-three men
stationed at Kakamega, and of the District Prison at Kakamega (3rd-class
prison) as well as the Detention Camp.

The following Government authorities and services are represented in
the district:

(a) The Agricultural Department by a British official. Its institutions
comprise an Agricultural School at Bukura (under the direction of a
European), a seed-farm, and four experimental plots.

() The Veterinary Department by one British official. Institutions: a
Veterinary School at Sangalo (under the direction of 2 European).

(¢) The Medical Department by two Medical Officers, one Sanitation
Officer, and several European nurses. Institutions: a native hospital and
fourteen dispensaries scattered all over the district. In 1937 11,677 in- and
out-patients received treatment in the hospital and 71,439 patients at the
dispensaries.

(d) The Public Works Department by one European.

Each of these European officials is assisted by a staff of native assistants,
such as medical orderlies, instructors, scouts, &c., whose task it is to carry
out or supervise the execution in the native locations of the various measures
passed by Government.,

() The Education Department, finally, maintains 2 Government School
at Kakamega with a European principal. Native education, however, is
still chiefly entrusted to the various missions; the Government makes
financial grants and exercises the control over the mission schools.

2. In1¢38a total of six mission societies, five Protestant and one Catholic,
were working in the North Kavirondo District (cf. diagram on p. 35). In
1536 the number of Protestant Christians amounted to 41,011 and that
of the Catholic Christians to 12,600, which makes a total of 53,611 or
15'6 per cent. of the entire population. In 1937 the various mission
societies in North Kavirondo maintained a total of 547 schools, which are
distributed as follows:

(a) Friends’ African Mission . . 292 schools
() Church Missionary Society. . 103
{¢) Church of God Mission . . 78
(d) Catholic Mill Hill Mission . . 41,
(e) Salvation Army. . ) 19,
(f) Pentecostal Assembly Mlssmn . 14

547 schools

Of these schools 491 belong to the type of bush or ‘A’ schools, 48 are so-
called scctor or elementary schools, 2 are primary schools, 5 are girls’
schools, and 1 is a teachers’ training school. The last-named three kinds of
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schools are boarding-schools. In addition to the evangelization and educa-
tion of the natives, some of the mission societies are doing active work also
in the medical and sanitary fields. The Friends’ African Mission and the
Church Missionary Society maintain a hospital and a maternity ward each
at Kaimosi and Maseno® respectively and the Church of God Mission a
maternity home at Kima.

3. In the North Kavirondo goldfields, which extend over an area of
approximately 420 squarc miles,? 6,814 natives were employed in 1935
(4,515 of them Bantu Kavirondo, the remainder for the most part Jaluo).
Of these 6,814 native miners, 4,756 were in the employment of six large
companies with over 500 workers each. The number of Europeans engaged
in gold-mining or prospecting for gold amounted to roughly 300 in the
year 1935.?

Outside the district numerous Bantu Kavirondo work as wage-contract
labourers in the service of Europeans, particularly on the maize and sisal
farms in the neighbouring Uasin-Gishu and Trans-Nzoia Districts as well
as in the farming areas of the Central Province and in the towns. Towards
the end of 1937, according to the labour returns, a total of 31,078 Bantu
Kavirondo were employed in the service of Europeans,? including those
working in the Kakamega goldfields. This corresponds to g per cent. of
the total population or to 44 per cent. of the male population between 13
and 40 years of age.® By far the greater part of these, however, had merely
entered a six-month labour contract after the termination of which they
returned home.

5. The native production of cash® crops which is encouraged and
promoted, not only by the Government and the missions, but also by the
knowledge and experience which the native farm labourer gathers during
his term of contract labour, is chiefly bought by Indian traders lLiving in
the reserve. At the same time they sell commodities of European or
other foreign manufacture for which there is a growing demand
on the part of the natives. In 1938 this trade in the North Kavirondo
District was carried on by eleven Indian trading-centres, with an Indian
population totalling 588 persons. In an additional 22 native markets there
were, in 1937, about 200 native duka-keepers, partly agents of Indian
firms and partly independent traders. In 1937 the value of the exports of
agricultural and animal products (such as maize, cotton, simsim, pulses,
hides, ghee, and cream) from the district totalled ¢. £149,185, and the
value of the trade goods purchased by the natives in the reserve {clothing,

! Maseno is located in the District of Central Kavirondo, but so near the
border of North Kavirondo that a great part of its patients come from the latter
district,

2 Cf, Sir Albert E. Kitson, 193z,

3 According to the records at the District Office, Kakamega.

+ N.A.D.AR., 1935.

§ Calculated on the basis of 20 per cent. of the entire population.
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European foodstuffs, agricultural implements, bicycles, sewing-machines,
cigarettes, soap, &c.) £g2,000.

As regards communications, the North Kavirondo District, in addition
to its two railway lines (Nakuru-Kampala and Nakuru-Kisumu-Butere)
can boast of about 400 miles of motor-roads. The greater part of the roads
is open for motor-traffic the whole year round, although the only all-
weather road is the 30-mile highway leading from Kisumu to Kakamega.
The fact that several of the main highways of Kenya and even of the whole
of East Africa pass through the North Kavirondo District (e.g. the roads
Nairobi-Kampala, Kitale/Eldoret-Kisumu, and during the rainy season
also the road from Kisumu to Nairobi) establishes numerous links with the
outer world, particularly with the adjoining Uasin-Gishu farming area and
with Uganda, the great and advanced neighbour to the west. Conditions
in the neighbouring Protectorate, with its well-developed self-administra-
tion under the system of Indirect Rule and its high economic standard of
living, serve as a strong incentive for the progressively minded natives of
North Kavirondo, who see in them the ideal they are anxious to attain for
themselves.

These, in very broad outline, are the principal data that indicate the con-
tact conditions under which the Bantu Kavirondo are living at present. In
every sphere of life these conditions have brought about a significant and
comprehensive change and released a number of drives either running
parallel to, overlapping, or even clashing with one another. The ways in
which the natives have so far reacted to these contact conditions and forces,
the new tendencies which are developing under the various new influences,
and the problems which result from them, I shall try to discuss following
the description of their traditional forms of life.



PART 11
ELEMENTS OF KINSHIP STRUCTURE
A. THE FAMILY

N the whole of North Kavirondo the individual family constitutes the

basic social group that co-operates most widely and intensely in the
activities of everyday life. Although in the kinship terminology there
exists no word which exclusively applies to the individual family,? it is,
nevertheless, a clearly distinct group. It consists of husband, wife, and
unmarried children. Married sons continue to live with their parents until
they set up a family homestead of their own, which they usually do after
the birth of one or several children. Until then—marriage being initially
patrilocal—the young wife of a married son becomes, in a sense, a member
of the family, her exact position in it being defined by formal rules of con-
duct with regard to each family member.

As a rule each individual family lives in an isolated homestead,? erected
in the middle of the family gardens. The round living-hut (enyumba or
inzu) is shared not only by the husband, his wife, and their small children,
but usually also by the livestock. It has several partitions—in Maragoli?
marked off by actual walls, in Kitosh only by the arrangement of objects—
which, in spite of the smallness of the hut, keep the husband’s and the
wife’s spheres quite distinct.* If the husband is wealthy there is a cattle
enclosure (olugaga) at the side of the living-hut. Most homesteads, besides
the storage space in the living-hut, have a few granaries that are grouped
in a rough circle round a hard-trodden yard (omugizi). In those parts of
Kavirondo where there is still some danger from leopards or where the
owner of the homesteads wishes to protect himself against theft or sorcery,
the homestead is surrounded by a hedge of thorn-bushes or euphorbia
interplanted with various protective plants. It has a gate that can be
closed at night by piling up a wall of logs placed horizontally between four
posts. Narrow paths connect the various homesteads, winding through the
fields or the banana-groves which, in Maragoli, are planted behind most
homesteads.* They usually lead right across the yards of the homesteads
which they pass, showing that no particular weight is attached to privacy.

Children of both sexes sleep in the house of their parents until they are
about six years old. At that age their lower incisors are knocked out and

I The expression which comes nearest to it is avényumba yange, ‘those of my
house’.

2 Until the establishment of intertribal peace the Kitosh lived in walled villages
(dzingova) for protection against Masai raids, cf. p. 31.

3 The word Maragoli denotes the country of the Logoli.

4 For a full description of the hut and its sociology see vol. ii,

5 In Kitosh bananas do not grow so well and are therefore planted only in valley
bottoms or on the fertile sites of abandoned cattle kraals.
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B. Maxeti, a Kitosh elder wearing a cowrie-shell cap
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they are thereby initiated into a second phase of childhood. They sleep
now in the hut of a widowed grandparent, and a year or two later a son
moves into the estmba, the bachelor hut of an elder brother or friend, while
a daughter sleeps in the ekegono, the unmarried girls’ hut. 'This is the hut
of an old woman, the real or classificatory grandmother, who controls the
girls’ moral conduct and, at the same time, acts as a go-between in the
arrangement of courtships and betrothals. Although they sleep away from
home, both boys and girls continue to eat with their parents and are under
their control during the greater part of the day.

Economically, the traditional family is essentially self-sufficient. Unless
abnormal events, such as droughts, hailstorms, or prolonged sickness, upset
the family economy, it does not depend upon outside help or trade for its
food-supply. Although experts exist for every craft, the economic signifi-
cance of such specialization has until recently remained very small. The
traditional craftsman pursues his craft more as an avocation than as a pro-
fession. He neither depends on its proceeds for his family’s food-supply,
nor does he seem to increase his possessions substantially from it. The skill
required being low, nearly every man or woman is an expert in one or two
of the dozen traditional crafts, and knows something about the others. The
number of customers of any one expert, therefore, naturally remains small
and the profit negligible. Only magical and medical practitioners, whose
occupations require a higher degree of skill, training, or personality, appear
at times to derive substantial gain from their profession.

While thus outside the family we find little organized co-operation in
economic production and no marked occupational differentiation, there is a
clearly defined division of duties within the family group. It is a rule of
custom (elilago) that ‘a person cannot do the work that is on the side of the
other person’. To quote further from a statement of a Logoli elder on the
sexual division of labour:

‘It is the wife’s work to sweep, to grind, to cook, to build the fire, and to
clean out the cattle partition. She carries the water from the spring, buys the
cooking-pots and gathers firewood. She brings the salt (i.e. she burns the
salt reeds in special pits and filters the ashes), cleans the walls of the house

and the surface of the yard with cow-dung, beats the floor of the house (so that
it becomes hard and level) and ‘‘knows’ about the food on the food-shelf.’

In addition to this list of household duties the wife performs the greater and
more strenuous part of garden labour, as hoeing is almost entirely woman’s
work.

The main duties of the husband, on the other hand, are

‘to take care of his stool and beer-pipe, to sweep his yard (i.e. the omugizi}, to
look after the cattle, goats, and sheep, to know the place of digging and to cut
the grass in the garden (thereby selecting that section of his lands which his
wife is to till), to know when the roof of the house gets deteriorated and to pull
the grass for thatching, to plait the string (for tying the grass) and to hand up
the grass (to the thatcher who is always a specialist)’.
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It is also the husband’s concern to carry on kinship- and other transactions
with his cattle and to exchange fowls for goats and sheep and these again
for cattle. This is an involved business which, in view of the frequent legal
complications that arise from partnerships in cattle and from the obligation
to replace animals that have died even long after they had been trans-
ferred, takes up a great deal of a man’s time and furnishes him with his
chief worries and enjoyments. Both sexes, finally, join fairly equally in the
tasks of planting, weeding, and harvesting (cf. vol. ii).

Children are trained at an early age to share the duties of family life.
Soon after they have themselves learnt to walk properly, boys as well as
girls are taught to carry about and generally ‘nurse’ their younger siblings,
to run errands, and to make themselves useful in various little ways. At
about the age of six boys begin to herd goats, then sheep, and later on
cattle, 2 duty which they outgrow after they have been circumcised.” Girls
assist their mothers in the daily work of carrymg water, gathering firewood,
wild roots, and vegetables and, above all, in the weary task of grinding
eleusine or sorghum for the morning and evening meal., Whereas in Mara-
goli both boys and girls help their parents in the garden, in Kitosh, owing
to the greater number of cattle, boys spend their whole time herding cattle
while girls are given their own gardens at the age of fourteen. The crops
raised by them are stored in a special granary which after their marriage is
ceremonially ‘opened’ by their father-in-law and serves to give them a
start in their own household.

The wife cooks for all members of the family, but they eat in two groups.
The mother and her daughters—and sometimes small boys—eat togetherin
the cooking-partition of the hut (evuasz), while the father and the older sons
take their meals in the front partition. In Kitosh the husband frequently
eats outside in the shade of a granary or on top of an ant-hill where formerly
the men spent much of their time on the look-out for enemies.

The matrimonial relationship becomes fully established only after the
birth of one or several children, as only then is the bond between husband
and wife considered permanent. The pair now establish their own house-
hold; their hut, which previously served as their sleeping-quarters only, is
furnished with cooking-stones, pots, and other utensils that are supplied
by both the wife’s and the husband’s parents. From now on the pair are
regarded as ‘really’ husband and wife, and no longer as ‘boy’ and ‘girl’.?
They can now receive visits from and offer hospitality to their parents and -
other persons of full married status who before would not have entered
their house. In Kitosh, where this change in status is expressed in a2 more
elaborate way than in Maragoli, husband and wife can now for the first
time call each other by their ancestral names, i.e. by the names which they

' The notion that cattle-herding is below the dignity of adults is of recent
origin, as formerly the danger from wild animals and enemies made cattle-herding
a job which required the attention of full-grown men.

* Omusaza and omukali, and omwana and omukana respectively.
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were given as small children and which, unlike the names which they
received in later years from their playmates, may otherwise be used by near
clansmen only. In a figurative sense the pair are now even regarded as
aviko, a term which in its literal meaning distinguishes relatives by blood
from the avako, the affinal relatives. Ceremonially their new relationship is
enacted by the performance of the sitexo-rite, the main features of which
are the ritual killing of an ox at the home of the wife’s father as a sacrifice
for her new status of motherhood and the cooking of the first porridge
(vusuma) on her own cooking-stones. This porridge, as well as a piece of
raw meat, husband and wife eat together, both dishes being ceremoniously
handed to them by a younger brother of the husband. After they have
eaten, they utter each other’s clan-names and thus signify that they are now
of ‘the same flesh and blood’.!

The social valuation of parenthood, however, does not merely affect the
status of husband and wife in the eyes of their tribesmen, but it also strongly
influences the husband-wife relationship itself. A numerous offspring is
desired by both parents. A prolific wife will command more respect from
her husband and his kinsmen than a wife who is barren or who bears
daughters only, a fate for which the wife alone is held responsible. Although
neither of these two misfortunes is openly accepted as grounds for a divorce,
they are often its real cause, especially if the husband is poor and cannot
marry again without having first recovered the marriage cattle that he has
given for his first wife. Before such an extreme step is taken, however,
various magical rites and sacrifices are performed throughout a number
of years. Their aim is to detect and remove the cause of barrenness, which
is chiefly attributed to the anger of the ancestral spirits. Impotency of the
husband, on the other hand, may disrupt a marriage for reasons of sex but
hardly for reasons of procreation, as with the husband’s tacit agreement
one of his brothers steps into his place. In the frequent cases where old
men marry young wives this is quite a customary arrangement which does
not often seem to lead to divorce.

The respective sexual rights and duties of husband and wife among the
Bantu Kavirondo, as in most Bantu societies, are ill balanced. The hus-
band holds exclusive sexual rights over his wife.* Any extra-marital indul-
gence on her side is considered adulterous, and the husband can demand
a cow as compensation both from the wife, i.e. her father, and the lover.’
For repeated unfaithfulness husbands frequently divorce their wives and
demand their bride-wealth back. The only exception to this rule is the
custom that before the birth of the first child the brother of the husband

! The wife is not, however, adopted into the husband’s clan but remains a
member of her own clan, Cf, p. 57.

2 Provided that the husband is nat impotent.

3 Such conduct is, however, considered adulterous only when engaged in with
the intention of secrecy. A wife who openly leaves her husband to live with another

man, with no intention to return, is considered divorced and merely the bride-
wealth is returned; cf. p. 44z.
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may have occasional sex-relations with his wife which the husband is
expected to tolerate. Even after he has children a husband cannot legally
accuse his brother of adultery with his wife’ but must try to secure his
rights by the less drastic means of persuasion or by asking his father to
intervene on the strength of his paternal authority. The wife, on the other
hand, has no exclusive sexual rights to her husband, as, under the condi-
tions of polygyny, any courtship that he might carry on with an unmarried
woman would be regarded as possibly leading up to a second marriage,
The only mutual right in their sexual relationship is the claim to sexual
attention from the marriage partner. If either husband or wife persistently
evades his or her marital duties, the dissatisfied partner may bring a com-
plaint before the forum of the husband’s or the wife’s kin, as in any other
matrimonial conflict.

The formal ‘social’ relationship between husband and wife is likewise ill
balanced. The husband all along enjoys a superior status and expects
formal obedience and certain outward signs of submission from his wife,
This state of affairs is clearly reflected by the arrangement of the homestead
and soon becomes apparent to the observer of the daily routine of family
life. The front partition of the hut, with the main entrance and the front
yard, is called the ‘husband’s side’, while the rear partition, with the cooking-
stones, the side door, and the back yard, is the ‘wife’s side’ of the homestead.
It 1s the husband’s privilege to possess and sit on a stool (endeve), while
women must sit on the ground. In the house, when men are assembled
round the beer-pot from which they suck the beer through long hollow
reeds, the wife must crawl along the ground to pass under the reeds, while
men may freely step over them., Numerous other rules and customs of
behaviour confirm this inferiority of the wife in the social life of the family.
This does not mean, however, that wives are, as a rule, bullied by their
husbands or generally show the behaviour one would expect in a typical
master—servant relationship. The formal rules of conduct being taken for
granted, there often prevails a congenial equality in the formal behaviour
of husband and wife.? In actual life, as far as my observations go, the real
master of the home tends to be the one who has the stronger personality or
who knows how to exploit the strength of his position in his own kinship
group. The share that a husband or wife contributes towards the economic
maintenance of the family also strongly affects his or her social status.
Where the husband possesses no cattle and depends entirely upon his wife’s
garden labour, not only for the family’s food-supply but for all other
economic necessities as well, his behaviour towards her tends to be meek
even though his wife will still observe the formal rules of submission to him,

Both husband and wife maintain the social relations with their respective

I i.e. by bringing the matter before the judicial council of clan elders (ekiruazo);
see below, p. 81,

* Some of my informants insist, however, that this is a new, although now general,
development which sharply contrasts with conditions in pre-European days.
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kin on an equal level. The wife can pay frequent and—especially during the
first years of matrimony—extended visits to her parents. Although the
husband must give his formal permission, he seldom prevents his wife from
paying these visits. The husband’s and the wife’s relatives are usually
shown an equal degree of hospitality in the family household. Although
wife-beating occurs and is not considered a serious disgrace to the matri-
monial relationship, there are safeguards against a husband’s cruelty. The
wife can always return to her parents or brothers, where she is given pro-
tection until some agreement has been reached or the marriage is formally
dissolved by the return of the marriage cattle.*

As the wife grows old and becomes the mother of adult sons and
daughters, her social position improves. Her husband and other people
no longer call her omukali (wife) but omukaye (old woman), a term which
implies respect and social standing. The relationship between husband and
wife in old age tends to become more personal as they spend most of their
time together, maintaining less strictly the segregation in work and recrea-
tion that prevailed in their former matrimonial life.

The legal—as distinct from the social—status of the wife is also inferior
to that of the husband. Her position 1s characterized by the fact that she
has no ownership status whatever. In her quality as the husband’s wife:
she has a claim to be supplied by her husband with certain objects for her
own and her children’s use. The husband must build a hut for her, furnish
her with a garden,? supply her with meat at reasonable intervals, and, if
possible, with milk while her children are still small. Moreover, the crops
planted by the wife are under her control in so far as she takes care of the
stores® and is alone responsible for making an economical use of them in
the interest of the family. But she has no rights of ownership to any of the
objects which she handles. All material objects, whether they accrue to the
family from without (i.e. through inheritance) or as a result of the family’s
combined economic effort, are owned by the husband, including even the
various household utensils which are daily used by the wife. She has no
right to dispose of any of these objects, unless she acts upon her husband’s
orders. Whatever she realizes through the sale or barter of any goods
‘belonging’ to the household or even produced by her (such as pots) comes
under the husband’s control. If the marriage becomes dissolved she has no

I Such protection, however, is given to the wife within limits only, As a rule the
marriage cattle given for her have in the meantime been handed on as bride-wealth
for another marriage and her brothers will, therefore, urge her to return to her
husband. Cf. pp. 444 and 446.

2 Both hut and garden are only apportioned to the wife by the husband, who
remains the owner (omwene) of both, i.e. he retains the full rights of control and
disposal. Cf. chapter on Land Tenure, vol. 11,

3 A husband may not climb upon the storage shelf, an attic-like arrangement
above the cooking- and sleeping-partitions of the Logoli hut, nor may he look into
the granaries on the vard, unless he wants to take stock of the supplies or sell part
of the crops.
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claim to anything in the house, except her own dress and personal orna-
ments. The husband’s rights of ownership, on the other hand, are limited
only by a number of kinship obligations within his lineage-group.

The low status of the wife with regard to property is paralleled by the
fact that she has no rights over her children in her capacity as a mother.”
If the marriage is dissolved, even if entirely owing to the husband’s fault,
the wife can under no circumstances claim any of her children, in the sense
that she would have a right to take them with her to her father’s house or
to her new husband and there bring them up. If the divorced husband has
no other wife and no near relatives in whose house his children can stay,
he may temporarily let them go with his divorced wife. But he can fetch
them back whenever he wants to do so, and in all circumstances he would
receive the marriage cattle given for his daughters and have to furnish the
same for his sons.

‘A father’s authority over his children, on the other hand, is considerable,
even though many fathers make little practical use of their rights, whether
from parental devotion or because harsh treatment of their children
would, in the long run, be reciprocated by an absence of filial love and
devotion. Theoretically, however, a father has almost absolute rights over
his children which are not curtailed by any actions which might be taken
either by his own clan or by that of his wife. Formerly he could sell his
uncircumcised sons in exchange for cattle or goats to another clan or tribe,
and it 1s said that it was actually done in cases of serious famine.? Nowa-
days a father can still force his daughter to marry a man of his own choice,
and he is also entitled to select a wife for his son without consulting the
latter’s opinion. If his son refuses to marry the girl he has assigned to him,
he may disinherit him and drive him away.

If the husband dies, the widow has the option of being ‘inherited’ by one
of her deceased husband’s brothers (real or classificatory) or of marrying
anyone she likes. In the latter case the marriage-cattle or some of them?
must be returned to her husband’s heirs.*

A necessary corollary to this lack of property status of the wife is the
fact that she has no legal independence or individuality, That is to say, she
herself cannot take legal action, nor does she bear any personal legal re-
sponsibility for her conduct. Before a woman marries, her father (or his
substitute) is her legal guardian. After her marriage the guardianship is

! As distinct from her position as a wife and member of the household.

% A few years ago this custom was prohibited by an act of penal legislation passed
by the British Government, of which, however, a number of violations have
occurred.

3 As a rule one cow is deducted for each child she has borne.

4 Even in this case the deceased husband’s brother or nearest classificatory brother
legally steps into the father’s place, and not the new husband. Thus in the case of
daughters if they are raised at the mother’s new husband’s place (and not at the
place of the husband’s brother), he can claim one cow of the marriage cattle as
compensation for the bringing up of the girl,
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divided between father and husband. If the wife commits an offence
against a ‘third party’, e.g. if she sets fire to a neighbour’s house or injures
someone else’s child, her father and husband must jointly raise the fine.
Conversely, if the wife is the victim of.an offence, her father or husband
must take legal action on her behalf, and the compensation paid usually
goes to the one who has filed the case and paid the court dues.

If the wife commits adultery, her father must compensate the husband,
as by acceptance of the marriage cattle he assumes responsibility for his
daughter’s marital conduct.’

The relationship between parents and children is characterized, as we
have seen, by the strong desire for a numerous offspring. The reasons
which conservative elders have given me for this attitude can be summed
up under three headings: (1) A large family enhances a man’s prestige, as
through it his name becomes known to many people, who would accordingly
respect him and listen to him. (2) A man with many children can obtain
justice, as he would be feared by the people, who would not dare to take his
cattle or other things away from him by force. (3) Where there are many
children there will always be plenty of food. In Kitosh this last point
was elaborated by the further statement that ‘many sons would capture
many cattle in war’. As we shall see later on, the truth of these assumptions
is confirmed when they are viewed against the general economic structure
of traditional tribal life.

However, a large family does not always produce the desired result of
assuring the father’s well-being, a fact which is emphasized by the saying,
‘The father of many children dies in poverty.’”> Rather than stating a
general truth, this saying is meant to express the fact that filial ingratitude
and feebleness of paternal authority may leave an aged father poor in spite
of the obvious advantages of a numerous offspring.

As these reasons for favouring a large family imply, male and female
children are not valued equally highly. Although a fairly even distribution
of sons and daughters is appreciated, it is considered far less of a misfortune
if a wife bears sons only than if she bears daughters only. This different
valuation cannot be fully explained by the conditions in which the
individual family lives. Before her marriage a daughter is at least as useful
a member of the family houschold as ason. After she is married a daughter,
it is true, sees her parents less frequently than a married son, but she
continues during her regular visits to help her mother in the house and
in the garden. As regards gift-making, it appears that a married couple on
the whole consider their respective parents to an equal extent, Morcover,

' This is the traditional law, which in recent judicial practice is changing.
According to customary law in Kitosh a woman carries the sole blame only when
she commits adultery away from her hut, while her lover is also subject to a fine if
he has entered her hut. In Maragoli the wife alone is considered the guilty party in
all circumstances.

2 Omuwivull alikudzila kuvularu, ‘the begetter will die on the public place’.
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the marriage cattle given for a daughter accrue to the father, and, in the
absence of sons, he can usc them to marry a second wife or to increase his
wealth in cattle.” The strong preference for male offspring must, therefore,
be explained outside the structure of the individual family, and we must
consider the problem again when we discuss the influence of the other social
groups upon family life.

‘The economic advantages which parents derive from their grown child-
ren are reciprocated by the continued support which children are given by
their parents. Apart from cattle-raiding, which in Maragoli has always been
negligible in extent, there is under tradittonal conditions almost no other
way in which a son can acquire cattle and found a family of his own than
through the help of his father, who supplies him with the marriage cattle.
During the first years of married life a son continues to eat the food cooked
by his mother, to work in his mother’s garden,? and to assist his father in the
tasks of cattle-keeping, grass-cutting, and so forth. But even after the son
has established his own household, the father continues to figure as an
authority in his life. He gives him a ‘cow for milk’ and apportions to him a
piece of his land which his daughter-in-law may till. As a sign that he is
still the ‘real’ owner of this land, he continues every season to throw the
first seeds in the son’s cultivation. Where the personal relations between
father and son are not strained, the latter will, out of filial respect, leave
his own cattle at his fathet’s place for many years after his marriage or even
until his father’s death.

A daughter, although she leaves the parental home on her marriage, con-
tinues to derive economic benefits from her parents in the form of frequent
gifts which enhance her prestige in her own family and among her husband’s
kindred. Besides, she may at any time be forced to seek refuge and legal pro-
tection from her parents if conflicts arise in her own marriage relationship.

Thus the ties between parents and children tend to be strong, and
parental authority as well as filial obedience and devotion continue far
beyond the time of the children’s physical maturity.

All sons ultimately receive an equal, or nearly equal, share in the father’s
legacy of cattle and land. Nevertheless, the relationship between parents
and children differs according to the order in which the children were born.
The eldest son (omwana omukulundu) is entitled to marry first, i.e. he has
a preferential claim to the father’s cattle for the purpose of paying bride-
wealth. When he establishes his own household he usually settles near the
parental homestead and becomes ‘like a brother to the father’,® especially

I In Kitoch a man’s obligation to pay marriage cattle is not limited to his own
sons but extends to the ‘sons’ of his lineage-group. The above argument applies,
therefore, primarily to Maragoli.

2 i.e. the garden apportioned te his mother; cf. footnote 2 on p. 45.

3 As an elder put it in a Logoli text: ““The first-born (son) is who is helping his
father dividing the things to those smaller (children). Because now he is as a brother
to him (the father), and if he (the son) has a child (then) that son is a ‘‘ ‘husband
(i.e. 2 married man of full status). He is saying things like a husband.’
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as regards his relations with his younger siblings. After his father’s death he
inherits the omulim: gwa guga, the garden of the grandfather, i.e. that piece
of land which his father was given by his own father when he established
his household, as distinct from other lands that he might have acquired
later on. The ‘sons of the middle’ (avana va hagati) usually settle farther
away from the father’s homestead, as the father apportions to them one of
his more distant gardens. As a consequence they render less help to their
parents than the eldest son. The last-born son (omukdgoti) again remains
more closely attached to his parental home. Often he will not yet have
acquired full marital status when his father dies, and thus he inherits the
house and takes care of his aged mother if she survives her mother’s
husband.

Brothers and sisters grow up in their parents’ home under conditions of
practical equality. When they reach the age where they begin to sleep in
different huts (cf. above, p. 41) they likewise separate in their everyday
activities, both in work and in play, and do so increasingly as they grow
older. The brother seeks the company of other boys and the sister that of
other girls. There are, however, no formal avoidances between brother and
sister. A brother may even carry on a courtship and pay nightly visits to a
girl who sleeps in the same hut as his sister. The danger that this might
tempt him into incestuous relations with his sister is thought too remote to
make prohibition of such visits necessary.

Although elder brothers exact a certain amount of obedience from their
juniors, the privileged position of the eldest son becomes effective only
after his marriage and, particularly, after his father’s death when he may
hold property in trust for his younger brothers. As these establish their
households and attain full married status, the father’s property is equally
distributed among them and the authority of the elder brother gradually
gives way to a status of equality among all brothers. The formal relation-
ship between adult brothers and sisters, finally, is essentially characterized
by the fact that the brother depends for his own marriage on the marriage
cattle given for his sister. Where brothers and sisters are evenly distributed
in number, each brother usually receives the marriage cattle of the sister
corresponding to him in age. He then retains a closer relationship with her
—-in protecting her rights and interests—and with her children than the
other brothers.

The polygamous family is structurally a social group made up of several
individual families without any essential features of its own. It is, there-
fore, multiplied rather than transformed when it becomes polygynous
through the husband’s marriage of additional wives. Each wife in time
establishes her own separate household and is allocated by her husband
an individual plot of garden land and part of the banana-grove. The
arrangement of the different households in the polygynous family is not
subject to a definite plan but shows several variations. Frequently the huts
and granaries of the different wives are grouped in an open circle round a

E
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common yard. Such a homestead is called elidala and known by the name
of the husband as its owner. Sometimes, also, each wife lives in a detached
homestead with a yard of her own, the different homesteads being grouped
in an irregular fashion amidst the husband’s gardens but usually within
hearing distance. In its outer appearance this arrangement does not differ
from the customary grouping of neighbouring homesteads. Sometimes,
again, the different wives of a man do not all live in one elidala (a term
which also refers to the loose grouping of detached homesteads), but
are split up into three or four amadala which may be miles apart from one
another. Obviously the relationships within the polygynous family must
be affected by the differences in the residential arrangement. The follow-
ing discussion refers primarily to the polygynous family living in one
elidala (of the first or second type), which—under traditional conditions—
is the most frequent form of grouping.’

The relationship between husband and wife in the polygynous family
differs from that in the monogamous family mainly in that the ‘plural wife’
has to share her sexual and economic claims upon her husband with her
co-wives.?

In theory the polygynous husband is supposed to devote an equal amount
of sexual and economic attention to all his wives. In practice, however,
this rule is observed within wide limits only, and the preference given by
most husbands to a ‘favoured wife’ constitutes a frequent occasion for
jealousy and strife among co-wives. Socially, the first or great wife
(omukali omunene) enjoys a higher status. Her hut is usually the largest
in the elidala and, where the homestead is surrounded by an enclosure,
occupies the favoured position opposite the entrance gate. The husband
keeps his personal belongings, his weapons, stool, and beer-pipe, as well as
his medicines, in her house. Ie is also commonly supposed to eat no other
food than that which has been cooked by the great wife as ‘he fears to be
poisoned by the other wives’. Even if this statement is hardly confirmed by
the facts, it indicates that the husband is linked by a more stable and trust-
worthy bond to his first wife than to those whom he has married after-

I Taxation lists from South Maragoli and North Kitosh show the following data
on polygyny:

l No. of wives

One ' Two | Three { Four | Five Six | Seven | Eight
N. Kitosh . | 4,404 | %746 150 32 3 z 1 I
S. Maragoli | 5,356 314 25 3 . N

This compilation requires two corrections: {a) The number of polygynous families
is larger than indicated as plural wives are often not registered, for purposes of tax
evasion. (b) The lists being compiled on the basis of local headmanships, a man
with wives in two different headmanships is listed in each location separately, hence
the number of people with more than two wives appears lower than it actually is,

% Awahdlikwa, from okuhdlika, to marry a second wife,
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wards. The ‘favoured wife’, on the other hand, has no formal privileges as,
in fact, her status is not permanent but dependent upon the changing likes
and dislikes of the husband.

The great wife exercises a certain amount of authority over her co-wives,
especially during the first year or two after a young wife’s marriage, when
the latter has not yet established a household of her own. If the husband’s
mother is dead or too old to maintain her own household, the great wife
steps into her place and adopts a similar attitude towards her younger co-
wife as the mother-in-law would have done towards her daughter-in-law,
with the difference, however, that the young wife-—for the first few months
after her marriage—sleeps in the hut of the great wife and also eats in her
company.’ After the young wife has moved into her own hut and has been
given her own garden and granary, the great wife’s authority gradually
diminishes. In all joint activities® of the co-wives, however, the great wife
continues to take precedence, and her co-wives generally show her the
respect due to a senior relative.

Children in the polygynous family are grouped with their mothers, the
formal relationship between half-siblings differing in several respects from
that between full siblings.® Half-siblings grow up in different huts. The
children of each wife, as a rule, eat and—during their early childhood—
sleep in the hut of their mother. They also share primarily in the house-
and garden-work of their own mother’s household. As regards the claims
and duties that arise in connexion with the bride-wealth, in Maragoli the
children of each wife form distinct groups, while in Kitosh the co-operation
extends to an even wider group than the polygynous family, viz. the lineage-
group. In Maragoli the claims to a girl’s marriage cattle are primarily
limited to her full brothers, while, likewise, chiefly full brothers assist one
another in the payment of their bride-wealth. In the distribution of the
father’s cattle (cattle of the yard), on the other hand, the eldest son of
the great wife occupies a preferential position over all sons as he becomes the
sole guardian of the legacy if the father dies before all the sons have reached
full married status. Accordingly, while the father is still alive, the ‘cattle
of the yard’ are kept in the hut of the great wife only* and are not allocated
to the huts of the different wives, although all wives have an equal claim to
milk and meat. This different treatment of the ‘cattle of the yard’ and the
cattle that accrue from the daughters’ marriages incidentally shows that the

' The newly married wife who lives with her husband in the homestead of her
father-in-law cannot sleep there as she has to avoid her father-in-law.

2 Co-wives often cultivate their gardens jointly, beginning in the garden of the
great wife,

3 Also linguistically they are distinguished from full siblings: amitu (plur.
avaniti) is the half-sibling of the same sex, i.e. a man’s half-brother or a woman’s
half-sister, and mbosua (plur. gavavosua) is the half-sibling of opposite sex, i.e. a
man's half-sister or a2 woman’s half-brother.

* If they are many they are kept in a cattle enclosure that adjoins the hut of the
great wife,



52 ELEMENTS OF KINSHIP STRUCTURE

transfer of the marriage cattle primarily serves as a regulator of marriages’
and not as a means of increasing the father’s wealth.,

During the father’s lifetime the sons show the same behaviour towards
their father’s co-wives as towards their mother, though a son of the great
wife would show less formal respect towards his father’s ‘little wife’ than a
son of the latter towards the great wife. Even where the father’s ‘little wife’
is younger than the eldest son—as often happens—there is no formal
avoidance between the two. The discovery of sexual relations between them
would, however, be strongly disapproved and punished by a curse pro-
nounced by an elderly clansman, a fine for adultery being, of course,
impossible in such a case. After the father’s death the sons of a senior wife
may ‘inherit’, i.e. marry, the junior wives.> This custom further adds to the
authority of the great wife’ssons over theirjuniorhalf-brothers, asthrough the
marriage of their father’s widows they become their half-brothers’ ‘fathers’.

Summarizing this analysis of the traditional Bantu Kavirondo family we
can distinguish the following principal features:

1. The family is an economically self-sufficient group. Each of its
members contributes to the economic maintenance of the family group by
performing those tasks which are assigned to him by the traditional rules of
thedivision of labour. Co-operationwithin the familyis maintained through-
out the life of the parents, although in 2 maodified form after the children
have founded families of their own. Interdependence and co-operation
within the household economy are direct, continuous, and personal.

2. A numerous offspring is strongly desired by both parents, a fact which
finds expression in numerous matrimonial customs: {a) In the desire for
polygynous marriage, especially if there is no issue from the first wife.
(6) In the existence of elaborate magical rites and sacrifices which are per-
formed as remedies against barrenness of the wife or impotency of the
husband. (¢} In socially condoned sexual access to a brother’s wife,
especially before the birth of the first child. () In the silent approval of
extra-marital sex-relations of the wife in case of the impotency of the
husband. (e) In the right of the husband to reclaim all or part of the bride-
wealth, if his wife dies without leaving children. (f) In the remarriage of
the widow to the deceased husband’s brother, provided that she is not past
the child-bearing age.

3. A strong preference is given to male over female offspring especially
by the father and his kinsmen, despite the fact that daughters render the
same amount of help to their parents as sons and, through the institution of
the bride-wealth, add to the father’s wealth in cattle, whereas sons for the
same reason are an economic burden to the father.

! In a sense which will be discussed more fully in the chapter on Property Law;
cf. vol. ii.

2 The marriage of a senior wife by the son of a junior wife is not permitted, even
if the difference in their age would not be too great to rule out their marriage under
ordinary circumstances.
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4. The father retains legal responsibility for his married daughters and
lasting authority over his sons, as becomes apparent from: (a) the residen-
tial proximity of the eldest and youngest sons to the father’s homestead,
(b) the father’s sustained rights of ownership over the lands apportioned
to his sons, (¢) his trusteeship over his sons’ cattle, and () the compensa-
tion which he has to pay, in full or in part, for offences committed by his
married daughters.

5. The eldest son commands authority over his younger brothers,
especially after the father’s death and until the father’s legacy has been
fully distributed.

6. In spite of close economic co-operation there is a social segregation
and differentiation between the sexes within the family which finds
expression in (a) the sexual division of labour, () cating customs, (¢) the
division of the hut and homestead into a husband’s and a wife’s section,
and (d) general rules of social conduct.

7. Thelegal position of the wife is inferior to that of the husband with re-
gard to her sexual and property rights as well as her claims to her children.

8. The status of sons and daughters differs with regard to the inheritance
of family property as land and cattle are passed on in the sons’ line only.!

B. CLLAN AND LINEAGE

PART from being a member of the individual family, every native
acquires by birth membership of another and larger social group, the
clan. Among the Bantu Kavirondo the clan is a patrilineal, exogamous,
territorial unit, i.e. it comprises all persons who trace their descent in
paternal line to a common ancestor and who, on that ground, form a
community of interests, refrain from intermarrying, and inhabit a common
stretch of land. Every clan-unit clearly distinguishes itself from other such
communities based on the same principle of classification. The emphasis
laid on the patrilineal descent from a common ancestor or founder of the
clan which connects all members of a clan with one another finds its chief
outward expression in the common clan-name which—like the family
name with us—is passed on from the father to his children of either sex.
All persons bearing the same clan-name claim, accordingly, to have sprung
from the same ancestor in paternal line, even if they are not in a position to
trace their ancestry back to the founder of the clan, the real or hypothetical
clan ancestor, by establishing an unbroken genealogical connexion with
him. Such an unbroken tracing of the ancestral line is, as a rule, only
possible to the members of younger clans who need only go back for seven
or eight generations to arrive at their common clan ancestor. In several
cases | received genealogical data, alleged to be complete, also from

' The preceding chapter merely aimed at giving a preliminary survey of the main
structural features of the Bantu Kavirondo family. Their more detailed discussion
will be found in their respective contexts in vol. ii.
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members of older and larger clans, but, when the genealogical records
given to me by several elders of the same clan and the same age-group
were compared, there was, as a rule, a considerable discrepancy as regards
the number of ancestors or generations respectively, a fact which indicates
that at least some of the genealogies were not complete,

The common clan-name is, as a rule, the personal name of the founder of
the clan; in a few cases—e.g. among the Idaxo and the Vugusu—clans have
been named after the women whose sons seceded from their former clan
and thus became the founders of a new clan. However, among the tribes
mentioned,clans were named after womenonly if these happened to have been
persons of unusual influence. Inthe subsequent reckoning of descent more-
over, such clans were just as patrilineal as those named after a male ancestor.

Now, paternal descent is not only traced to the founder of any given clan
(the clan ancestor), but back to the tribal ancestor from whose personal
name—as has already been mentioned—the tribal names of most of the
Bantu Kavirondo tribes and sub-tribes are derived. Accordingly, all clans
of a tribal group tracing their descent to the tribal ancestor form a patrilineal
descent group. Such a tribal group is formally distinguished from its sub-~
groups, the various clans, merely by the fact that it no longer forms an
exogamous community, having grown too big to maintain the laws of
exogamy.

In every other respect, however, there is no sharp dividing-line between
the tribal group (as a group of clans tracing their descent from a common
ancestor) and the exogamous clan, a fact which, in the course of the further
discussion of these two groups, will be confirmed also in other ways. In
some cases a legendary or even a genealogical relationship is established
between several tribal groups, e.g. if according to the tribal tradition the
brother of the tribal ancestor became the founder of another tribe. Thus
the tribal tradition of the Vugusu claims that the descendants of Muvugusu’s
brothers who did not join in the southward migration form to-day the
tribe of the Masava or Gishu (cf. above, p. 23). Similarly, the tribal tradi-
tion of the Wanga extends beyond the tribal ancestor Omuwanga and
establishes a genealogical connexion with the Tiriki which, again, is fully
confirmed by the traditions of the Tiriki.

Just as the descendants of the tribal ancestor in the process of their
biological increase have split up into exogamous clan-units, the individual
clans, likewise, show the tendency to form sub-groups. Outwardly these
sub-groups within the clan are marked by the name of the common ancestor
who has founded the sub-group. As long as they have not yet detached
themselves from the exogamous clan cornmunity to form a new exogamous
unit, they do not constitute an independent clan but merely a sub-
group within the clan which we shall call a ‘lineage’. Such a lineage usually
comprises the direct descendants of a common grandfather or great-
grandfather and—as distinct from the larger clan-unit—its members can
trace their mutual relationship genealogically. ‘The chief characteristic of
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the clan is, therefore, the fact that it constitutes an exogamous unit; on the
other hand, not all groups based on patrilineal descent are clans in the
sense of our definition. They may comprise units that are larger than a
clan, such as a tribe, or smaller ones such as the lineage.

The terminology used in the various native dialects fully corresponds
to this state of affairs. In all Bantu Kavirondo dialects the exogamous
clan unit is rendered by the word oluhia (plural edzimbia).! As a noun
this word also has the meaning ‘fire-place on a meadow’; and it is at this
oluhia that the old men of the clan community meet every morning to
warm themselves and to discuss the events and news of the day as well as to
settle all important matters of the clan (cf. below, p. %8). In its verbal form
the stem Aza means ‘to be hot’, ‘to burn’, while the adjective /g has the
meaning ‘new’ or ‘fresh’. Apparently the adjective sza has nothing to do
with the name olukia ‘clan’, but this term is exclusively derived from the
word oluhia, ‘the fire-place as the centre of the public life of the clan’.
Among the Tiriki the term oluvamba is occasionally used as an alternative
for the word ofuhia; I was, however, not able to learn anything about the
etymology of this word.

Every larger group of clans which traces descent to a common ancestor
but is no longer exogamous is in most dialects termed ehili (plural edzihili)
(with the exception of the Nyole and the Vugusu). In the case of those
tribes where all clans of the tribal group trace their descent to one common
tribal ancestor, the term ehili is, accordingly, synonymous with tribe, and
it is also used in this sense. Besides, it designates sub-groups of the tribe
comprising several clans; it is, on the other hand, never used synonymously
with oluhia. A term designating the tribe as a political unit, i.e. a group of
clans both of common and of heterogeneous descent and forming a political

“unit under the authority of a chief, exists—as far as I could ascertain—
only among the Wanga, who refer to the community of clans organized
under the political rule of the Wanga chiefs as lfhanga. Recently they have
endeavoured to extend the meaning of this term so as to comprise all
Bantu Kavirondo. In support of their argument they claim that Chief
Mumia was appointed Paramount Chief over all Bantu Kavirondo by the
British Government.

The lineage is either called enyumba (in Lurogoli) and indzu (in the other
dialects), both words meaning ‘house’ or ‘hut’, or ekilivwa (efilivwa), which
literally means ‘gate’ and, in particular, the gate of the enclosure surround-
ing a village or a homestead. As a pars pro foto it stands for the social group
that lives together, referring primarily to that sub-group of the clan which
dwelled within a common enclosure, viz. the lineage. In the northern half
of the district the lineage appears to have formed a residential unit until
well after the establishment of British administration. To-day, however,
the ekilivwa-group no longer forms a residential umit within a common

T Luvugusu: luvia, tfimbia. In the other dialects the prefixes are tsi-, -edzi-, &c.
Cf. above, p. 26.
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enclosure, but the residential differences which formerly existed between
the north and the south still make themselves felt in the much more closely
knit structure which characterizes the lineages in the north as compared
with the same units in the south (cf. above, p. 31).

Within the area occupied by a tribe the various exogamous clans form
territorial units, and all the land lying within the area occupied by a clan
community is regarded as clan-land. Actually, however, the territorial
unity of the clan is not completely unbroken. As long as land was still in
abundance, the areas occupied by neighbouring clans were not rigidly
delimited. Chiefly, however, the principle of the territorial unit of the clan
was and still is infringed by the fact that clan-strangers (avamenya)' are
permitted to settle on clan-lands. Such avamenya are mostly relatives of
members of the clan, viz. in the order of their frequency: (1) so-called
avifwa (sisters’ sons), i.e. the sons of the married women of the clan and
their offspring; (2) the husbands of the married women of the clan, in
which cases matrimony is not patrilocal (as in the majority of cases) but
matrilocal; (3) cross-cousins (avasiala), i.e. the sons of mothers’ brothers;
and (4) the brothers of the women married by members of the clan (i.e.
brothers-in-law). Every clansman can grant the right of residence to
relatives of this kind (in some cases also to more distant relatives or even
friends) either at his own homestead or in his ‘village’ (the lugova of the
Vugusu), and he even can allocate land to them on clan territory with-
out having to ask anyone for permission.> According to the unanimous
opinion of my different informants, it was customary also in pre-European
days to give shelter to relatives and friends from other clans and to let them
settle on clan-land; the various motives which helped to sustain this
custom on either side we shall discuss more fully when describing the
significance of clanship and kinship in the various spheres of life. In the
majority of cases, however, the residence of clan-strangers on clan territory
appears to have been only of a more or less temporary nature, for otherwise
the clans would have completely ceased to be territorial units which,
however, is not the case. In most parts of the North Kavirondo District
the clans still form clearly distinguishable territorial units. Even in
Maragoli, where the territorial alinement of clanship is rapidly breaking
down, the percentage of persons residing in the territory of other clans
(clan-strangers or avamenye) amounts only to approximately 37 per cent.
(cf. vol.ii). By staying in the territory of another clan the avamenya do not,
under any circumstances, become members of their host-clan. Even though
they may live among it for several generations, their children and grand-
children retain their original clan affiliation and continue to be bound by
its various rules of exogamy. Socially, of course, the status which they
enjoy in the host-clan after a prolonged residence begins to resemble that
of the clansmen, provided that they fit in with the life of the clan and

! From okumenya, to stay as a guest,
* Cf. chapter on Land Tenure, vol. ii,
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identify themselves with its interests (cf. below, p. 70). Adoption into the
clan, in the proper sense of the word, seems to have been of very rare
occurrence only, having been limited exclusively to stray orphans and young
war-captives from other tribes who had lost all contact with their own clan.
Such children were then raised together with the physical children of their
foster-parents and, later, were tacitly considered as belonging to the clan
of their foster-father without any special ceremony of adoption being per-
formed for them. After 2 number of years they cnjoyed the same social
and legal status as real children. Among the Vugusu I was even told that
foster-parents often treat their adopted children particularly well, so that
the care and attention given to them sometimes arouses the envy and
misgivings of their stepbrothers and sisters. Apart, however, from the
adoption of war-captives, a change of clan-membership was not possible.
One may, therefore, say that clan membership is practically determined
by birth alone. Women, too, never change their clan affiliation upon
marriage or at any subsequent stage of their matrimonial relationship, but
throughout their lives remain members of the clan into which they were born.

The territorial unit of the clan was, formerly, curtailed also by the fact
that various lineages split off the main clan and seceded from it, to settle
either by themselves or within the territory occupied by another clan.
As the traditions of several clans show, lineages that had separated
themselves from the main clan sooner or later tended to become inde-
pendent units, that is to say new clans, by forming an exogamous unit of
their own, renouncing their former clan afhliations, and by adopting a new
clan-name for themselves. After a lineage had in such a fashion asserted
its independence, the principle of the territorial unit of the clan, or rather
of the two clans, was re-established. If part of a clan, following a
serious quarrel, emigrated from the territory not only of the clan but of the
whole tribe to join a strong clan-unit in a neighbouring tribe, the emigrat-
ing sub-group frequently maintained its former clan-name, but considered
itself socially and politically independent from the main part of the clan
from which it had parted. Among the Tiriki, for instance, one encounters
to-day a number of clan-names which are identical with clan-names found
among the neighbouring Logoli. While in a number of cases this identity
of names is explained by the fact that the founders of the two clans chanced
to have the same names, in other cases the clan traditions in both tribes
point to a common origin, although both clans to-day consider one another
as completely separate units, even to such an extent that they may inter-
marry.

A third factor, finally, which interfered with the territorial alinement of
the clan was the manner in which land conquered in war was distributed.
If several clans combined to wage war against a neighbouring tribe and if,
in the course of such an enterprise, they succeeded in driving the enemy
from the territory formerly occupied by him, the conquered lands were
shared out among the most deserving warriors of all the clans that had
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participated in the fighting. As a consequence of this procedure, newly
conquered lands frequently were occupied by members of various clans.

Examining the data compiled by me, I shall now try to show of how many
clans the various tribal groups are made up, in what way the different clans
originated, and how, by the segregation of sub-groups (lineages), new clan-
units have been and still are being set up.

In the chieftaincy (location) of South Maragoli (population in 1932:
20,349 heads) I compiled, in the course of time, the following list of clan-
names:

1. Ddmayi 12. Logovo 23. Dana
2. Dindi 13. Malaha 24. Sali

3. Fanami 14. Mavi 25. Salia

4. Gihayo 15. Menge 26. Sanga
5. Gimuhia 16. Migangu 27. Saniaga
6. Gisindi 17. Mugezi 28. 'T'émbuli
4. Givagi 18. Muku 29. Tsitsala
8. Gonda 19. Muluga 30. Vigulu
9. Guga zo0. Mutembe 31. Yonga
ro. Kivuta 21. Ndega 32, Yose
11. Kuvera 22. Nondi

All these thirty-two clans claim to be descendants of the tribal ancestor
Mulogoli (avana va Mulogoli = children of Mulogoli). By far the largest
and most important of these clans are the Mavi (14) and the Yonga (31).
With these two clans rested essentially the leadership in warfare; they con-
trolled the most extensive tracts of land and to each of them was affiliated
a number of smaller clans which submitted to their leadership both in
times of peace and of war (see below, p. 388). The Mavi and the clans
politically attached to them inhabit the northern part of the chieftaincy,
and the Yonga, together with the allied clans, the southern part. Of the
two clans, the Mavi again surpass the Yonga both numerically and as
regards the influence wielded by them. In their clan, for instance, was
vested the hereditary office of the tribal priest who performed the semi-
annual ovwali-sacrifice addressed to the Supreme Being and to the clan
and tribal ancestors (cf. below, p. 2o sq.). The Mavi clan also supplied the
majority of the leaders (cf. vol. ii) whose authority was recognized also
‘by the other clans of the tribal community, as well as the present tribal
chief nominated by the British Government. Of the remaining thirty clans
some are as old as the Mavi and the Yonga, while others are sub-clans or
lineages which became independent clans only at a later date by having
split off the main clans. By combining and interpolating the information
obtained from a number of leading elders of different clans,' the genea-
logical relations between the clans present themselves as follows.

I My chief informants were: (1) Wulule (Gimubhia), (2) Donera (Yonga), (3)
Mutiva (Légovo), (1) Olunafwa (Gihayo), (5} Paulo Agoi (Légova), (6) Christopher

Mtiva (Yonga), (7) L.ubanga (Yonga, Yose), (8) Jakobo Dovolosio (Fanami), (g9)
Olunafu (Muku).
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Logoli, the tribal ancestor, had eight sons, two of them, Mavi and Kirima,
by his first or great wife and the other six by his ‘young wife’. They were
Sali, the oldest one, Yonga, Kizungu, Muku, I}ana, and Sdniaga.
Yonga had a quarrel with his brother Kizungu over the distribution of the
marriage cattle received for one of their sisters. In the course of this quarrel
Yonga killed his brother. T'o escape the revenge of Kizungu’s sons, Yonga
thereupon fled together with his sons to his elder half-brother Mavi who
granted him shelter and support. The sons of Kizungu, after their father’s
death, left their former abode in the ‘Bunyole Hills’ and migrated in a
north-easterly direction, crossing the Edzawa River until they came to what
1s to-day North Maragoli. Actually the Kizungu to-day form one of the
major clans in the chieftaincy of North Maragoli. Later the Mavi and the
Yonga fought together against the Kizungu who, on their part, entered
into an alliance with their north-eastern neighbours, the Idaxo, for joint
acts of warfare. Since the time of the quarrel between Yonga and Kizungu
the Logoli tribe has been split up into the two sections which still exist
to-day, viz. the two chieftaincies or locations of North Maragoli and South
Maragoli. Asa consequence of that early fcud, no marriage relations appear
to have existed between them in pre-European days; to-day, under mission
influence, the two sections have begun to intermarry again. In dozens of
widely ramified genealogies which I have recorded in South Maragoli I
have on two occasions only come across clan-names from North Maragoli.

Kirima, the second son of Mulogoli’s great wife, likewise had a quarrel
with Mavi and with his younger half-brothers. He therefore followed
Kizungu to North Maragoli, where to-day his descendants form a large
clan.

Mavi, Mulogoli’s eldest son, had four sons: Nondi, Légove, Gonda, and
Mutembe. Their descendants form to-day the four ‘great houses’ (edzi-
nyumba dzinene) or sub-clans of the Mavi. They are, however, not yet
completely independent clans. On the grounds of their common descent
from Mavi and the friendly relations always maintained between them, they
constitute still to-day one large exogamous group, known by the name of
their joint clan-ancestor Mavi. Another one of Mavi’s sons by one of his
younger wives was Témbuli. A son of Légovo, again, was Milaha, whose
issue was so numerous that the lineage named after him comprises to-day
several hundred male persons.

Yonga, one of the sons of Mulogoli’s young wife, had one son by each
of his two wives. The son of his great wife was called Yose and that of his
young wife Gimuhia. One of Yose’s younger brothers was Givagi (who,
according to another version, was asonof Yose). To-day the Yose, Gimubhia,
and Givagi form sub-clans of the Yonga that do not intermarry.

It may be added that I was given three diffcrent versions concerning
Yonga's descent, all of which, however, can be reconciled with one another.
According to the view taken by most elders of the Yonga clan, Yonga was
one of the sons of Logoli’s young wife (as in the version given above).
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Mutiva (of the Légovo sub-clan of the Mavi), on the other hand, insisted
that Logoli died when Yonga was still in his mother’s womb. Thereupon
Mavi, being Mulogoli’s eldest son and chief heir, married his ‘young mother’
(Mulogoli’s young wife), and so it happened that Yonga was born at Mavi’s
homestead. According to the information received by still another infor-
mant, Paulo Agoi, Yonga was one of Mavi’s younger sons, but not one of
the four sons of his great wife. The seeming contradiction between Agoi’s
version and that supplied by the majority of the elders of the Yonga clan
thus finds an explanation in the information given by Mutiva. Mutiva’s
version is, further, supported by the fact that Yonga appealed for protec-
tion to Mavi instead of to one of his full brothers (e.g. Sali). Mavi, after
all, was not only his elder half-brother but at the same time his stepfather.

The remaining names contained in the above list (p. §8) are those of sub-
clans of more recent origin who, in the same way as the Yose and
Gimuhia from the Yonga clan, have split off the older clans only two or
three generations after Logoli. Although the members of some of these
clans occasionally claim that their respective clan-ancestor was also one of
Mulogoli’s sons—e.g. my informant Jacobo Dovolosio of the Finami clan
—this appears to be improbable, for nearly all my informants when asked
to name the sons of Logoli mentioned with striking unanimity the eight
names which I have quoted above. In the majority of cases the elders of
the remaining sub-clans can merely say that their clan-ancestor has in some
way descended from Logoli without, however, being able to state the exact
genealogical relationship with him. In other cases I was told that the
founder of the clan was related to the founder of this or that of the other
sub-clans, but that the exact nature of the relationship had been forgotten,
The Gihayo, for instance, claim to be related to the Mavi, and the Funami
with the Yonga.

As has already been stated, nowadays all members of the Logoli tribe
consider themselves to be avana va Mulogoli, ‘children (i.e. descendants)
of Mulogoli’. Nevertheless, this does not rule out the possibility that some
of the smaller clans joined the Logoli tribe only at a later date, coming
from neighbouring tribes such as the Nyole, Kisa, or Tiriki, but that they
try to cover up that fact so as to be considered full-fledged members of the
Logoli tribe. ’

In so far as the ancestral lists supplied by the elders of the various clans
permit of any conclusions, it would appear that Logoli, the tribal ancestor,
lived about seven or eight generations ago. According to the hut count
of the year 1932, a total of 14,327 adult men were then living in the two
chieftaincies of North and South Maragoli. Disregarding any outside
groups that may have joined the Logoli in the course of their tribal history
-—on the assumption that such groups would keep the balance with Logoli
groups which in turn, have left the tribal area to settle elsewhere—and taking
all Logoli men living at present to be descendants of Mulogoli, the average
number of sons in each family who married and begot children would
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range between three and four. As this number is obviously far too high, it
must be assumed that the genealogics have been abridged. As the tradi-
tions relating to the immediate descendants of Logoli tally among the
different clans even down to insignificant details, they would seem to
correspond on the whole to the actual genealogical facts. But the names of
some of the subsequent ancestors have apparently fallen into oblivion
(especially those whose lives and personalities were inconspicuous), while
the last five or six generations in each family are again in living memory.

A knowledge of their ancestors as well as of the traditions relating to the
origin of their own clan and of the principal clans that have sprung from
Logoli’s immediate descendants is by no means possessed by all natives.
In South Maragoli my informants included five elders who were looked
upon as the chief receptacles of tribal tradition; the remaining four were
natives of medium age who belonged to old and influential families and who
already as children and young men had received instruction from their
fathers as to the names of their ancestors and the history of their own as well
as of the other major clans. Thus Lubanga told me that his father had once
walked with him for several hours to show him the place where the quarrel
between Yonga and his brother Kizungu is supposed to have taken place.
But with few exceptions the knowledge even of the old men is limited to
the principal events in the history of their own clan and, to a lesser extent,
of their mother’s clan, as well as to the knowledge of the sons of the tribal
ancestors. When questioned about other clans, their knowledge 1s, as a
rule, limited to their names and the place where they live and—if they have
a relative or a good friend in a certain clan—to the name of the clan from
which it has split off or of which it forms a sub-group. None of
my informants was able to quote ad %oc the names of all the Logoli
clans; on the average they could name between eighteen and twenty, so
that a complete list of clans could be compiled only by combining the data
given by quite a large number of informants belonging to many different
clans, as well as those provided by genealogical charts. Discussing the
complete list with my various informants, it turned out that they knew also
the names of those clans which they had omitted in their own enumeration,
But as they were small and distant clans not connected with them by any
bonds of kinship or friendship, they had forgotten to mention them. There
exists, accordingly, even in such a comparatively small tribal community as
that of the Logoli, not a single native familiar enough with the entire clan-
system of the tribe to be able to give a complete inventory of the clans and
of their respective genealogical relation to the tribal-ancestors.

In view of this state of affairs one might assume that the various infor-
mants would tend to exaggerate the importance of their own clan. As a
rule, however, this was not so. The assertion, for instance, made by the
members of the Mavi clan that as descendants of the eldest son of Mulogoli’s
great wife they were the most important clan in the tribe, was readily
confirmed by the Yonga. These, in turn, never tried to make a secret of
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the fact that Yonga was mercly a junior son of Mulogoli’s seccond wife, nor
of the fact that, following his quarrel with Kizungu, he fled to his elder
half-brother Mavi to seek his protection. Similarly the Muku admitted
to be but a small clan which a few generations ago had afhliated itself with
the Yonga so as to benefit from the protection which this more powerful
clan could grant them. '

The genealogical knowledge of the average native of young or middle age
is limited to the names of his own and his mother’s clan, as well as to
four or five ancestral names in the paternal and to two or three in the
maternal line. Formerly it 1s said to have been a popular pastime among
the young men when sitting round the nightly fire in their esimba to
question one another about the names of their ancestors, the idea being to
answer as quickly as possible and to continue the list of ancestors as far
back as possible. The questions were asked and the answers given 1n the
following standardized manner:

Question: Dada wowo nivwaha? Who i1s your father?
Answer: Atonde.

Question: A Atonde? (The father) of Atonde?
Answer: Mapule Ugwegwe.

Question: A Ugwegwe?

Answer: Ugwegwe Avavanza.

Question: A Avayanza?

Answer: Vayanza Vagavo.

Question: A Vagavo? &c.

As this brief survey of the clan traditions of the Logoli shows, the prestige
of a clan is determined, first of all, by its age and its genealogical relation
to the tribal ancestor and, in the second place, by its numerical strength,
i.e. its rate of growth. With the Mavi both factors are combined, thus
securing for it a privileged position in the tribal community; while in the
case of the Yonga it appears to be their fecundity and virility which caused
them in the course of time to overtake and outgrow the Sali, Muku,
Saniaga, &c., the founders of which clans, ail of them being brothers of
Yonga, were at least of equal importance to the latter.

Among the Tiriki (1932: 17,178 heads) who adjoin the Logoli in the east
I compiled a list of thirty-four clans. A striking feature of this list 1s the
large number of clan-names identical with those recorded among the
Logoli (cf. above, p. 58):

1. Dura 9. Marama 17. Musali
2, Gisigi 10. Mavi 18. Rhimbuli
3. Gove 11. Mbo 16. Salia

4. Ixava 12, Mohia 20. Samia

5. Kisindi 13. Moli 21. Sanga

6. Loxova 14. Moniiri 22. Sianiaga
7. Luxombe 15. Mudede . 23. Suva

8. Malava 16, Mugombero 24. Zidzudza
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25. Yiriga 29, Vaiyi 33. Xombwa
26. Zirima 30. Vala 34. Xuvera
27, Zitsiola 11. Vuka

28. Zivo 32. Xadiri

The two largest and most important of these clans are the Loxova and
the Mbo; from their ranks the most influential clan-heads were formerly
chosen. The clans of the Dura and Mudede are said to have come at a
later date from Bunyole, while the Kisindi, Mavi, Rhimbuli, Salia, Sanga,
and Zirima are supposed to have come from Maragoli. Apart from these
clans which only subsequently joined the tribal community but which both
in language and in custom have been completely assimilated by the Tiriki,
all the other clans are said to have ultimately descended from Mudiriki.
This tribal ancestor, however, appears to be of a more or less mythical
nature. The ancestor who figured most frequently in the accounts of my
various informants was Lulidzi, under whose lead the Tiriki left South
Kavirondo, crossed the gulf, and migrated to North Kavirondo. Lulidzi’s
grandson, Nandunda, had a numerous offspring the different branches of
which separated, thus becoming the founders of the present clans. Loxova,
Mbo, &c., accordingly appear to have been sons of Nandunda.

Among the Idaxo (1932: 6,857 heads) I was given a list of nine clans
(tsimbia) and a large number of lineages (vilivwa):

1. Magambe 2. Manyifi 3. Masava
(a) Vwandia (a) Twehe (a) Navuli
(b) Amasa () Ngose (b) Zimahatse
() Sunditu (¢) Anyoma (¢) Anyonga

(d) Ziasuli (d) Afiriga (d) Amagole

() Kwese (¢) Natanya (e) Muitsyula

(f) Sagala (f) Nyundu (f) Mugare
(g) Afitsa (g) Afilagaya

(k) Muxuvi

4. Muhali 5. Musali 6. Nyivu

(@) Igingwa {a) Mwaxa (@) Kule

(b)Y Amidede (b) Xinasimba {(h) Huga

(¢} Lusivwa () Ximega (¢) Malava

(d) T'salatsala
(¢} Isimbi
(f) Adjisila

(d) Nambago
(e) Lisalidza
(/) Ligunda
{g) Muyanzi
(k) Vasie

(1) Namugambi
() Xanga
(kY Lwidji

() Mbuguli
(m) Madali

(n) Amugahya
(o) Ndjeli
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7. Zangala 8. Zigulu 9. Zumuli

(a) Ngove (@) Amuhaga (a) Anasie
(b) Ayemi (b) Zilima (b) Andaye
(¢) Amwendwa (¢) Djengo () Amulongo
(d) Amusembe {(d) Emuxu {(d) Amahera
(e) Asigunga (e) Asere
(f) Ambale (f) Kiduyi
(&) Amahani (g) Asihigwa
(#) Amudaho (k) Gasionami
(7) Avwanifili (i) Amugondi
(7) Asilwa () Amuvuga
(®) Amavusi (k) Amusongu
({) Axwana (/) Naxati

{(m) Vanuli

{n) Visaho

(0} Avuduxa

(p) Adjihayo
(g) Aluhove

Among the Tsotso (1932: 8,457 heads), collating the results of re-
peated inquiries, I recorded a total of twenty-two clans: Hobole, Kiviywa,
Kovero, Mani, Manyulia, Matioli, Mukaya, Mweitjye, Mwende, Ngusi,
Nyakwaka, Sumba, Ziambitsi, Ziamusingiri, Zianda, Zibo, Zibul,
Zirumba, Zisira, Ziveye, Tamanyini, and Unonya, four of which (the
Matioli, Mweitjye, 'l'amanyini, and Unonya), however, seem to be con-
siderably larger than the other ones.

Among the Marama (1932: 18,957 heads) I took down the names of
fourteen major clans: Erekyeya, Ero, Lugoxo, Mahongoyo, Mumbia,
Muxula, Suva, Zahanga, Ziemi, Zirotsa, Tahi, Tere, Tjenya, Tsetse, and
of the largest of these clans, the Muxula, I listed again stx sub-clans @in the
order of their size): Mumbia, Ndulusia, Mutjelule, Mukolwe, Atsulu,
Eyinda, who, however, do not intermarry. Among the Marama, minor
clans who do not trace their descent from the common tribal ancestor but
who have only later on joined the ranks of a larger tribe are referred to as
emikuru, i.e. veranda-poles, because they support the big clan and lend
additional strength to it in the same way as the veranda-poles of the
circular native hut support the structure of the roof.

A list comprising a total of sixty clans I compiled among the Vugusu.
In 1932 they numbered 51,079, including a few minor groups of alien
extraction, such as the Tadjoni, the Ngoma, and others. The names of the
Vugusu clans are:

1. Afu 7. Gitwika 13. Kuta
2. Alo 8. Ttu 14. lL.ago
3. Embo 9. Kiavi 15. Leyi
4. Enere 1o. Kimueyi 16. Lisa
5. Etjalo 1. Kiveti 17. Liuli
6. Gamkoni 12. Kunga 18. Lukulu
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19. Lunda 33. Refu 47. Tiemwile
2zo. Luondja 34. Sakali 48. Uma
z1. Malidja 35. Sava 49. Vidjadji
22. Meme 36. Sefu 50. Vulo
23. Moyayo 37. Segese 51. Vuya
24. Muki 18. Senya 52. Xisa
25. Mukoya 39. Sime 53. Xoma
26. Muna 40. Simisi 54. Xondjo
27. Musomi 41. Sivadjuo g§5. Xone
28. Mutiru 42. Sombi 56. Xuami
29. Muyonga 43. Songe §7. Xulalua
30. Mwaya 44. Taxwe 58. Yaya
31. Mweya 45. Tedjo 59. Yemba
32. Nayngali 46. Tiemayi 6o. Yundo

All these sixty clans are independent exogamous groups. Only three of
them—as far as I could discover—have, in turn, split into two sub-groups
each. At present these are about to become independent clans and to inter-
marry. Members of these three clans refer to themselves by two names,
that of the former joint clan-unit and that of the founder of the sub-group.
These sub-groups are:

1. Of the clan of the Gitwika (7):
(@) Gitwika va Kitanga
(6) Gitwika va Kwangwa

2. Of the clan of Musomi (29):
(@) Musomi vamae
(6) Musomi vayasele

3. Of the clan of Vuya (51):
(@) Vuya vaolo
(&) Vuya vaxufwe

Although all these clans claim to have descended from Vugusu, none of the
old men was able to state the exact gencalogical relationship between his
clan ancestor and Vugusu. All that seems to be known about Vugusu is
that he had four sons and four daughters who are said to have married one
another. The names of the four sons are: Maina (or Mayina), Mango,
Malava, and Mungoma. As to-day none of these four names occurs as a
clan-name among the Vugusu, it appears that even the oldest of the now
existing clans were established only by the descendants of these four sons.

In addition to these sixty Vugusu clans seventeen other clans are Iiving
in the three Vugusu chieftaincies (Kimilili, Malakisi, and South Kitosh).
To-day these clans, too, form part of the Vugusu tribe:

1. Djemuluku 7. Meywa 13. Tjambayi

2. Kafisi 8. Muhongo 14. Vangadji

3. Kovolo 9. Samo 15. Viiya

4. Kuvuayi 1c. Sapalo 16. Wande

5. Matiri 11. Saniaga 17. Yumbu (from
6. Maxuli 12. Sioya Kakalelwa)
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Among the Wanga (1932: 26,187 heads), finally, only twelve clans of a
total of thirty consider themselves as descendants of Omuwanga, whercas
the remaining eighteen have immigrated at a later date and submitted to
the political leadership of the Wariga clans.” The names of the twelve
original Wanga clans are:

1. Xitsetse 6. Yundo 9. Mukalano
2. Murono 7. Mbatsa (Mukalalu)
3. Tende (Wambatsa) ro. Mboli

4. Munyafu 8. Mu/etjere 11, Sereme

5. Namaagwa 12. Tjitedji

According to the traditions concerning the Wanga chiefs (cf. vol. ii), the
first seven of these twelve clans were founded by the sons of Omuwanga,
while the remaining five are possibly the sons of one of Omuwanga’s junior
wives; Sereme is said to have been Omuwanga’s youngest son. With the
exception of the Murono (2) and Mbatsa (7), who form independent
exogamous groups, all the other clans are sub-groups of the Xitsetse;
they still consider one another as being too closely related for them to
intermarry. Accordingly, they must either intermarry with the clans of the
Murono or Mbatsa or with any of the immigrated clans. As to the latter,
I have for the greater part been able to record not only their names but
also the locality or the tribe from which they claim to have come:

Djero (it was their office to bury the Wanga chiefs).

Kalivo.

Kana (came from Alego in the Luo country but are Bantu).

Koluhi (came from Maragoli together with the Wanga, to-day a
particularly wealthy clan).
5. Lega (came from Sangalo).
6. Madiru (came from Bugishu on the western slopes of Mount Elgon).
7. Manga (came from Malakisi).
8. Moira (came from Mbori).
9. Muende,

10. Mulembwa.

11. Nadzin (came from Sangalo).

12, Nefieni (came from the north-west, lived formerly in Uganda).

13. Ngari {came from Samia and Marrach).

14. Sikava (came as servants of Omuwanga).

15. Tove.

16. Vuka.

17. Wesia (came from Uganda).

18, Xami (came from Ewali on the lower Malakisi Rlver)

- N -

' Cf. K. R. Dundas, 1913. The list of Wanga clans quoted there by Dundas
(which unfortunately I did not have with me when in the field) largely agrees with
the information gathered by me. In addition to the clans listed by me it contains 4
sub-clans of the Xitsetse and 2 clans who joined the tribe later on, the Mwima and
the Mwika. Of the 18 clans listed above, Dundas mentions the numbers 1, 2, 4, 3,
10, 12,14, 15, 17, and 18 (some of them with a slightly different spelling); the other
8 clans are not contained in his list.
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As will be seen from the above data, a new clan can originate in a number
of different ways. By far the most frequent cause which we encounter in
the clan traditions is a quarrel between two brothers of the leading family
of a clan, or even a serious clash between two ordinary clansmen leading to
the formation of two parties within the clan community and, finally, to an
open breach between them.

The weaker party or—as seems usually to be the case—both parties
thereupon leave their former common domicile and migrate in opposite
directions. From now on they form two separate clans which no longer call
themselves after their former joint clan ancestor but usually after the man
under whose leadership they migrated to their new abode. However, they
do not adopt this new clan-name immediately after having severed their
affiliations with the other half of the clan but only after one or even several
generations have passed. For a time they retain the old name along with
the new one, as in the case of the above-mentioned Vugusu sub-clans, the
different sub-clans of the Logoli, &c. Gradually the old name falls into
oblivion and so the common origin of the two sub-clans is no longer recog-
nizable by any outward sign. As long as the feud between the two sections
of the former clan continues, no relations of any kind are maintained
between them (cf. below, p. 189 sq.). Every member of the one group
observes a strict avoidance (Lurogoli: omugiru, Luvugusu: gumusiru) towards
every member of the other group, the avoidance going so far that members
of the two groups may not even talk together when they happen to meet
at the homestead of a third party, nor may they both take part in a common
meal (cf. below, p. 191). If the two new clans do not live at such a distance
from one another that they have lost contact, a ritual reconciliation sooner or
later takes place between them and therewith also a resumption of their
mutual social relations (cf. below, p. 256 sq.). They continue, however, to
live as two clearly distinct and independent groups. As long as the con-
sciousness of their mutual relationship is kept alive by the memory of their
common fathers or grandfathers, they will observe the rule of exogamy,
i.e. they refrain from intermarrying even after they have terminated their
feud (avoidance). Only after several generations, when the memory of their
joint ancestors has begun to fade, would the bond of exogamy gradually be
broken. The first step would be tacitly to condone the marriage with a
‘sister’s daughter’ (Luvugusu: omwiwana) of the other section of the clan,
i.e. a girl whose mother came from that clan. If such a marriage remains
without evil consequences, both for those directly concerned and for the
wider circle of clansmen on either side, such marriages are repeated. After
another generation or two one would venture to go one step farther and
enter into direct marital relations with the other clan. The number of
generations which will pass until the two sub-groups of a clan, after having
set up an independent existence, will begin to intermarry, seems entirely to
depend on the strength of the clan traditions. In the case of politically
leading clans that have kept their clan history alive so as to strengthen their



68 ELEMENTS OF KINSHIP STRUCTURE

prestige in the tribal community (as the clans that have sprung from the
sons of Omuwanga, or the four sub-clans of the Mavi among the Logoli,
cf. above, p. 59), the sub-clans still continue to form one exogamous unit,
apparently because the authority of the common clan ancestor is still so
strong and the memory of him so much alive that his descendants would
not dare to ignore the fact of their common descent by infringing the laws
of exogamy. Among the less tradition-minded clans, on the other hand,
sub-groups that have come to live as territorial units will tend already after
a few generations (i.e. after the last member of the former clan community
has died) to establish their independence also with regard to the rules of
exogamy by entering into marital relations with the other sub-groups of the
main clan.

A characteristic example showing how, as a result of a quarrel between
two brothers, a clan may split up into two new and independent sub-clans
I have quoted already in connexion with the account of the Logoli clans
when referring to the quarrel between Yonga and his brother Kizungu
(cf. above, p. 59). In that case the quarrel even led to a prolonged blood-
feud between the two groups concerned and, finally—the other clans taking
sides—to a splitting up of the tribe into two parts. In a corresponding
manner the two sub-clans of the Yonga, the Yose and the Gimuhia, have
come into existence, viz. as a result of a quarrel which Yose and Gimuhia
had with one another while they were drinking beer. Yose boasted to his
younger half-brother of the fact that he was the son of Yonga’s great wife
and Gimubhia only that of his junior wife. And so they separated from one
another. Yose and his family moved towards the west, and Gimuhia and
his followers started off towards the east. To-day both clans have resumed
friendly relations, but they still consider one another too closely related
to intermarry.,

An interesting account of a quarrel between two brothers which led to
the origin of new clans and of the subsequent reconciliation between the
two groups, I received among the Marama:

‘Mukolue and Mumbia, two of the six sons of Muxula, had a quarrel with
one another, in the course of which Mukolue destroyved Mumbia’s village,
killing many of the latter’s children. Before Mumbia died he said that he did
not wish to be buried in his own village but at Evulambalo, the village of his
wife’s kin, out of grief over the fact that his own brother had killed him (i.e.
his offspring). After Mumbia’s death, Mukolue’s clan was virtually haunted
by ill fortune, meeting with nothing but failure both in warfare and in
elephant-hunting. So Mukolue consulted a diviner who advised him to have
the bones of his deceased brother dug out again and to stage a big feast for
him, such as is customary when somebody is installed as a clan-head. He
gave orders for a young bull to be killed, and then anointed its hide and the
excavated bones of his brother with fat. Then he appointed an o0ld man who,
armed with a speur, the headgear (efimwata) and the ivory armlet (omukasa)
of a clan-head, went mside the hut and ceremonially placed these insignia of
clan leadership beside Mumbia’s bones which had been carefully spread out
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on the hide of the bull. Thereupon the bones were buried. Mutjelule, one
of Mukolue’s brothers, had never approved of the former’s fight against
Mumbia and had urged him to take the advice given him by the diviner.
After the consecration and ritual burial of Mumbia’s bones by Mukolue the
Avamumbia and the Avakolue became friends again. Axuta, Mumbia’s son,
returned from his mother’s clan and continued the clan of his father. To-day
--s0 my informant added—when the old men of the Muxula clan quarrel
with one another, the peaceably minded among them try to pacify the dis-
puting parties by reminding them of the quarrel between Mukolue and
Mumbia and the disastrous consequences it entailed.’

Among the Vugusu I was given an account of the splitting-up of a clan
into three different sub-groups. The Mweya—so I was told—had formerly
(when they still lived to the north-cast of Tororo) formed one clan com-
munity. Then one ‘son of the Mweya’ whose mother belonged to the tribe
of the Tadjoni migrated towards the east and joined the Tadjoni (then
living near Sangalo), whose customs and dialect he adopted. As the
Tadjoni could not pronounce his name properly, they called him Mumeywa,
and so it came about that his descendants adopted this name for them-
selves. To-day this section of the Mweya clan is called Vamweya Vameywa.
It forms only a small group of a few score of men who live among the
Tadjoni.

Some time after the secession of this branch of the Mweya the other
Mweya, who had remained behind at their former abode, staged a hunt.
While on their way, a member of one of the ‘junior houses’ boasted that he
was much quicker in climbing a tree than the sons of the senior house. A
member of the senior house accepted the challenge, and so they held a
contest in tree-climbing. The challenger, however, lost, and in his anger
he speared his brother up in the tree. This led to a blood feud between
the two houses of the Mweya and to their separation. The kinsmen of the
challenger migrated to the low-lying regions of Kitosh, while those of the
brother that had been speared moved off in an easterly direction. They
finally arrived in the neighbourhood of Kimilili, where they settled on the
high ground at the foot of Mount Elgon. To-day the two sub-groups are
called Mweya owa mwalo, ‘the lower Mweya’, and Mweya owa ngaki, ‘the
upper Mweya’. At present the three sub-groups of the Mweya do not
intermarry, because formerly they were one clan (fuyia). However, as my
informant assured me, the Mweya Vameywa (who live among the Tadjoni)
are already beginning to marry the sisters’ daughters of the two other groups
of the Mweya, and it will not be long now before they establish them-
selves as a completely independent clan.

As these examples show, the motives leading to disputes between the
members of a clan and consequently to its splitting up into two sub-groups
can be of various kinds. Such disputes often arose on the occasion of
beer-feasts as a result of contemptuous or slanderous remarks uttered
under the influence of alcohol. Also on the occasion of funeral rites it was
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and still is customary for one group of kinsmen in the presence of all
the mourners to accuse certain persons of having caused their clansman’s
death by the employment of harmful magic (cf. below, p. 495). Theaccused
persons, who are often near kinsmen of the deceased, naturally resent the
charges levelled against them, and so it easily comes to an outbreak of
hostilities within the clan. Chief Mumia assured me that such accusations
raised on the occasion of the funeral ceremonies have always been the chief
cause for the splitting up of clans.

The above account of the origin of the Mweya Vameywa as an inde-
pendent clan points to a second cause for the formation of new sub-clans,
viz. the peaceful emigration of an individual clansman into his mother’s
clan or that of an affinal relative where he would then settle as a so-called
omumenya (a clan-stranger). If he and his issue then permanently remained
among the host-clan, they gradually lost contact with their original clan
until they finally established themselves as an independent clan. Such a
secession of an individual clansman is often due to persistent illness or
economic failure in his family, to his fear of real or alleged evil magic
practised by one of his neighbours, or else to the existence of particularly
friendly relations with his maternal relatives, with those of his wife, or with
the family of a married sister.

A third cause for the formation of new clans, finally, is the natural growth
of the original clan and the tendency of its various lineages to become inde-
pendent units. This tendency of the various lineages to establish their
independence after having reached a certain numerical strength springs
from a pride in their own strength and power and the resulting desire for a
political status of their own {cf. below, p. 493). Moreover, as the number of
clansmen increases, the cohesion of the clan-community is naturally
weakened. The feeling of solidarity and the maintenance of the various
rights and duties (which we shall discuss more fully in their respective
contexts) no longer embrace the entire clan community but tend to be
limited to the members of the different lineages which thereby automatically
develop into sub-clans. From the evidence I have it appears that this
tendency to become independent always begins in the political, legal, and
economic spheres, whereas the various lineages and sub-groups of a clan
continue for a much longer time to observe the laws of exogamy. Among
the Logol, for instance, the four sub-clans of the Mavi (the Nondi, Logovo,
Gonda, and Mutembe) still form one exogamous unit; in every other
respect, however, they have become completely independent clans.

In some cases it may also happen that a lineage is, so to speak, compelled
to establish its independence, because the other lineages of the same clan no
longer wish to acknowledge the bonds of clanship even if there has been no
open quarrel or conflict. Thus several old men of the Givagi sub-clan of
the Yose' told me that they themselves would prefer to form one clan
together with the Yose from whom they have sprung. But the Yose

I The Yose are, in turn, a sub-clan of the Yonga.
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decline to consider them any longer as part of their clan, refusing, for
instance, to stand up for an Omugivagi and to help him when he had done
wrong which had to be expiated. Unfortunately I have neglected to trace
the causes for this peculiar attitude adopted by the Yose towards the
Givagi. It seems probable, however, that the Givagi have a bad reputation
with the Yose (as a sub-clan afflicted with ovulogi cf. below, p. 391 sq.),
while, on the other hand, the Givagi feel too weak to hold their own
against the other, bigger clans.

As the preceding discussion will have made sufficiently clear, the origin
of clans and sub-clans is in no way a completed development but a dynamic
process which is still going on. It cannot, therefore, always be definitely
stated whether a given group constitutes a sub-clan or an independent clan,
whether merely a lineage or already a sub-clan. In this process two ten-
dencies may be observed. The one is that small clans which do not feel
strong enough to maintain their own independence seek affiliation with a
larger clan (cf. below, p. 388), even if they are not linked with it by any
bonds of kinship. The other, opposite, tendency is for large clans to split
up into sub-groups which then tend to become independent, 1.e. to form new
clans. Itis, accordingly, only a certain phase in the process of the develop-
ment of a descent-group which offers the conditions suitable for the
formation and maintenance of a clan community. Assuming that the above
clan-lists are essentially complete, we can use them for making a rough
estimate of the average size of the Bantu Kavirondo clans. 'Thus the Logoli
(of South Maragoli), Tiriki, Idaxo, Vugusu, and Wanga whose population
totals 121,650 have a total of 182 clans. This corresponds to an average of
roughly 670 persons per clan or of 205 adult men (of over 16 years). This
would appear to be the optimum stze of a clan community. The different
factors determining this ‘optimum’ we shall discuss in the second volume
after we have become acquainted with the manifold functions of clanship in
the various spheres of life. '

Having discussed the various causes which lead to the formation and the
splitting up of clans among the Bantu Kavirondo, we shall now turn again
to the structural features of their clan organization. At the beginning of this
chapter we stated that the feeling of solidarity between the members
of a clan finds a clear outward expression in the common clan-name, in the
prohibition of marrying within the group (clan exogamy), and in the
principle—though broken by some marked departures—of forming a
territorial unit and occupying a continuous stretch of land.

Although the clan-name is never used as a term of address, every native
knows the clan affiliation not only of his near kinsmen but also of more
distant relatives, neighbours, and friends. Joint clan-functions, weddings,
birthrites, funerals, circumcision feasts, and other occasions on which the
members of the clan assemble more or less in full number, offer frequent
opportunities of getting to know all one’s clansmen as well as the clan-
strangers (avamenya) living within the clan community, If somebody
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comes to a village or a homestead where he is not known he will, imme-
diately after having uttered the customary salute, state what clan he
belongs to. Only then will he proceed to give an account of where he
comes from and what the object of his visit is. Still to-day the clan-
elders and the clan-heads are able to state not merely the personal names of
all the avamenya living in their clan territory but their clan-affiliation as
well even if there are hundreds of such clan-strangers.

Still more than in the joint clan-name the fecling of clan-solidarity or
cohesion manifests itself in the classificatory use of kinship terms. As
in all classificatory systems of kinship terminology, the terms for father,
mother, brother, sister, son, daughter, father’s sister, mother’s brother,
&c., refer not only to the physical relatives designated by these various
terms in the English system of kinship terminology, but to all members of
the clan community who by their sex and their generation correspond to the
physical relations to whomn the respective terms primarily apply. Thus the
term baba wange, ‘my father’, 1s used with reference to all married men of
the speaker’s own clan who belong to the generation of his physical father,
but he cannot use it with reference to married men of other clans. Some-
times people salute not only their ‘clan-fathers’ by the term baba but also
their father-in-law or even unrelated men of other clans who belong to their
father’s generation, instead of using the customary term of address,
omukulundu (elder). The term baba has, in these cases, the connotation of
particular respect. When employed in talking to a man of another clan,
however, it can never be used in connexion with the possessive pronoun
wange (my). But even in such a loose way the term daba can never be used
with reference to or when addressing one’s mother’s brother or any classi-
ficatory mother’s brothers, who must always be addressed as koza (Luvu-
gusu: xotja). If one wishes to distinguish linguistically between one'’s
physical father and a classificatory one, one can do so by referring to the
former as baba wange (my father) and to the latter as daba wetu (our father).
By the differential use of the possessive pronoun it is, correspondingly,
possible to distinguish a physical brother or a physical sister from a classi-
ficatory clan-brother or clan-sister. Furthermore, the Logoli use the term
amitu indiscriminately both for a physical and for a clan-brother. But if
they wish to make it clear that they refer to a physical brother, they use the
term amwavo which designates only the full brother of a man or the full
sister of a woman (cf. below, p. 87). Correspondingly, the term mbozo
refers in the first place to the full sister of a man (or the full brother of a
woman respectively), whereas the term mbozua refers primarily to a half-
or clan-sister (or a clan-brother respectively). :

In the Vugusu dialect the term wanda yase means ‘my brother’ or ‘my
sister’ (used by both sexes); if, however, the Vugusu wish to stress that they
talk about a half-brother (i.c. a son of one’s father by another wife), they
refer to him as wanda yase owe xuluyia, my brother of the yard (i.e. a
brother who belongs to the homestead, but is not a son of his own mother).
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A full brother 1s referred to as omwana wa mayi (child of the mother), a
half- or clan-brother, on the other hand, as omwana wa papa (child of the
father).

Every clansman of one's own generation is, accordingly, addressed
either as wanda yase or as omwana wa papa. If one speaks of a clansman of
one’s own generation, one calls him as a rule either wanda yefwe (our
brother) or omwana wefwe (our child).

The terms for son and daughter (omwana omuyar and omwana omukana
respectively) do not offer such possibilities of distinguishing between a
physical and a classificatory child. But one would not salute a child or
a young person of another clan as omwana wange.

The kinship terms referring to persons beyond the generations of the
speaker’s father or son respectively no longer reflect the notions of clan-
ship. Thus the term guga refers both to one’s paternal and to one’s
maternal grandfather, and likewise the term for grandchild (Lurogoli:
omisukulu; Luvugusu: omwitjuxulu) is used with reference both to the
children of one’s son (belonging to one’s own clan) and to the children of
one’s daughter (belonging to a different clan). If one wishes to distinguish
terminologically between the father’s father and the mother’s father, one
can do so only by using a descriptive circumlocution, e.g. (Luvugusu)
guga osala papa, the grandfather who begot the father, or guga osala mayt
and {Lurogoli) guga yivuli baba, or mama respectively.

In the course of this book we shall describe a large number of situa-
tions which will clearly demonstrate that the classificatory extensions
of the kinship terms along clan-lines are not a merc formality but that
the classificatory terminology is largely accompanied by a corresponding
classificatory kinship behaviour. Towards every person whom one
addresses by the same kinship term one displays, in principle, the same
legal, economic, ritual, and social behaviour though, of course, graded in
accordance with the degree of actual, i.c. genealogical relationship. This
fact presents one of the most essential features of the clan organization
among the Bantu Kavirondo. It ensures that the individual can never
become socially or economically destitute. If his father dies, one of the
father’s brothers, being the nearest classificatory father, automatically steps
into his place; if all full brothers of the father have died, the latter’s half-
brothers takc over all his former rights and duties, after them the classifica-
tory fathers of one’s own lineage, &c. If somebody has no physical brothers
of his own, he will adopt the same behaviour towards his classificatory
brothers (i.e. his cousins of his own clan) which ordinarily he would
observe towards his physical brothers. In matters of minor importance
and as regards the general tenor of kinship behaviour the kinship relations
between physical relatives and those between the corresponding classifica-
tory ones are very much the game even while the physical relatives of a
person are still alive. All that we have said in the preceding chapter about
the typical relations between father and son, brother and brother, as well
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as brother and sister, applies in principle also to the relations between the
corresponding classificatory kinsmen.

A further though very much less significant manifestation of clan
solidarity is the observance of taboos (Luvugusu: gimistlu} on a clan-basis
(see below, p. 200 sq.}). Although the data which I was able to collect on
such clan-taboos are limited to the Vugusu, they occur also, according to
the accounts given by Hobley and Dundas, among the Wanga and the
Nyala (Kabras).! But they are unknown among the Logoli and probably
also among the Nyole and the Tiriki. Most of these taboos prohibit the
consumption of certain plants, including some that ordinarily form part of
the daily native diet, the meat of certain animals, or the milk of cows of a
certain colour. In less frequent cases the prohibitions concern the utiliza-
tion of certain tools and implements,> the wearing of certain kinds of
ornaments (see below, p. 206), &c. Prohibitions to kill certain animals
(e.g. the cobra, certain small birds, lizards, frogs, &c., cf. below, p. 198),
on the other hand, apply to the entire tribal community and not merely to
individual clans.

A violation of any of these taboos is generally believed to cause the
offender’s skin to ‘turn pale’ or to ‘peel off’ and to make his hair fall
out.) As, however, the same sanctions apply to the infringement of any
kind of ritual prohibition they stand in no particular relation to the clan-
taboos. Among the Vugusu, most of the clans have not only one but
several food taboos, and many different clans have one and the same pro-
hibition. As these clans, however, do not regard themselves as related
to one another, it would hardly seem that the origin of their common
taboo dates back to a time when they still formed one joint clan. If
this were so, the consciousness of a kinship bond between them would
probably have been kept alive along with the common taboo. Besides, it
would certainly manifest itself in a special attitude which such clans would
still maintain towards one another. Tt seems rather that these clan-taboos,
which do not bear any pronounced totemic features, originated in each case
from a rule made by one of the more influential clan-ancestors. Having
attributed a case of serious illness or an epidemic to the consumption of
the particular food or dish (doing so probably on the strength of 2 diviner’s
diagnosis) he forbade his children and their offspring to eat of it. At the
same time he imposed a curse upon anybody who might disobey his order.
In cases where the taboo does not refer to a food but to some other kind of

I Cf. K. Dundas, 1913, pp. 39, 59 sq., and 65 sq.; furthermore, C, W. Hobley,
1903, p. 346 sq.

# Cf. K. Dundas, 1913, p. 66: ‘Members of the Muhini clan . . . may not allow a
jembe handle {their totem} to touch their sleeping skins. Should this occur, the
handle, after detaching the jembe, must be taken outside the hut and burnt (it may
not be burnt inside the hut); and a goat, a black one for preference, must imme-
diately be slaughtered.’ .

3 Cf. also Hobley, 1903, p. 347: °. .. the eating of a totem animal is not thought to
be followed by death, but only by a severe skin eruption.’
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abject, this probably had been instrumental in causing an accident or some
sther kind of misfortune of particularly grave consequences.

This explanation is not only supported by the statements made by my
native informants on the origin of their clan-taboos {cf. below, pp. 201 sq.
and 206), but also by the fact that personal avoidances (which are also called
ogimisilu) are brought about in exactly the same manner even to-day (cf.
below, p. 204). Itis further in agreement with the method of association
which prevails in all magico-religious notions entertained by the Bantu
Kavirondo. If—so they would argue—a person after having consumed a
certain dish (say the milk of a grey-spotted cow) falls violently ill and if, all
circumstances of the case having been duly considered by the diviner, the
illness cannot be explained as a result of evil magic or ancestral wrath, a
dangerous relation must exist between the milk of cows of such a colour
and the entire clan of the patient, and not merely between that particular
milk and the particular individual who fell ill after having drunk of it. To
=scape this danger, all clansmen must henceforth avoid the milk of such
ZOWS.

Whether such a ritual prohibition is obeyed at all, how strictly it is
observed, and for how many generations it is kept up, depends, of course,
upon the influence wielded by the clan-elder who tabooed that particular
dish (or whatever else it may have been), i.e. upon the power which his
clansmen attribute to his curse. The stringency with which these taboos
are observed varies greatly therefore among the different clans. Moreover,
all such clan-taboos can be evaded or their violation rendered innocuous
by certain ritual observances (cf. below, p. 201), resembling those by which
a curse can be neutralized.

In this connexion we must also deal with the notion that the various clans
possess certain qualities of character as well as peculiarities of a magico-
religious, physical, and biological nature. A number of clans thus have the
reputation of being greedy and insatiable, others of being easily irritable or
quarrelsome, still others of possessing a cunning or underhand character.
In most cases such attributes refer to qualities which become apparent in
the mutual relations between the clans, in their economic, legal, and social
dealings with one another. As regards the magico-religious sphere, a
number of clans are reputed to own particular gifts, e.g. as rain-magicians,
diviners, circumcision doctors, &c. (cf. below, p. 347). Perfection in these
offices or arts cannot be acquired by instruction alone, but requires the
presence of an inherited disposition which, having for generations re-
mained latent, suddenly breaks forth again. The person to whom that
happens is then possessed by the mysterious force that craves for its realiza-
tion. He suffers from heavy dreams and nightmares brought about by
visitations of his ancestral spirits; he is seized by fits in his arms and legs,
suddenly begins to shake all over his body, to dance about wildly like a
madman, to refuse any kind of food, &c. All these symptoms, however,
stop immediately the victim receives instruction in the particular art the



76 ELEMENTS OF KINSHIP STRUCTURE

disposition for which he has inherited and which, in his particular case,
has chosen to break forth (cf. below, p. 243).

The latent disposition for practising such arts is inherited not only in the
direct male line but can be passed on also to a sister’s son or a daughter’s
son. 'The ownership of these various arts is therefore not inscparably
linked up with the clan in which they were originally developed.

Apart from such positively valued magical dispositions, a number of
clans also have magical qualities attributed to them which are socially
disapproved of. Thus among the Logoli the clans of the Légovo and
Gimuhia are reputed to be avalogi (witches). This does not mean that
every member of these two clans is suspected of actively practising witch-
craft, but merely that they all possess a latent disposition for witchcraft
which at any time may break forth again. Ordinarily, their reputation of
being avalogi does not seriously prejudice their relations with the other
clans. In cases, however, where a father is suspected of practising witch-
craft, his children will encounter considerable difficulties in finding a wife
or a husband respectively. They are often compelled to marry into distant
clans or even into a neighbouring tribe where no one has knowledge of the
qualities attributed to their fathers (cf. below, p. 392).

As regards physical characteristics, finally, the natives distinguish
between clans of tall stature and those of low stature, between strong and
healthy clans and sickly ones, between prolific clans and unprolific ones.
Even though it is known and acknowledged that physical characteristics
are inherited 1in both lines of descent, the male line (strain) 1s considered
to be the stronger one, and it is considered normal for sons chiefly to
inherit the qualities of their paternal and, only in the second place, those
of their maternal ancestors. Facial resemblances are recognized and com-
mented upon within the family and also within the lineage but not between
distantly related clansmen or even between all members of a clan.

The notions prevailing on these different points thus more or less
correspond to what can empirically be observed, and it does not seem that
—apart from the notions that have been mentioned—the strong soctological
emphasis on the patrilineal line of descent and the feeling of solidarity
between clansmen has given rise to any particular native theories on the
existence of clan characteristics not based on empirical facts.

CLAN-HEAD AND CLAN-ELDERS

In the preceding discussion of the clan we have repeatedly talked of a
clan-head or a clan-chief. Among the majority of the Bantu Kavirondo,
however, this term does not denote a clearly defined office entailing explicit
rights and duties. The status of a clan-head was, as a rule, tacitly assigned
to that clan-elder who, by his personality as well as by a number of
qualities which we shall presently discuss, stood out among his age-mates
and who, in all matters and on all occasions where the interests of the
clan community as a whole were concerned, proved himself capable of
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taking the lead. A general prerequisite, however, for obtaining leadership
in the clan was advanced age which was socially marked by the institution of
circurncision age-grades (cf. below, p. 373 5q.). The authority of seniors over
their juniors, the principle of seniority, prevails in all social relations among
the Bantu Kavirondo. Generally speaking, itis always the oldest member of
a group of kinsmen whose opinion carries the greatest weight in matters
concerning that group. Adult sons thus show more respect and obedience
towards their father’s oldest brother than towards their father himself, and
after their father’s death his authority is not immediately passed on to his
eldest son but first to his eldest living brother. Consequently, with advanc-
ing age, a person’s effective kinship relations and his membership of the
various social groups increase both in number and in importance. The
entry into every new phase of life thus implies a rise in social status, an
increase in rights but also in duties. Owing to their widely ramified kin-
ship-ties the old men are best suited to rise above the petty interests and
jealousies of the smaller kin-groups and thus to use their influence for the
solidarity of the clan community as a whole and for the maintenance of
peaceful relations with the other clans.

The authority implied in old age is further strengthened by notions
connected with the ancestor cult. One of these is that old age is regarded
as a necessary condition for officiating at sacrifices (see below, p. 285). The
other notion is that spirits remember the treatment afforded to them while
they were still living persons and that they either haunt and trouble or
spare and help their living relatives according to the treatment received.
Old men, therefore, are more than others feared as potentially troublesome
spirits, a fact which considerably adds to their authority. Their power of
uttering a curse, and especially a dying curse, is an all-powerful sanction at
their disposal.

If, however, among the old men of a clan there was no one whose
qualities of leadership stood out noticeably from those of the average elders,
there was no generally recognized head in such a clan but merely a council
of clan-elders in which several of the influential old men jointly kept
the balance. Such a clan community, however, was then particularly
strongly exposed to the danger of splitting up into several sub-groups,
for, according to the unanimous reports of my informants, one expected
from a traditional clan-head above everything else that he showed himself
capable of preserving the peace among the clansmen. Among the Vugusu
the leading elders of a clan are called avagasa, i.e. ‘men who talk gently and
wisely and who can make the people listen and return to reason when they
want to quarrel or fight’.? A son who, as a herd-boy, begins to show reason

! Such a willing and uncompromising submission of the natives to a strong per-
sonality, based apparently on the same kind of suggestibility, one encounters occa-
sionally also in their attitude towards Europeans, even in those cases where the
authority of the latter is not backed by any visible or tangible sanctions. Cf. also
Hobley {1929, p. 120), who writes about the relations existing between a certain
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and the ability to make his age-mates follow him in the various activities
in which herd-boys indulge, is pointed out by the elders as a future omugasa.
They welcome his presence when he comes to sit near them and listen to
their stories of long ago. When he has become an old man he acts as an
omuseni, i.e. he is called to speak to and comfort the people when they
assemble after a funeral to distribute the property of the deceased, to
decide who should inherit the widows, and to settle claims and debts. The
death of each clansman is a critical moment for the preservation of peace
within and between the clans, as it invariably leads to accusations of witch-
craft or sorcery as being the cause of the death that has occurred. Itisthen
the duty of the omuseni to forestall the effect of such accusations by
pointing out that all people are born into this world to die and that people
should not harbour grievances and accuse one another of sorcery, as such
an attitude will merely increase the sorrow that has overcome them.
The omuseni usually winds up his speech with a review of the great deeds of
the clan and with exhortations to live up to that tradition and to forget
petty quarrels for the sake of peace (cf. below, p. 492 sq.).

Similarly, the omugasa is expected to speak for unity when legal disputes
are discussed before the elders of the olukia. When homicide or murder
has occurred and the kinsmen of both parties insult one another and show
impatience to fight, he persuades them to give and accept compensation.
The degree to which he succeeds in such efforts determines his recognition
as a leader.

A further quality that in the past made for clan leadership was the reputa-
tion gained as a warrior. Both among the Vugusu and the Logoli the
memory of the clan-heads of the past is closely associated with accounts of
their deeds as warriors. Their respective successes were measured in terms
of the number of enemies they had killed and the head of cattle raided by
them or under their lead. The more somebody during his youth or in the
prime of his life had excelled as a warrior, the more weight his opinion
carried when later as a clan-elder he joined in the discussion as to whether a
raid should be undertaken, a clan-feud terminated, or an alliance concluded

Government official and the natives of Kavirondo: ‘He was one of those rare beings
gifted with an uncanny influence over natives. . . . A man of few words, very
reserved, even to his closest friends, his native interests absorbed him, 2nd his power
over those with whom he came in contact was immense. He never raised his voice,
he gave orders almost in a whisper, and the recipient would immediately rush off to
carry them out.” Referring to another European he writes: ‘His manner was very
repressed, he would listen pattently to a long story of some grievance, ask a question
or two, and then mumble something in a rather whimsical way, and the natives
would go off quite happy and do exactly as he directed. It was all the more remark-
able as he was not a personage of striking mien, was generally untidy, grew an
unkempt beard, his voice carried little conviction, and he was not a brilliant linguist;
but there it was, he had the power of imposing his will upon all natives with whom
he came in contact and without apparent effort on his part.” The authority of the
traditional clan-heads, especially when acting as arbitrators, appears to be based on
the possession of mental and moral qualities of a sirnilar nature,
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with another clan or tribe. As long as he was still an active warrior he
could act as a leader in actual warfare, but he did not yct cnjoy any authority
in the council of clan-elders. Actually, however, so I was told, the
warriors did not always submit to the wishes and decisions of the old men,
but at times engaged in raids and wars either without consulting the
opinion of the elders or even against their express advice.

Another important function of the clan-head was (and still is) to officiate
at all sacrifices offered to previous clan-heads (cf. below, p. 283). Moreover,
on the occasion of important family sacrifices (cf. below, p. 277 sq.) the clan-
head is summoned in addition to or in the place of the oldest living member
of the family or lineage (cf. below, p. 285). Like the office of the omuseni,
that of the omusalisi (sacrificial priest) requires particular qualities of
character. The omusalisi must be known for his kindness and honesty (he
must be a so-called omuhotjya); he must be past the age of sexual desire,
and also the record of his former sex-life must have been beyond reproach
(he must not, for example, have seduced any married women nor must he
ever have been suspected of sexual perversions); he must always have
observed the customns (amalago) and ritual prohibitions (emigilu) of the clan;
he must never have been suspected of witchcraft (ovulogi) or even of sorcery
(ovuwila). In short, he must be a person without embala, i.e. without any
failures and blemishes in his past and present life, if his sacrifice is to be
favourably accepted by the spirits. That elder in the clan who possesses
these qualities to the highest degree is recognized as the omusalist munene
(the great sacnificer).

An indispensable condition for attaining a leading position in the clan is
economic wealth. One who possesses a large herd of cattle, whose granaries
are always filled, and who has several wives and retainers that can brew
beer and wait on his hosts, will find enough people to sing his praise, and
his homestead will become the favourite gathering-place of all clansmen,
especially of the elders. It is expected of a wealthy man that he can at any
time offer beer to his guests and at frequent intervals also meat, fowls, and
other choice foods. In addition, a wealthy man can gain a more definite
influence over certain of his clansmen by lending them a goat or a sheep for
a sacrifice, a heifer for their marriage cattle, or basketsful of grain if they
run short of food. The person who often receives such a support thereby
assumes certain obligations towards his creditor. He must praise him
whenever he has an opportunity to do so and render him small services.
If he cannot return the loan he must do real work for his benefactor by
herding his cattle, weeding his gardens, and keeping his huts in repair. The
traditional type of ‘retainer’ or servant who is found in some wealthy home-
steads has usually got into that position as a war-captive, as a widower
without children, or as a debtor who could not return his debt. Moreover,
by giving feasts on a clan scale, especially by killing the ‘ox of splitting’, a
wealthy person has a means of gaining popularity among all his clansmen.
Through his right of directing the distribution of meat, he can favour those
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who respect and honour him and who, at the discussion of clan matters,
submit to his views. Finally, as elders of other clans are invited to these
feasts, the wealthy persons also become, in a sense, the representatives of
their clan. When elders of other clans kill the ‘ox of splitting’ they are
invited in turn, or gifts of meat or beer are sent to them which they appor-
tion to their own clansmen. They have thus an opportunity of gaining
influence among their clansmen even when they are the recipients and not
the givers of feasts.

It will be seen then that wealth, especially if wisely used, is a certain
means of gaining prestige and influence within the clan community. The
wealthy person, it is true, has the duty of being generous and helpful to the
needy, but in returnhis homestead and thereby he himself become the centre
of the social life of the neighbourhood or even of the entire clan community.

As this survey of the qualifications expected of a clan-head shows, his
office combined the functions of a judge (or arbitrator) and of a priest with
those of a political leader in the more narrow sense of the word. Although
these various offices or functions were frequently vested in one and the
same person, this was not necessarily the case. It could quite well happen
that, of three or four leading clan-elders, one exercised the greatest judicial
authority, a second one possessed the highest reputation as a sacrificial
priest, and a third one, as a noted warrior, wielded the strongest influence
over the younger age-grades and had the final decision in all matters con-
cerning the political life of the clan, its relations towards other clans. Of
the sacrificial priests of the Logoli who always belonged to the Nondi clan
and who on behalf of the whole tribe offered a semi-annual sacrifice to the
tribal ancestors and gods (cf. below, p. 291), the majority were known mainly
for their qualities as sacrificial priests and not as warriors or judges. On the
other hand, it is obvious that the ideal type of a clan-head should unite
within himself as many of the above-mentioned qualities as possible. A
man who is reputed as a courageous and successful warrior will be better
able to command authority over his clansmen (especially among the younger
people) as a judge, an arbitrator, or a peace-maker than somebody who has
no such record. Similarly, that elder will be most welcome to the ancestral
spirits as a sacrificial priest who in every respect is a worthy representative
of the ‘living section’ of the clan community. The office of the clan-head
is thus, at least in the theoretical conception of the natives, still undivided,
even though in actual life not all of its functions are necessarily united in
one and the same person.

The manifold qualities and functions of the clan-head, and at the same
time the vague nature and scope of his office, are clearly reflected in the
variety of names by which it is designated. Altogether I have encountered
the following terms:

Eligutu (liguvu) linene, the great clan-elder (efigutu also means the support-
ing-post of a hut). Chiefly used among the Wanga, to-day also among the
other tribes in the southern part of the district.
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Omumali wekiruazo, the one who ‘finishes a meeting’ (omumall from
okumala, to terminate, to wind up, to settle; ekiruazo is the council of
the clan-elders). Logoli.

Omugasa munene, the great arbitrator, the peace-maker, the wise man, &c.
Vugusu, northern part of the district. Not used in the south.

Omulatji wamaxuva, the one who settles matters of public concern. Nyole.

Omusalist munene, the great sacrificer. Logoli.

Omumali wemisango, the one who winds up the sacrifice. Logoli.

Omukulundu munene, the great elder. Logoli.

Omunene wetu, our great one. Logoli.

Omunene wovulwani, the great one of the war. Logoli.

Omundu mudikilu, the important man (kudukila, to arrive at, to reach (the
goal)). Logoli.

As the above account implies, the clan-head had no clearly defined rights
and duties 1n relation to his ‘subjects’. With the exception of the members
of his own lineage he had no right to interfere with their ‘personal’ or
family affairs (for instance, the question of their marriage, the settlement
of their legacy, &c.). He could not demand any tribute from the people of
his clan, nor was he entitled to employ thetr services for his personal
benefit. Nor was the clan-head entitled to or given a share in the legacy
of other clansmen, unless the deceased happened to be a close kinsman of
his, in which case he would receive his share not qua clan-head but qua
kinsman. It was, however, and still is customary voluntarily to send a
piece of meat to the clan-head as well as to the other influential clan-elders
whenever a ritual killing has been made, or a potful of beer whenever beer
is brewed for one of the numerous ritual or ceremonial occasions which
constantly arise in the normal run of life. Furthermore, the clan-head has
the undisputed privilege to take part in every beer-feast, even if he has not
been expressly invited to attend. On the other hand, no harvest dues or
tributes are sent to the clan-head, not even by clan-strangers (avamenya)
residing on clan-lands.

The voluntary making of gifts or the rendering of tribute to the clan-
head serves the donor’s own interests. By winning the favour of the clan-
head and of the other influential clan-elders, a man can more readily rely
on their help and sympathy if he should have a legal dispute with another
clansman or if he needs the support of his own clansmen in dealings with
his wife’s relatives, &c. Economic wealth, accordingly, is not only a pre-
requisite of political leadership but to a certain degree also a consequence
thereof, for in a clan community of average size these voluntary gifts run
into quite a considerable total.

Under traditional conditions the clan-head could on certain occasions
summon the clansmen to accomplish such work as served the interests of
the entire clan community. Among the Logoli, for instance, in case of a
serious harvest failure caused by a drought, locusts, or a similar disaster, he
could call upon all clansmen to clear and cultivate a strip of bushland or
fallow. The crops yielded by such jeintly cultivated fields, known by the

G



82 ELEMENTS OI' KINSHIP STRUCTURE

name of elilimilu, were then distributed among all clansmen under the
supervision of the clan-head (cf. vol. ii). After the first harvest the elilimilu-
land was shared out to individual families and henceforth taken under indi-
vidual control like other family lands (cf. chapter on land-tenure, in vol. ii).

Among the majority of tribes the clan-head was not formally appointed
to or installed in his office. As his followers and supporters grew in number,
he steadily gained in prestige until, finally, his authority in the clan com-
munity was taken for granted. An exception, however, appears to have
been formed by the Nyole. Among them the omulatji wamaxuwa, ‘the one
who settles clan matters’, was initiated into his office by having definite
insignia bestowed upon him by the other clan-elders. Altogether there
were three different graded insignia of rank: (1) A long club (omutitjilo
kwe lavusi) which was sharpened at the end and provided with an iron
point like a spear-shaft; (2) a leopard skin, and (3) a fur cap (olusimbi)
adorned with cowrie-shells and the tail feathers of a certain small bird of
rare occurrence. These insignia were handed to the omulatji in three
successive years: first the club, then the leopard skin, and, as the highest
insignium, the fur cap. They were either specially made for him or he
inherited them from a former omulatji. 1f after the death of a clan-head
there was nobody worthy enough to take his place, the insignia were kept in
custody either by his eldest son or another close kinsman of his lineage. The
bestowal of each of these insignia took place in a ceremonial manner.
When the old men of the clan had agreed whom from their midst they
wanted to appoint to the rank of an omulatji, they told the clansmen to
collect large quantities of eleusine for brewing beer and cooking porridge.
When everything was prepared, all clansmen assembled on the oluhia, the
public meeting-ground of the clan. One of the old men handed the club
to the omulatji, while another one admonished him ‘to take good care of it,
to look after his people, and to maintain the peace in the clan community’.
Thereupon the omulatji together with six old men repaired to the hut of his
great wife where, sitting in the evwasi-partition, they emptied a large pot of
beer. The remaining clansmen drank their share of the beer either on the
oluhia or on the yard of the omulatji’s homestead.

Apart from the omulatji nobody in the clan was permitted to carry such a
club or to wear an olusimbi fur cap. If an ordinary clansman had killed a
leopard he could keep its hide in his hut, but he could not don it in public
or appear with it on the oluhia.

Among the Logoli, only the most renowned warrior of the clan, the
recognized leader (omwémilili) in warfare, was outwardly marked by having
special insignia bestowed upon him. The chosen warrior was shaved and
anointed with ghee in the presence of the clan-elders. Then an old warrior
presented him with a head-dress made of cowrie-shells, a ribbon of colobus
skin, and a cloak made of pieces of the skin of various animals. Besides
lending distinction to the war-leader, this ceremony had a magic signifi-
cance. Finger-rings, rare feathers, wristlets, tvory armlets, and spears are
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similar ‘insignia’ of this kind which were ceremonially given to a man
recognized as a war-leader. They were kept by the person upon whom they
had been bestowed, and when he had reached old age were passed on by
him to his eldest son or to another worthy successor within the clan. Such
insignia of leadership, however, seem to have been charms rather than
proper regalia implying a clearly defined status, as they were not outwardly
distinguished from similar ornaments worn by ordinary elders. 'T'hey were
neither limited in number nor clearly graded in importance.

C. MANIFESTATIONS OF KINSHIP

HE patrilineal clan organization of the Bantu Kavirondo is clearly

reflected in their kinship structure. Not only do they distinguish
terminologically between the various relatives on the father’s side and those
on the mother’s side, but also the manifestations of the respective kinship
relations differ from one another in a number of ways. However, despite
the strong emphasis placed on patrilineal descent the group of relatives
with whom the individual maintains effective relations shows a bilateral
orientation. The maternal kin 1s by no means completely overshadowed by
the group of paternal kinsmen. On the contrary, the maternal uncle plays
a very considerable part in a person’s life. On many occasions he fulfils
ceremonial duties towards his nephew. But in economic and legal respects,
too, there exist manifold relations between a mother’s brother and a
sister’s son which we shall discuss in their respective contexts.

If the number of kinsmen whom a native can name and whose exact
degree of relationship with him he can state may be said to indicate the
extent of effective kinship relations, my inquiries have shown that the
paternal and the maternal kin-groups are about of equal size (cf. the genealo-
gical charts in vol. ii). As a rule, however, my informants were able to list
their lineal relatives on the paternal side for two or three generations farther
back than those on the mother’s side. Moreover, where the lineage or the
‘house’ respectively is still an effective kin-group, as among the Vugusu,
the greater emphasis rests with the paternal relatives, with the brothers and
paternal cousins of one’s father as members of one’s own lineage, Else-
where the question where the emphasis of a person’s effective kinship
relations is placed largely depends on whether he has spent his childhood
and youth among his own clansmen {as would ordinarily be the case) or
whether his parents live in his mother’s clan or that of a relative-in-law,
In the last two cases the relations with the members of his own clan are
frequently neglected.

All blood-relations, kinship with whom one can trace genealogically,
are denoted by the common term aviko (singular omiko). All athnal rela-
tives, on the other hand, are classed as avakd (singular omukd).

Effective kinship relations manifest themselves in a number of different
ways of which we can distinguish the following chief types:

1. The kinship term by which the specific relation between two kinsmen
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is terminologically fixed. Some kinship terms are reciprocal, which raises
the question whether in these cases the kinship behaviour between the
persons concerned is also reciprocal. In a few cases the same kinship relation
is rendered by several terms. One of these is then usually considered to be
the ‘proper term’, while the others denote a specific aspect of the kinship
bond.

2. The observance of definite forms of behaviour between certain kinds
of kinsmen. They consist either in various forms of licence (e.g. joking
relationships) or in the display of particular respect as well as in the mutual
observance of permanent or temporary avoidances.

3. The one-sided or reciprocal fulfilment of ceremonial duties in con-
nexion with the ‘rites of passage’ which mark the entry into the different
phases of life (birth, initiation, marriage, parenthood, death), and on the
occasion of ancestral sacrifices, &c.

4. One-sided or reciprocal gift obligations, likewise chiefly in connexion
with the rites of passage. The nature and the value of the gift obligation is
in all cases fixed by convention: 1t is mostly an animal (bullock, cow, heifer,
ox, goat, sheep, or fowl) or a definite portion of a slaughtered animal, and
less frequently a definite quantity of grain (eleusine or sorghum). Each of
these gift obligations is known by a special name (e.g. éxafu eye sitexo, the
cow of the cooking ceremony (cf. p. 43); éxafu eve kumuoulo, the cow which
one owes to the son of one’s father’s brother as a counter gift for having
received a share in the marriage cattle given for his sister; éxafu eye sivexo,
the bull to which a maternal uncle has a claim in the case of his nephew’s
death, &c.). If the non-fulfilment of such gift obligations or their undue
delay leads to disputes between the relatives concerned, the matter is taken
for arbitration before the council of the clan-elders or, in lesser cases, before
a group of relatives on either side.

5. The privilege extended to a blood-relative of a different clan and to
in-laws to settle as avamenya on the land of their kinsman’s clan.

6. Claims to inheritance and succession. The claims to inheritance
extend (a) to the property of the deceased in livestock (cattle, goats, sheep),
() in land, (¢} in utensils of personal and domestic use (weapons, tools and
implements, ornaments, &c.), and (d) to the rights which the deceased
possessed in respect of his wife or wives (on the strength of having paid
marriage cattle for themn). These claims are intimately linked up with the
gift obligations mentioned under (4). Gift obligations that have been
fulfilled result in claims to a legacy and, on the other hand, the share in a
legacy entails gift obligations towards the sons of the ‘testator’. The
principle of full reciprocity which prevails within a major group of persons
both with regard to the gift obligations and to the claims to inheritance,
and which extends over long periods of time, becomes therefore apparent
only when the whole round of gift obligations and claims to inheritance is
viewed in its full context.

The claims to succession extend to all ‘offices’ which cannot be practised
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at random by any ordinary member of the tribe but require instruction in
esoteric knowledge as well as the transmission of special magico-religious
faculties. The latter are frequently linked up with the possession of
definite ritual objects which acquire their magical potency only if their
former owner has handed them over to his successor of his own free will
and in a ceremonial manner. Such offices include those of the rain-
magician, the diviner, the circumcision operator, &c.

7. The paying of mutual visits and the willingness to render help in
cascs of economic distress (e.g. crop failure, &c.) as well as the granting of
mutual support in the realization of legal claims.

The significance attached to the exchange of visits as an expression of an
effective kinship relation is shown by the fact that my informants used to
define the group of persons who maintain eflective kinship relations as
‘those who regularly visit one another’. This means, on the one hand, the
frequent and informal granting and receiving of hospitality in the form of
offering beer and food to one’s visitors as well as of an exchange of minor
gifts. In this connexion must also be mentioned the obligation to attend
all rites and ceremonies performed on behalf of a member of one’s own
kin-group, even if one’s presence at such functions does not involve any
active participation in the ritual procedure. In the accounts given by my
informants of the ritual observances which play such an important part in
the social life of the Bantu Kavirondo, it 1s frequently stressed that a certain
rite cannot be performed unless all blood-relatives (aviko) have assembled,
as the absence of even a single one of them would frustrate the whole rite {cf.,
forexample, below, p. 312). The summoning of all relatives in such cases is
obviously based on the idea of strengthening the ritual status of the person
concerned by making it apparent that he does not stand by himself but
has the support of his whole kindred.

T'he avoidances between certain categories of relatives (referred to under
(2)) form a conspicuous contrast to the exchange of regular visits as a
typical manifestation of effective kinship relations.

The rendering of mutual assistance in the realization of legal claims
extends, of course, chiefly to claims from which the wider kin-group
draws direct or indirect advantages. The wider, therefore, the group of
persons with whom an individual maintains effective kinship relations and
the more firmly these bonds are tied, the more effective also will be the
legal protection which he will get from them and the more securely
established will be his place in the tribal society. If he has a claim againsta
member of his own kin-group, it will, of course, be backed only by that
section of his kinsmen whose legal and economic interests are in some way
linked up with the fulfilment of his claim. Since, however, the various
categorics of relatives (paternal, maternal, and in-laws) form different
groups, each of which has its own specific legal and economic interests,
the individual will in every contingency that may arise always be able to
reckon on the effective support of at least one of these groups. Thus the
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kinship-bonds maintained with one’s mother’s clan (especially the maternal
uncle) will strengthen a person’s position in disputes with members of his
own lineage (his half-brothers, the sons of his father’s brothers, &c.), just
as blood-relatives on both sides will lend active support in all property dis-
putes with one’s in-laws and vice versa. The reciprocal gift-obligations
and claims to inheritance which serve to establish and maintain economic
ties towards one’s kinsmen on all sides thus create a network of joint legal
interests (property interests) substantially assisting the individual in the
realization of legal claims. The discussion of property law and of legal
procedure (see vol. i1) will furnish ample evidence for this state of
affairs.

8. A last manifestation of effective kinship relations is the special status
which both consanguincous and affinal relatives have towards one another
with regard to the tribal law of marriage. While a marriage between blood-
relations (aviko) is under all circumstances prohibited, a marriage between
in-laws is in some cases not only allowed but even particularly desired. In
others 1t is prohibited or at least considered undesirable, although marriage-
prohibitions between in-laws are based on other considerations than are
those pertaining to blood-relations.

D. LIST OF KINSHIP TERMS
AMONG THE LOGOLI

(i) Consanguineous Kin '
1. Dada, avadada, or ise (no plural): father, father’s brother; in the
classificatory sense: every clan-brother of the father.
2. Mama, avamama, or nnya: mother, mother’s sister; classificatory
extension : every clan-sister of the mother.
3. Avivuli: parents (derived from okwivula, to beget, to bear). Omiwuli,
father, begetter.

Avenyumba yange: my parents (literally, those of my house).

Omuwene, avene: father, parents (literally, owners). In some con-

texts it also means ‘clansmen’, i.e. ‘those to whom one belongs’.

6. Omwana, avana: child (of either sex). Refers primarily to one’s own
physical child. Classificatory extension: every member of the clan
belonging to a younger generation than the speaker. The form
omwana wetu, our child, is also used with reference to a clansman of
the speaker’s generation.

=. (Omwana) omuyai, avana avayai: son (male child).

8. (Omwana) omukana, avana avakana: daughter (female child).

9. Omwana omukulundu: first-born child (of either sex). When used
as a term of address omukulundu means ‘elder’. Other terms for the
first-born child are: omwana munene, the ‘great’ child, and omwana
wokutanga, the first child (literally, the child of the beginning).

Al o
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Omwana omuké : the younger child. Refers to the second-born or any
subsequent child with the exception of the last-born child.
Omukdgoti: the last-born child.

Amitu, avamitu: (my) brother (of a man), (my) sister (of a woman).
Amwavo, avdmwavo: (your) brother (contraction of amity wowo?).
Mbozo, avavozo: sister of a man, brother of a woman.

Mbozwa, avavozwa: male parallel cousin of a woman, female
parallel cousin of a man.

Omusiala, avasiala: cross-cousin. Refers primarily to the father’s
sister’s child (of either sex). The mother’s brother’s child is usually
called omwana womifwa.

Omifwa, avifwa: mother’s brother, sister’s child. (Term of reference.)
Koza, avakoza: mother’s brother, sister’s child. (Term of address.)
Senge, avasenge: father’s sister.

Guga, avaguga: grandfather (paternal or maternal).

Guku, avaguku: grandmother (paternal or maternal).

Omisukulu, avisukulu: grandchild (of either sex).

Ekisukulului, evisukulului: great-grandfather (or mother), great-
grandchild. '

(i1) Affinal Kin

(@)
(6)
(c)

(@)
(e)

Omusaza, ava-: husband.

Omukali, ava-: wife, .

Omukaye: great wife (the first wife). Respectful term of address for
any aged woman.

Omukali omunene: big wife, chief wife (same as (c)).

Omukali omuké: young wife, plural wife.

(f) Muhdlikwa, ava-: co-wife (i.e. the woman with whom a wife shares

(&)

()

the same husband).

Mulamua, avdlamua: wife’s sister, a woman’s sister’s husband, a
man’s brother’s wife, husband’s brother, husband’s sister, a woman's
brother’s wife, wife’s brother’s wife, husband’s sister’s husband.
Omukwasi, ava-: wife’s brother, and reciprocally, a man’s sister’s
husband.

Navizara, avanavizara: parents-in-law, children-in-law. Refers to
father- and mother-in-law of both husband and wife, and to a man’s
and a woman’s son-in-law and daughter-in-law.

Navana, avanavana: mutual term of address used by the parents of
a married couple.

(k) (Owo)segwa, ava-: wife's sister’s husband. Husband’s brother’s wife.

AMONG THE VUGUSU

(1) Consanguineous Kin

I.

2.

Baba or papa: father.
Ma(y)i: mother.
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Vasast: parents (derived from xusala, to bear).

Omwana, vavana: child. '

Omusinde or omusoleli: a son before he is circumcised.

Omusani: a circumcised son.

Omtuxana: an unmarried daughter.

Omugogo: a married daughter.

Omuvele: first-born child (of either sex). Also: omuvele omuxulu.
Omutua: last-born child (of either sex). The other children are
referred to by the descriptive term vavana ve hagari, ‘children of the
middle’. The terms omuvele and omutua, however, are only used as
terms of address.

Wanda yase: my sibling (used by both sexes and always in connexion
with the possessive pronoun). Means literally “T'he one of my womb’.
It refers, however, both to physical and to classificatory siblings.
The term omwana wa papa refers always to a half-brother (same
father, different mother), to the son of a father’s brother, or to any
other classificatory brother, but never to a full-brother, who is always
designated as omwana wa ma{y) (mother’s son). Special terms
distinguishing siblings according to their sex do not exist among the
Vugusu. The English terms ‘brother’ and ‘sister’ can therefore only
be rendered by circumlocutions such as wanda yase omusoleli or
omwana wefue owe soleli (our child who is a boy) and wanda yase
omuxana respectively.

Xotja, va-: mother’s brother,

Omuwiwana, vavewana: sister’s child (of either sex).

Senge, va-: father’s sister,

Omuwisengeljanwa, vavesengetjanwa: woman’s brother’s child.
Omwana wa xotja: child of the mother’s brother.

Omwana wa senge: child of the father’s sister.

Standyina, va-: child of the mother’s sister.

Guga, va-: grandfather. The paternal grandfather can be dis-
tinguished terminologically from the maternal grandfather only by a
circumlocution such as guga osala papa, ‘the grandfather who begot
the father’, and guga osala ma(y)i respectively.

Guxu, va-: grandmother (paternal or maternal).

Sisoni, vi-: great-grandfather, -mother, -parents. No distinction
according to sex or lineage. The term also refers to the great-
grandchildren of either sex.

Simtla, vi-: ancestor (of either sex) of the fourth generation.
Sinamunda, vi-: ancestor (of either sex) of the fifth generation.
Omuwitjuxulu: grandchild (of either sex).

(ii) Affinal Kin
(@) Omusedja, va-: husband.
(b) Omuxasi, va-: wife. A person’s first or great wife is called dmuxasi
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omuxulu; his last or youngest wife, dmuxast omuro; any other wife,
omuxasi owe hagari (the wife of the middle); the favoured wife,
omuxasi omuxaye (not necessarily the great wife or the youngest
wife).

(c) Wango yase: my co-wife (literally, the one of my yard).

(d) Mulamua, va-: wife’s sister.

() Muxwasi, vamuxwasi: wife’s brother.

(f) Masala, va-: husband’s mother-in-law, a woman’s son-in-law. A
wife calls her parents-in-law baba and ma(y):; the husband calls his
father-in-law baba, and he calls his son-in-law musani wase (cf.
No. 6).

(g) Vasagwa wase: husband of wife’s sister. The parents of a married
couple also call one another vasagwa.



PART III

THE MAGICO-RELIGIOUS
A, INTRODUCTORY

HE wide range of magical and religious notions and practices that

exist among the Bantu Kavirondo are interrelated in such a way that
the nature of each will best be discerned by examining them jointly. The
differences between them which, as we shall see, are quite subtle will then
emerge far more clearly than if religion and magic were from the begin-
ning treated as distinct spheres of spiritual and emotional life.

While in theoretical writings on religion and magic the definition of the
two concepts has been made the subject of considerable controversy, most
ficld-ethnographers, and particularly authors of books on Bantu cul-
tures, have based their distinction between magic and religion upon the
human wersus the superhuman quality of the agent or force that is sup-
posed to possess or wield mystical powers. The ideas relating to the spirits
of the deceased, to other spirit-beings and to deities, and the practices
linked with such ideas are thus generally ascribed to the sphere of religion,
whereas all mystical power possessed and controlled by living human
beings is assigned to the sphere of magic in the wider sense of the word,
including witcheraft and sorcery. This formal distinction between magic
and religion is based upon the assumption that there is a fundamental
difference between the mystical power that is bound up with material
objects, spells, and rites (substanzgebundene Zauberkraft) and the free
mystical power with which spirits, demons, and gods are endowed ( frete
Seelenkraft). It is implied in this distinction that there must exist also a
fundamental difference in the spiritual attitude and emotional response to
these two types of powers.

However, the a priori classification of the magico-religious into two
distinct types of beliefs and practices easily leads the investigator to stultify
the analysis of his data, as from the outset they are coloured by having
preconceived labels attached to them. When describing the various ‘rites
of passage’ among the Bantu Kavirondo (birth, initiation, marriage, and
death) we shall see that to them physical death does not mean the same
decisive break it means to us. In their conception life after physical death
goes on in a sense that is much more realistic and immediate than, for
instance, the Christian idea of immortality. We shall see that the death-
rites show numerous parallels with those connected with birth and circum-
cision, all of them being conceived as ‘phases of transition’ from one stage
of existence to another. We would, therefore, hardly be justified in
assuming that the Kavirondo make a fundamental distinction between the
mystical powers wielded by the living and those wielded by the dead or by
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other spirit-like agents. The following analysis will show that there are
numerous traits which the mystical power controlled by human beings and
that wielded by ancestral spirits and other spirit-like or demoniac beings
have in common. There are close parallels between spell and prayer and
between counter-magic and sacrifice. Further, the various types of divina-
tion serve to detect acts of evil magic issuing from a sorcerer as well as'the
misfortunes inflicted by ancestral spirits and demons. Hence the diviner
is competent both for ‘magical’ and for ‘religious’ phenomena. It will,
finally, appear that even the principle of homoeopathy—the notion that the
force which has caused a certain condition to come about is, at the same
time, the maost appropriate means of counteracting it—is not only met with
in the sphere of ‘magic’ (powers wielded by human beings) but in the cult
of superhuman beings as well. The same may be said with regard to the
principles of sympathy or analogy.

These few anticipatory remarks may suffice to justify the decision to
~discuss the magical and religious phenomena jointly as constituting one
integral system of beliefs and practices.

To present my material it will be necessary to arrange it in a system.
This involves the danger of introducing arbitrary principles of classifica-
tion, of distinguishing types and categories of beliefs and practices that are
irrelevant to the native mind or, worse still, of tearing apart what from his
point of view forms an integral unit and vice versa. To avoid this danger
I have endeavoured to adapt the system of presentation as closely as pos-
sible to the native manner of classifying the magico-religious phenomena.

Starting out from a ‘neutral state of affairs’ (i.e. a situation in which no
mystical forces of any kind are in operation), from the zero point, as it
were, the whole system of beliefs and practices is ‘set in motion’ by the
agents and forces that are believed to wield mystical power affecting human
welfare. Whether these agents are living human beings or spirits, whether
they are ordinary people or specialists, whether they derive their powers
from an inherited disposition or from the possession of medicines with
particular virtues, whether they wield their power actively and inten-
tionally or merely as the passive vehicles of an ulterior mystical force,
whether they use it for beneficial or for destructive purposes, whether they
are socially approved of or condemned: they all have in common that they
affect human welfare in a mysterious way, that ‘suprasensible qualities
are attributed to them which, or part of which, are not derived from
observation or cannot be logically inferred from it’.!

As they release certain energies which upset the neutral (or normal)
ritual status and, accordingly, evoke a response, depending upon the nature
of the effect produced by them, we shall label them ‘releasing forces’.
I shall begin the discussion of these releasing forces by dealing with the
various human agents that are thought either actively to wield or to be the

' E.E. Evans-Pritchard, [itcheraft, Oracles and Magic among the Azande, Oxford,
1937, p- 12.
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passive vehicles of mystical power, Next I shall describe the beliefs in
ancestral spirits and in the various anthropomorphic spirit-beings. This
will, finally, lead up to the conception of the High God or Supreme Being.
The reason for following such a course is that the notions regarding
ancestral and other spirit-beings are, in many ways, based on the notions
held with regard to living persons, as the mystical qualities ascribed to
different types of spirits merely appear as a transfer of the qualities ascribed
to different types of living persons. By this I do not mean to assert that
the cult of ancestral spirits and demoniac beings is more recent than the
belief in the mystical powers of living human beings. Whether this is the
case or not could, if at all, only be established by a broad comparative
study of the two aspects of magico-religious notions. All I mean to imply
by the proposed arrangement is that in the system of magico-religious ideas
which we encounter among the Bantu Kavirondo to-day, the ancestor cult
is coloured by the belief in magic and witchcraft to such an extent that it
is profitable to discuss the latter belief first.

It follows from the nature of these aspects and the qualities attributed
to them that they do not all possess the same degree of reality. The
Supreme Being and the ancestral and other spirits exist merely in native
belief. But also the human agents alleged to wield mystical power do not
all of them necessarily exist in real life. People actually do practise pro-
motive magic (garden-magic, love-making, &c.), utter curses and blessings,
and feel convinced that, under certain circumstances, they are in a state of
ritual impurity which is fraught with danger to themselves and to other
people. But it is doubtful whether sorcerers (avavila) actually perform all
the evil rites attributed to them. While definite individuals, on certain
occasions, boast of being avavila (cf. below, p. 132), they would never
openly confess to the evil practices attributed to them. The avalogi (witches)
never admit any of their alleged practices. Although certain individuals
and groups of persons are suspected of being awvalogi, it is quite con-
ceivable that the whole range of activities attributed to the latter are never
actually practised, even though theoretically they would be in a position to
do most of the things they are supposed to do.

From the native point of view the agents wielding mystical power are
not differentiated into those who lead a real existence and those that exist
merely in their belief. To illustrate the point, we may compare the
‘releasing forces’ with an iceberg. The five-sixths of it which are sub-
merged under the water correspond to the part that merely exists in native
belief, while the remaining portion that protrudes from the water corre-
sponds to the part which, like promotive magic, curses, and blessings, &c.,
is actually practised. From the European point of view, on the other hand,
there is a great difference between the two, as in the one case we deal with
magico-religious practices and in the other with mere beliefs. This example
clearly shows how misleading it would be if one were to impose European
principles of classification upon the native notions.
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Now the (real or alleged) activities of the ‘releasing forces’ evoke a
response aiming at their control. This second type of forces we shall label
the ‘controlling forces’. In so far as the ‘releasing forces’ are deemed to
promote human welfare, the response consists of their invocation, and in
so far as they are held to be harmful or destructive, it consists of evading
or combating them. Since, as we shall see, the agents wielding mystical
power are chiefly thought to bring harm rather than to do good, the
element of invoking their help is completely overshadowed by that of
dodging, combating, or reconciling them., :

To avert misfortune threatening from the ‘releasing forces’, people resort
to protective and preventive measures. ['hese consist of such practices
as the observation of signs and omens, the interpretation of dreams,
the acquisition and handling of protective medicines and charms, and the
observance of avoidances and ritual prohibitions. On the other hand, the
harmful activities of the ‘releasing forces’ call for means of counteracting
them after they have come into action. The need for such ‘cure after the
event’ leads to the various forms of propitiatory sacrifice, prayer, counter-
magic (or anti-witchcraft), and reconciliation with the agent from whom
the evil action has issued.

The idea, finally, that counter-measures against the operation of mystical
forces can only be taken if, in any given case, the particular cause of the
misfortune has been detected, leads to the various practices of divination.

The practices aiming at a control of the ‘releasing forces’ (in so far as
they are held to be negative) may thus be classed in three categories:
(1) prevention and protection, (2) detection (or divination), and (3) cure or
counteraction.

It must be added that the various magico-religious practices do not
always fall precisely within the limits of one of the different categories that
we have distinguished. Thus the sacrifices offered to the ancestral spirits
and the Supreme Being, although predominantly undertaken when a
particular misfortune has occurred, serve at the same time to ward off
future hostile actions against the living. Similarly, most ancestral sacrifices
combine the two elements of placating ancestral wrath and of invoking the
positive help of the benevolent spirits. They are, therefore, at the same
time measures of protection and counteraction, and of reconciliation and
invocation respectively. The degree of overlapping, however, is not
marked enough to render the system of classifying the various practices
unworkable,

Throughout the preceding pages I have used the term ‘mystical’ to
render the particular quality that is attributed to all forces or agents of the
magico-religious sphere. Evans-Pritchard, who has used this term in his
admirable study of Zande magic and witcheraft, defines it in the folowing
manner: ‘Mystical notions are patterns of thought that attribute to pheno-
mena supra-sensible qualities which, or part of which, are not derived from
observation or cannot be logically inferred from it, and which they do not
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possess.” These he contrasts with what he calls common-sense notions
which he thus defines: “T'hese (i.e. the common-sense notions) are patterns
of thought that attribute to phenomena only what men observe in them or
what can logically be inferred from observation. So long as a notion does
not assert something which has not been observed, it is not classed as
mystical even though it is mistaken on account of incomplete observation,
It still differs from mystical notions in which supra-sensible forces are
always posited.’

As these definitions of the mystical and common-sense notions render
exactly the relation between the magico-religious and the empirical among
the Bantu Kavirondo, I propose to adopt the term ‘mystical’ and use it in
preference to such terms as ‘supernatural’ or ‘praeternatural’. To a much
greater extent than the word ‘mystical’ these latter terms posit 2 duality of
phenomena. Now the concept of the ‘natural’, and hence the recognition
of a duality of natural and supernatural phenomena, arises only where
causal connexions based on empirical observation attract the attention of
the intellect and, as the result of such attention, are felt to present a differ-
ent type of reality than causal connexions which are derived from the
alleged qualities of imaginary phenomena not supported by empirical
observation. From all the evidence I have it appears, however, that among
the Bantu Kavirondo there exists no notion of such a duality of ‘natural’
and ‘supernatural’ phenomena as mutually exclusive types of reality. For
- them the empirical and the mystical are rather two aspects of one and the
same reality. They are not mutually exclusive, but they supplement one
another like the external and the internal aspects of a process. Their
notion of the relation between the empirical and the mystical may, in fact,
be compared with the distinction that we make between an immediate
cause and the ultimate force behind it. Thus it would be futile to attempt
the classification of the phenomena and events of native life into those
which would be fully explained by empirical observation and those which
would be ascribed to the working of mystical power. In the initial stages
of my fieldwork I made such an attempt, assuming that certain phe-
nomena, the causes of which would appear to us to be completely laid
bare by the facts of empirical observation, would also to the native leave
no room for any other explanation than one in terms of empirical facts.
I soon found out, however, that every phenomenon, no matter how
apparently fully ‘accounted for’ by empirical facts, may be explained by
the Bantu Kavirondo both in terms of empirical observation and in terms
of mystical notions. Thus the burns suffered by a small child who falls
into a tray of boiling porridge are ‘explained’ both by the carelessness
of the child and the heat of the porridge which, as everyone knows, causes
blisters if it comes into contact with human skin, and by the working of a
mystical power which has singled out this particular child to receive
injuries of this kind and prevented its mother or nurse from guarding it

! See E. E, Evans-Pritchard, op. cit., p. 12,
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just at the crucial moment. Even an act of suicide committed by an adult
person is accounted for in terms of such ‘double causation’.

The relative degree of attention which in any given case is paid to the
empirical facts and to the mystical power behind a phenomenon or an
event varies with the strength of the emotional reaction to it. If an aged
person dies from what we would call the infirmity of old age, his death is
attributed by the natives to his old age as well as to an act of sorcery
practised by someone who desired his death. Accordingly, in the course
of the funeral rites, and particularly at the hair-shaving ceremony which
follows them, accusations are levelled against the alleged sorcerer. I have
heard of this being done even after the death of one of my oldest informants
(Mtiva), who had been so infirm that people had expected him to die for
a long time. However, since in his case death did not occur unexpectedly
and since it did not cause any social or economic disruption among his
relatives but, on the contrary, rather a relief from a burden, the accusations
of sorcery were soon dispelled by the speech of the ‘comforter’, whose task
it is to remind the bereaved ones that ‘from long ago people have always
died’ and that they should not let their grief over the death of the old man
of their clan induce them to commit acts of revenge, merely causing the
strength and unity of their clan to be weakened by another death. If, on
the other hand, a person dies who is still in the prime of life or if somebody
becomes the victim of repeated misfortunes, the empirically observed
causes of such misfortunes are almost entirely disregarded. All attention
is concentrated upon the deeper mystical causes and upon the attempt to
counteract or destroy the force that is held responsible for what has
happened.

In the course of the following analysis numerous examples will be given
which will further demonstrate how this double causation behind all
phenomena and events works in actual situations.

B. AGENTS AND FORCES BELIEVED TO EXERCISE A
MYSTICAL INFLUENCE OVER HUMAN WELFARE

OST of the various agents which, according to native belief, wield
mystical power that positively or negatively affects human welfare—
one’s personal health as well as one’s material well-being and the outcome
of undertakings of all kinds—are living human beings. Among these we
can, for the purposes of preliminary classification, distinguish three major
groups, cach of which is marked by some outstanding characteristics.
First of all there is the wide category of ordinary people possessing and
handling magical substances of an active but generally harmless nature and
being able to utter curses or pronounce blessings.
The second category comprises people who are regarded as passive
vehicles of a dangerous mystical power, because they have temporarily
fallen into a state of ritual impurity. 'I'his state 1s brought about in many



96 THE -MAGICO-RELIGIOUS

different ways, e.g. by having broken a rule of avoidance or taboo, by having
done something that is contrary to the customary forms of behaviour,
by having committed a bloody crime or having in other ways become
associated with blood, by being actively or passively involved in some
unusual and ritually alarming event or phenomenon, and by being
closely associated with such decisive crises of life as birth or death.
According to their causes, several types of such a state of ritual impurity
are distinguished, all of which differ to some extent as regards the nature
and scope of the dangerousness which emanates from the person thus
afflicted. All these types of ritual impurity, however, have certain essential
featuresin common. (a)} Theyinvolve dangers of a mystical nature, either to
the person afflicted or to others who come in contact with him, or to both;
(b) they overcome their victim as an automatic consequence of the act which
he has committed or in which he is passively involved regardless of his
volition; (¢) the state of impurity is only temporary and wears off either after
an appropriate purification ceremony has been performed or after a certain
period of time has elapsed; (d) finally, although a person who goes through
such a state of ritual impurity is feared and avoided, he is not blamed for
his condition (although he may be blamed for having committed an act
which is regarded as instrumental in causing his condition), nor is it
thought that he will intentionally make use of his state of dangerousness
to inflict harm upon his fellow beings.

Thirdly, there is the important category of specialists or experts in
wielding active mystical power. It comprises the various types of sorcerers
and witches as well as the rain-magicians. They all have in common
(@) that they wield their powers permanently, (4} that to practise their art
they require either an inherited disposition or a special training or both,
and (¢) that their knowledge and the techniques used by them are esoteric.
These features clearly distinguish them from ordinary people possessing
and handling public magic as well as from the people who are in a tem-
porary state of ritual impurity.

I shall now discuss seriatim the beliefs and notions concerning each of
these three major categories of human agents. As a result of this discussion,
finer distinctions and a number of principles of classification will emerge.

(I) ORDINARY PEOPLE POSSESSING AND HANDLING PUBLIC ACTIVE MAGIC

The Bantu Kavirondo believe that ordinary persons—as distinct from
specialists—can exercise an active mystical influence over their own welfare
or that of their fellow beings, either by using certain commonly known
plants or other objects alleged to possess magical qualities, or by pro-
nouncing curses or blessings.

(@) Promotive Magic

The application of commonly known or public magic substances is
not bound up with particular personal qualifications, such as inherited
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and acquired dispositions, nor with age or sex. Anyone can gather such
substances if he knows where to find them or acquire them from anyone
who is willing to sell or give them away. Such public magic, known as
olunyasi or amasambu, is linguistically not distinguished from substances
that have therapeutic qualities (medicines), and it is only the use to which
they are put and the effect which they are alleged to have that enables the
European observer to distinguish them from the latter. Nor—as far as
native classifications are concerned—can a clear line of distinction be drawn
between magic that promotes one’s aims and desires and thus works as an
active force, and magic that is merely used for the purpose of preventing,
or protecting one from, various misfortunes and failures. Inasmuch as
preventive and protective magic does not work as an active force and is,
therefore, not intended to produce any ‘positive’ results, we are justified in
distinguishing it from promotive magic and in discussing it (separately from
the latter) along with other practices that serve to combat the effects of
active mystical powers. From the native point of view, however, promotive
as well as preventive and protective magic help to secure the attainment of
a desired aim, and it is therefore not always easy to decide whether a
particular type of magical substance merely serves the purpose of protecting
a person, an object, or an undertaking from destructive influences, or
whether it is at the same time supposed to possess the positive quality
of actively producing or fostering the desired result. The making of such
a distinction leads right up to one of the central problems of the present
chapter on the magico-religious, viz. the question as to the native concep-
tion of the motivating powers in life. Anticipating some of the results of
the present analysis, we may state that on the whole it appears that physical
health, material well-being, and success in various undertakings are re-
garded as the normal state of affairs, which will prevail as long as no force
of an adverse nature interferes with the ordinary course of events. From
this basic attitude it follows that health and prosperity will be less accounted
for by the positive influence of sustaining and promotive mystical powers
than by the absence of negative, i.e. destructive power. This explains why
promotive magic is of far less importance than protective and preventive
magic and other means of combating destructive mystical power.

If we now examine the various occasions where we might expect pro-
motive magic to be employed by the Bantu Kavirondo we find that in the
activities of hunting and raiding cattle there is a complete absence of it.
Although I have persistently searched for such magic, all my inquiries in
that direction have yielded only negative results. As regards the cultivation
of the land, there likewise exists no commonly known magical substance
which is thought to increase the fertility of the soil or in a general way to
promote the growth and yield of crops. However, when planting ¢leusine,
the most highly valued crop, certain magical observances are followed
that, to some extent at least, appear to be of a promotive nature.
Thus among the Vugusu the women who mntend to plant their gardens

H
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jointly (either the co-wives of a polygynous husband or the women of
several neighbouring homesteads) brew the so-called gamalua gamaravula,
‘the beer of the shadows’. It is called by this name because the women
drink it while sitting round the centre post of the hut which is considered
one of the abodes of the ancestral spirits or shadows. With this beer, the
sorghum for which is supplied by the oldest woman in the planting group,
they eat eleusine porridge and a mush of sesame seeds as a relish but no
meat. Although no special offering is made to the spirits on that occasion
and no prayer or invocation is addressed to them, I was assured that the
idea of this beer drink is to secure the goodwill and blessing of the spirits
for the proper growth of the crops that are about to be planted.

On the eve of the day on which they begin planting the eleusine, every
woman places her basket of seeds at the base of the centre post, putting
a harvesting-knife, a raw chicken egg, and some tobacco kneaded into a
hard lump on top of the seeds. The basket containing the seeds and these
various objects ‘sleeps’ (as they say) for one night at the centre post
where 1t 1s blessed by the ancestral spirits. As regards the meaning of these
objects I was told that the placing of the harvesting-knife on top of the
seeds ‘would help to produce an ample harvest’. After the planting it is
taken home again in the empty basket and no further ritual attention is
paid to it. The raw egg becomes the temporary abode of the ancestral
spirits who enter it during the night. Itis left in the basket while the plant-
ing is going on and is afterwards thrown out into the bush by the male
owner of the garden, ‘as it is now empty, for the spirits have left it and gone
into the soil of the planted field’." The tobacco, finally, is smoked by the
woman while she plants. This likewise has a magical significance, for
‘the smoke that rises from her pipe will attract the rain to fall soon’ so
that the seeds will germinate. The sarne observances are followed among
the neighbouring Tadjoni, with the difference that they do not place the
seed-basket with the other paraphernalia at the base of the centre post
but in the entrance of the sacrificial hut, where they leave it from sunrise
until about nine o’clock when they go out planting.?

It is obvious that the placing of the harvesting-knife on top of the seeds
and the smoking of tobacco that has been blessed by the ancestral spirits
are true examples of promotive magic that work in accordance with the
common principle of sympathy. As regards the part attributed to the
ancestral spirits in these observances I cannot say with certainty whether
the idea is merely to appease them, and thus to keep them from negatively
interfering with the growth of the crops, or whether they are believed to
be capable of actively promoting the growth of the crops. It may be signi-

I For the significance of eggs in other magical situations ¢f. p. 115,

2 A possible reason for placing it there at sunrise only and not for 2 whole night
seems to be the idea that it might otherwise be tampered with by the evil spirits
who would not dare to come in the daytime. T have, however, no direct or indirect
evidence to support this explanation.
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ficant to mention in this connexion that among both the Vugusu and the
Logoli it is the privilege of the owner of the garden to throw the first seeds
and that a father still retains this right after he has divided his garden
among his married sons and thereby gives expression to his rights of
ownership over such gardens. It seems then that by placing an egg which
has become the temporary abode of the ancestral spirits on top of the seeds
while planting, this right of throwing the first seeds 1s still accorded to the
ancestors as the original owners of the land. If this interpretation is correct,
the significance of this custom would lie 1in the idea of propitiating the
spirits who can no longer exercise their rights of ownership themselves
rather than in the belief that they are capable of actively promoting the
growth of the crops. This view is also corroborated by Xasoa’s statement
that ‘the spirits do not make the crops grow but the rain, and the rain is
sent by God (Wele)’. The point raised here, however, remains a moot one
which we shall have to discuss again at various other junctures of this
chapter.

Among the Logoli, no magical observances accompany the planting of
eleusine, but promotive magic is administered over it in the early stages
of its growth. In February, when the eleusine plants are about 6 or 7 inches
high and the first rains have set in, the omuking: womulim: (magician of the
garden) on his own account makes a round through all the gardens of the
neighbourhood. He carries with him a pot filled with a liquid (dried and
pounded leaves of a certain herb steeped in water) and, dipping some
leaves into it, sprinkles it over the tops of the plants as he walks along.
Before he does so he cuts a straight stick from a tree (any tree) and ties a
bundle of a certain grass to it. This object, called esali, he places in the
fork of a tree standing in the midst of the fields, where he leaves it until
after harvest. Then he takes it down from the tree, ties it for a few days
to the fence of his homestead, and then burns it in the fire-place of his
yard. As a result of this procedure and the sprinkling of medicine, the
millet is supposed to grow faster and to yield a richer harvest; it is expressly
denied that it is administered against a plant disease or any other destruc-
tive force. Unfortunately, although I have on one occasion met and photo-
graphed a garden-magician while he was sprinkling the fields, I could not
persuade him to show or give me a specimen of the herb he used. The
garden-magician does not ask for a payment before or immediately after
he has administered his magic, but he waits until after the harvest, and if
the yield has been satisfactory he is given a small measuring-basket (enavodo)
full of eleusine from each person whose garden he has sprinkled.

The belief in the efficacy of promotive magic i1s most clearly developed
in the sphere of human relationships, particularly in the realm of sexual
love. Itisthought possible by the application of certain magical substances
to produce or increase in another person a feeling of sympathy or sexual
attraction towards oneself. The most commeon method employed for this
end is to wear talismans tied to necklaces or wristlets, or suspended from
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one’s belt, which consist of the branches, leaves, or roots of certain plants,
Such talismans are not nccessarily supposed to have a specific effect upon
a definite person or in a particular situation, but they are worn permanently
and are thought to promote one’s success and good luck in a good many
ways. The most important of these which I have listed are: to make one
sexually desirable in the eyes of women (or men respectively), to make one
hospitably received when visiting people, to help one get the support of the
elders when carrying on litigation in the tribal court, to come off best in
family quarrels, and to gain the favour of a wealthy and important tribes-
man or, nowadays, of one’s European employer. In all these cases, it will
be noted, the talisman exercises an influence over another person, even
where the ultimate aim of wearing it is to gain some material benefit (as
in a lawsuit or in anticipation of hospitality) and not merely the sym-
pathy of another person towards oneself. This is significant as it shows
that the eflicacy of promotive talismans is restricted to their influence over
living persons and does not extend to material objects. People do not wear
talismans to increase their wealth in cattle or their stores of grain or to
exercise some other direct influence over any other but human beings.

The objects used as talismans for exercising a favourable influence over
another person comprise a wide range of plants and herbs. Some of them
are used for other purposes as well (e.g. as protective magic), and new ones
constantly come into fashion, especially as people nowadays travel a great
deal between the different areas and thus get a wider knowledge of such
objects.," There exists no general notion which explains the source from
which these objects derive their potency. In some cases it is a particular
scent or another outward characteristic of a plant which accounts for its
alleged magical virtues. In other cases the mere distance of its place of
origin or the apparent success of its application which the vendor can
demonstrate or vouch for are the only indications of its mystical qualities,
Among the Logoli, the three major ones are the leaves, roots, or branches
of the ekisugi-tree, the ekigundu-grass which is tied round one’s wrist or
stuck into one’s belt, and roots of the ekyeywi-plant which have the colour
and texture of cork and for a long time retain a pleasant, earthy smell.?
They are cut into pieces and lined up on a length of string to form a neck-
lace. In the case of these roots it is evidently the scent which accounts for
their use as a talisman; as regards the other two plants I have not been able
to discover to what particular qualities they owed their reputation. In
addition to the wearing of talismans, there are also specific means of gaining
the favours of particular persons on definite occasions. To make himself

! During the trial of 2 young man accused at the Logoli tribal court for practising
sorcery his pockets were searched and a large number of dried-up roots and leaves
were found. When questioned by the elders as to their meaning he described the
alleged qualities of each and mentioned the places where he had obtained them.

2 One of my Vugusu informants (Nandoli) called it the native equivalent of

‘Yardley’s lavender powder’ which is now generally coming into use as one of the
toilet requisites of native women.
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sexually attractive to a girl a man, in the morning, chews the roots of the
keperenani-plant if he expects to meet the girl that day, and it is said that
the smell of his breath will then cause the girl to like him. Or he burns the
branches of the same plant or of a herb called ekyeyus to charcoal and rubs
it between the palms of his hands before he salutes the girl; or again he
secretly puts small pieces of it into her pipe or throws them into a fire
while he talks to the girl, so that she will inhale its scent. Roots of the
kidumusi-tree are chewed for the same purpose, but they are not used in the
other two ways. To induce a girl who resists a man’s sexual approaches
to change her mind the lover must chew a piece of bark of the kivinu-tree
and spit tiny bits of it into her ears while he embraces her and implores
her with such words as: ‘o’makuvugane nive!’, ‘oh, may 1 join with you?’,
(i.e. may I sleep with you?). The same effect is attained if one mixes the
pounded leaves of the &7vinu-plant with porridge and invites the girl to one’s
sister’s place to eat of that porridge.

Among the Vugusu, if somebody has a case pending in the tribal court
he pounds the dried leaves of a certain herb before he goes to the hearing
of the case. He then licks the powder and rubs some of it on his thighs.
If he is the defendant he puts some of this powder on the back of his hands
and, quickly ratsing his hands, throws it back over his shoulders, which
means that he will be able to throw the accusations back to the plaintiff.

Branches of the kiinu-plant are also burnt as incense in the fire of the
hearth to win the favour of a visitor or in the fire thatis kindled at the base
of the centre post after a sacrifice has been offered to the ancestral spirits.

To cut out a rival in a courtship, a lover makes use of the pounded leaves
of the ekisdvasavi-tree or, if that fails, of the ekisuga-tree which is supposed
to have a stronger and more lasting effect. To administer this medicine he
invites his rival for a common meal of porridge and tells his mother to pre-
pare the dish in such a way that only one half of it will contain the pounded
leaves. e then offers the dish to his rival in such a way that the latter
will eat of the prepared half while he himself eats of the other half. Having
eaten of the porridge that contained the medicine his rival will become
dull and unattractive to the girl but otherwise will suffer no harm. When
the lover has attained his purpose, he can later undo the effects of his magic
upon his rival by performing an appropriate rite over him. The same two
plants are used in the same way by women who are jealous of their co-wives
or of other girls. They bear, therefore, no relation to the sex of the victim.

All these types of promotive magic have in common that to be effective
they require no spells or formal details of ritual behaviour. They can
be handled by anyone, and their possession and application do not involve
social disapproval nor, on the other hand, lend prestige.

(b) Curses and Blessings

Apart from the handling of substances with alleged mystical qualities,
ordinary people can exercise a mystical influence over their fellow beings by
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uttering curses or pronouncing blessings over them. As regards curses,
two major categories may be distinguished, viz. (1) those directed against
definite persons and uttered in their presence,! and (2) those directed
against unknown offenders.> Although both kinds of curses are the same
in effect, they differ in several respects. Theoretically, every person
is in a position to utter curses, but as real efficacy is attributed only to
curses and blessings spoken by elderly persons, young or even middle-
aged people would seldom curse or bless in earnest and nobody would pay
serious attention to them if they did so. There is, however, no idea of a
definite age-limit beyond which a person’s spoken words under certain
conditions suddenly acquire a mystical potency. It appears rather that, as
the amount of respect and authority which people command increases
with their age, so does the power attributed to their curses or blessings.
Unlike respect and authority, however, the strength of a curse is not closely
linked with the social status, wealth, or political leadership of the person
who utters it. It appears on the contrary that curses are predominantly the
spiritual weapons of persons who are not in a position to impose their will
by more tangible means, because they arc poor, old, or physically weak.
Accordingly, old women are usually mentioned first when the subject of
curses is brought up, as their status when they become widowed and unable
to provide their own food is economically less secure than that of old men
who retain their rights of ownership until they die. If other people, who
command wealth and authority, utter curses they do so mainly on occa-
sions where the circumstances of the offence that has incited their anger
are such that no other retaliation is possible, e.g. if the offender is not
known or if he is a close relative, so that compensation by the payment
of a fine is ruled out. As the utterance of a curse is considered a serious
matter it is resorted to only in cases where the offence was weighty, at least
if the victim of the curse is a definite person. Where, on the other hand,
a curse is addressed to an unkown person, even a rather trivial offence may
incite the person who has suffered it to pronounce the most devastating
curse. In these cases, however it chiefly serves as a threat to the offender,
who can casily escape its consequences by confessing his guilt and repair-
ing the damage he has done. The main offences that give rise to a curse
are acts of theft, encroachments upon one’s sexual privileges, e.g. the
discovery of sexual relations of a son with his father’s junior wives,
incest, and all forms of gross neglect of parents by their children or of
disobedience to their parents’ wishes.

The victim of a curse, as has already been implicitly stated, may be
either a definite person in whose presence the curse is uttered, or an un-
known offender who then is cursed iz absentia. In both cases the curse is
supposed to be equally powerful, but if the offender 1s cursed in absentia,
care is always taken that a few persons are present as witnesses while it is

I Called ekutjera or okulomolela (Lurogoli).
2 Called okulama (Lurogoli), xulama (Luvugusu).
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uttered, if possible those persons who are suspected of having committed
the offence. This indicates that a curse, to become efficacious, should be
made known to its victim, Thus Xasoa, an old woman who had frequently
served as my informant, one day missed the money which she had received
from me in the course of our work. She suspected one of four young lads
who were sleeping in her hut of stealing the money, as they were the only
ones who could possibly have known the place where she had been hiding
it. However, when each of them denied the theft she cursed the unknown
thief in the presence of all four of them, saying: ‘Whoever has taken my
money, may his feet swell til] he dies!” Actually in this case the money was
secretly returned to the place from which 1t had been taken less than a
weck after Xasoa had uttered the curse.

Curses that are addressed to definite persons can only be levelled against
members of one’s own clan or other near relatives by blood, such as nephews
or grandchildren. Also, the victim of the curse must always be junior to
the person who utters it. It seems, therefore, that the belief in the potency
of a personal curse is derived from the notion of a kinship tic (implying
the notion of ownership or control) which connects the person who pro-
nounces the curse with his victim and which lends him a particular power
over the latter. The most common types of curses are those pronounced
by parents over their children {(of either sex), and here, obviously, the
potency of the curse should be greatest, as the father, being their begetter,
retains power over his children.

If, as it seems, this notion of a latent but persistent power of parents
over their offspring is the source from which the potency of the parental
curse (and its extension to other near kinsmen and clansmen) is derived,
then this type of curse would appear to belong to quite a different cate-
gory from the curses pronounced over unknown offenders. The potency
of this latter type of curse is then not based on any direct bond between
the pronouncer of the curse and its victim but rather on a bond of owner-
ship with the particular object which the offender has stolen. It is signi-
ficant in this context that curses against unknown persons are uttered only
for such offences as theft or adultery with one’s wife, but not in cases where
no connexion can be established with the offender through an object.

The manner in which a curse is spoken differs for both types of curses.
If addressed to a definite person it is uttered spontaneously and, as a rule,
in a state of violent anger and resentment. The wording of the curse, in
that case, is not bound to a fixed formula, nor are any accompanying rites
deemed necessary to lend it potency. Nevertheless, the utterance of the
curse is often accompanied by gestures, such as the showing of the palms
of one’s hands or the indecent exposure of one’s buttocks or sex-organs
to the person to whom the curse is addressed. Such gestures—although
made spontaneously—are not merely expressions of contempt accompany-
ing the curse, but are in themselves an integral part of the curse and just
as efficacious as the spoken words. Even if made without words, such
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gestures are feared as a kind of silent curse.” Other gestures or pantomimic
acts which by themselves have the power of curses are the throwing of a
handful of soil from a freshly dug grave at a person or the cutting of a line
of notches in the door-posts of a hut.

If, on the other hand, the curse is addressed to an unknown offender,
it bears the character of a magical rite which must follow a definite pro-
cedure depending upon the kind of punishment that the curse aims at.
The following are examples of typical situations in which curses against
unknown offenders are employed and of the manner in which they are
uttered:

1. If a person discovers that somebody has stolen, e.g. a fowl or a hoe
from him and he cannot retrieve the object by asking for it among his
neighbours, he goes to borrow a small drum (esugudi) from a person who
possesses one. With this drum he enters his house and says: ‘Now I want
to curse (okulama) this homestead, because somebody has stolen something
from here.” Then he takes a hoe and digs grooves across the paths leading
to his house. Having done so he takes the drum and, while beating it,
utters the following curse:

Ah, yive vwolt,

omundu wahila engoko yange
nuvimba vilenge nuvimba,
nuvimba amalu nuvimba
yengoko vange vudzswa

ma wahilanga vudzwa

ah, yive vwoli!

‘Ah, you be cursed!

(You) person who took my fowl.

You swell, the feet, you swell;

You swell, the knees, you swell.

My fow! only.

Then you were taking my fowl for nothing,
Ah, you be cursed!’

The digging of grooves across the paths leading to the homestead and the
curse are thought to have a twofold effect. The curse will cause the thief
to suffer from swollen feet and knees and the grooves will cause him to die
should he try to return to the house to commit another theft. The curse,
however, is not expected to take effect immediately but only within a year
or two,

2. If somebody—by intention or accident—has killed a cow, a goat, or

! Thus it is stated in a text: ‘If you quarrel with your father and he shows vou his
hands (yakumannya amakono gege) or turns aside his hide (yakunula enguvu yeye)
which he wears and he does not later reconcile you to him, then you cannot beget
(any children) at all.” According to my informants the display of his wrinkled palms
and his sex-organs transmits the impotency of his old age to the person for whom the
gestures are meant.
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a sheep belonging to another person while nobody watched it, and he fails
to report what he has done, the owner of the dead beast has recourse to a
curse. He skins the dead beast and, tapping’ its stomach or its head, he
speaks the following words:

Niwva wali kwita numundu alatavagivange mukifu kitjye kuli yive uvimbi kifu
kitjyo ndi.

‘If you have been killed by someone, may his stomach boil like your stomach
is swelling (thus).’

He then divides the meat among his neighbours and only keeps the skull
(over which he has spoken the curse), which he carefully hides away, as
the power of the curse now resides in it (cf. below, p. 255).

3. 1f a man has placed a honey-barrel in a tree and later when he opens
it to collect the honey discovers that it has been taken out already, he curses
the thief in the following manner: he takes one bee, cuts off its head, and
throws its mutilated body (which is still humming) back into the hive.
While doing so he says:

Yive ulayvingange napana endzuki yiyi, ngutagika, ulayingange.

“You, may you be wandering about aimlessly like this bee, I did not place
the barrel with you,? you may be wandering about.’

4. If someone has trespassed in another person’s garden while it rained
and later does not admit having done so, the owner curses him. He takes
a knife (olugembe) and cuts through the footprints made by the trespasser.
While doing so he says:

Nguheye amalenge kuvimba, a’omulimi gwange, yive vwolt!
‘I may give you the feet to swell, oh my garden, you be cursed!

5. If through carelessness somebody lets his cattle eat the crops grow-
ing in a neighbour’s garden and fails to tell him of the damage he has
caused him, the owner of the garden curses him in the same manner as above.
The kinds of misfortune called down upon their victims by curses are
more or less standardized for the different types of offences. Thus,
thieves are usually cursed by wishing that their feet may swell. This
wish is apparently based on the idea that the light and quick feet of the
thief have played a substantial part in permitting him to commit his mis-
deed without being caught. Sometimes also the object that has been stolen
is invoked to bring misfortune on the thief. This is also done before an
object has been stolen, especially if it has to be left unguarded like 2 beehive
or a trap and thus may tempt a thief. In this case the curse really becomes
a form of preventive magic, although it retains all the proper features
of a curse. If parents inflict a curse upon their children, they usually
wish them to remain poor throughout their life or to be stricken with
sexual impotence or barrenness respectively, For minor offences, such as

' Kukdponda, 2 j.e. we did not join in the ownership of the barrel.
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disobedience, fathers would often ‘curse’ their sons by wishing that
their penis may bleed excessively when they are circumcised. For a very
grave offence, such as a violation of rules of sexual avoidance or physical
assault of one’s parents, a father may curse his son to become a half-wit or
to be afflicted with a disgusting and painful disease ‘which will always make
him think of his father’. Parents would, however, never curse their children
to die, and even if they did so, a curse is not thought powerful enough to
kill 2 person unless 1t is linked with an act of sorcery.

A person who has pronounced a curse, either over an unknown offender
or over a kinsman, does not meet with public disapproval for his action,
nor would the victim of the curse ever try to combat the effect of the curse
by practising counter-magic directed against its originator. This does not
mean, however, that once a curse has been uttered the consequences that
arise from it are irrevocable. A curse pronounced against an unknown thief
is automatically rendered void as soon as the stolen object has been re-
turned to its owner; other curses can, likewise, be lifted if their originator
can be persuaded to forgive the offender and to join with him in a ceremony
of appeasement (okuholiza).!

Blessings (okugasidza, to pronounce a blessing) are the positive counter-
part of curses, In particular they correspond to the curses uttered against
definite persons, for like these they are potent only within one’s clan-group
and that of other near kinsmen. They are spoken by the father or other
senior relative on such occasions as the name-giving rite, a boy’s initiation,
the dedication of a new hut, and, sometimes, at marriage. Their aim is to
promote the healthy growth of a child and to assure for him material well-
being and numerous offspring.

(2) PERSONS AND ANIMALS IN A STATE OF RITUAL IMPURITY

The term ‘ritual impurity’ is an abstraction of 2 number of closely related
notions and in the sense in which it will be used here covers a wide range
of phenomena. They all, however, have certain essential features in com-
mon: (1) They involve dangers of a mystical nature, either to the person
afflicted or to others who come in contact with him, or to both. (2) These
dangers of ritual impurity threaten their victim as an automatic consequence
of an act which he has committed on purpose or in which he is passively
involved without his volition. (3) The actual state of impurity—although
its underlying causes may have been latent throughout the victim'’s life—
1s only temporary and subsides again either after an appropriate purifica-
tion ceremony (cf. below, p. 246 sq.) has been performed or after a
certain period of time has elapsed. Finally, although a person who passes
through such a state of ritual impurity is feared and avoided (cf. below,
p. 191 sq.), he is not blamed for his condition, nor is it thought that
he will intentionally make use of his dangerousness to inflict harm upon
his fellow beings.

T See below, p. 256.
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Having thus anticipated the common characteristics of the concept of
ritual impurity among the Bantu Kavirondo, we can now turn to a dis-
cussion of its different types and variants. The most important of these
is a state called luswa or kiragi, the former term referring to persons (and
certain animals thought of as persons) and the latter to animals. Accord-
ingly one speaks of kugwd luswa, ‘to fall luswa’, and of kugwd kiragi
respectively. It is a form of ritual pollution known all over Bantu Kavi-
rondo and manifesting itself in a great variety of ways. The following is
a list of the more common modes of active and passive behaviour which
are regarded as manifestations of fuswa:

I,
2.

If an infant cuts its upper teeth first.

If a small child cries excessively without having any apparent reason
for doing so. The child’s behaviour is then regarded as an expression
of its desire to kill its parents. To feel such a desire is expressed by
the verb xusutja (Vugusu).

. If at a boy’s circumcision his blood ‘gushes’ out of his wound as if

under pressure.

. If a circumcised person rides on the back of an ox or a cow (as small

boys sometimes do when they are herding cattle). To do so before
being circumcised is quite normal; afterwards it is a sign of having
fallen fuswa.

. If a woman climbs upon the roof of a hut. A woman must strictly

avoid doing so, as it would be interpreted as an expression of her
desire to kill her husband, a desire which is likewise referred to by
the verb xusutja (see above under (2)). The making and repairing
of roofs is, accordingly, exclusively done by male persons. The
custom of placing the ekisuli-rod on the apex of the roof as a symbol
of the male owner of the hut is an expression of the same notion that
the roof of a hut is in some mystical way associated with the male sex.
All forms of ritually prohibited and incestuous sexual intercourse
are regarded as manifestations of /uswa. In the approximate order
of their gravity such offences are: sexual relations between mother
and son, father and daughter, a husband and his mother-in-law, a
wife and her father-in-law, and a brother and his real or classifica-
tory sister.”

. If a man sees a widow or his mother-in-law in the nude, e.g. while

she is bathing in a stream.

. If a person performs acts of indecency in the presence of a person

of opposite sex, e.g. if a husband points his buttocks at his wife
while they are quarrelling. Loose talk without any accompanying
indecent gestures is regarded as bad manners but not as a sign of
having fallen luswa.

If a beard grows on a woman’s chin.

' Cf. below, p. 383 sq.



108 THE MAGICO-RELIGIOUS

10. If either men or women indulge in homosexual practices.

11. If a man has sexual intercourse with a cow or a sheep.

1z. If a hen crows like a cock or alights on the roof of a hut or granary
it is regarded as kiragi.

13. If a certain bird called efurusi drops its excreta upon a person the
bird becomes kiragi.

14. If a cow twists its tail round the trunk of a tree the cow becomes
luswa or kiragi.

15. If a person passes the garden of a stranger and cats of the crops
growing there without asking the owner and it so happens that the
owner has not yet eaten of that crop (Maragoli).

16. If a woman has borne twins, the ashes of the fire on which her first
meal after delivery has been cooked are dangerous. If she throws
these ashes into a stream and a man bathes in the water thus polluted
he becomes luswa.

177. If a bull-calf jumps on the back of a person.

As these examples show, the active or passive offence which is regarded
as a manifestation of fuswa 1s, in most cases, a form of direct or indirect
sexual perversion or of some other abnormality, as in the case of infants
whose upper incisors cut before the lower ones. From the native point of
view no distinction is made between those cases of luswa that arise from
active forms of behaviour such as incest, and those arising from physical
peculiarities, such as the growth of a beard on a woman’s chin, or from a
coincidence, such as the droppings of a bird falling upon a person or the
case of a man accidentally seeing his mother-in-law in the nude. Inall these
cases the person or animal that becomes luswa (or kiragi respectively) is re-
garded as the victim of a mystical force’ acting inside him (or it) and produc-
ing one of the various manifestations that have been mentioned. Generally,
the consequences of falling into a state of luswa are disastrous, both to its
immediate victim and to persons who came into contact with him. Unless a
purification rite is performed without delay, the person who has ‘fallen’ luswa
will rapidly become lean and weak and will finally dic by a sudden collapse.
Where two people are involved, as in the case of incestuous intercourse,
both will sufter the same fate. Of those who come into contact with a person
who has fallen luswa, the ones in greatest danger are the wife or husband
and his (or her) children. They may even die first, for if a person’s wives
or children die in rapid succession he is suspected of being afflicted with
luswa. 'The consequences of falling luswa are, however, not always the
same. Thus, incestuous relations between siblings will not kill the offenders
but ‘destroy’ the clan; sexual intercourse with animals is supposed to cause
the offender to go crazy, while homosexual practices, although they are
also classed as manifestations of Juswa, have no mystical sanction at all,
If a cow falls luswa (or kiragi) it is thought to endanger the lives of all the

' Cf. above, p. 94.
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people who live on the homestead where it is kept. The same is true,
although to a lesser extent, if a chicken becomes a victim of luswa. Over
such an infected animal, however, no purification rite is performed but it
is slaughtered and eaten. Apparently the Juswa is thought to leave the
animal once it is dead, for its meat may be eaten without any ritual pre-
cautions having to be taken over it.

Although the force of luswa is dangerous only when it becomes mani-
fest in one of the different ways I have enumerated, it does not arise
suddenly and from nowhere, but the persons or animals that are overcome
by it are thought to have an inherited disposition towards it. This dis-
position is passed on either in the paternal or the maternal line, but as long
as the /uswa remains latent it does not involve any dangers. Among the
Vugusu this disposition towards falling /uswa is said to reside in the blood,
but as such blood differs neither in colour, thickness, nor temperature from
normal blood, the disposition as such cannot be detected. I assumed at
first that to observe whether the blood that flows from the circumcision
wound ‘gushes out’ would offer such a means of detecting a person’s dis-
position towards falling luswa, but my informants maintained that the
blood gushes forth only when the fuswa happens to ‘wake up’ or ‘stand up’’
on that occasion. Thus, even a lad whose blood behaves 1n quite a normal
way while he is being circumcised may yet have a disposition towards
falling luswa.

Some of my Vugusu informants claimed that the disposition towards
becoming luswa does not merely reside in the blood but that it actually
can be recognized by a growth of so-called gamadjumi. These are folds of
skin which look like the labia of the female pudendum (gamafuli) and which
are said to grow round the anus of persons who have a disposition towards
falling luswa. Thus, if a person falls luswa by committing incest or by
indulging in homosexual intercourse or other sexual perversions, it is said
that ‘it is the gamadjumi which have caused him to act like that’. Both men
and women can be afflicted with these gamadjum:, and in both sexes they
are said to cause the same types of abnormal sexual behaviour. When a
man is afflicted with them and his children die one after the other, he
may call one of his joking relatives (omukulo), who will excise them on
the public ground, the oluhia. In the case of women they were formerly
operated when they were circumcised. Such an operation is said ‘to finish’
the Juswa and to restore the patient to a normal ritual status.

Next to the state of falling /uswa, the most important types of ritual
impurity or contamination are those known by the terms vuxutjiakdli
(Lurogolis: vukunzakdli) and vusixu. Both states produce the same kind of
dangerousness, but they are derived from different sources. Vuxutjakali
is caused by the breath of a dying person and, accordingly, it afflicts every-
one who has been in close contact with a dying person, especially a wife

! Luvugusu: luswa lecaminyoxe (from xuxwoinyoxe, to wake up or stand up from a
lying position).
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who has attended to her husband, but also his children and, in the case
of a wife’s death, her husband, though to a lesser extent only. It1sdefinitely
the breath of a dying person and not association with death as such which
is thought to produce the state of vuxitjakdli, for people do not fear to
approach or touch a corpse and no ritual observances are necessary before
or after one has done so. Vuxutjakali also afflicts a murderer and a warrior
who has slain his first enemy, but in these cases the state of pollution caused
by the breath of the dying person is coupled with vusixu, the impurity that
is caused by association with blood. The vuxitjakdli, however, seems to
predominate, for a warrior who for the first time has killed an enemy is
called omukali and his condition ovukdli, a word that is obviously derived
from the same root as vuaxitjakdli.

The common element in all cases that are grouped under the vusixu type
of ritual impurity is the pollution of a person with human blood, either his
own or that of another person. Thus a mother who has given birth and her
child are afflicted with it, further, a boy who has just been circumcised as
well as the operator and, finally, any person who has inflicted an open wound
upon someone else, whether it be fatal or not. The knife or spear employed
is likewise polluted and has to be ritually cleansed to become neutral again.

On the other hand, contact with blood originating from a self-inflicted
wound (by intention or accident) or from one caused by the bite of an
animal, as well as contact with menstrual blood or the bloody discharge
from an ulcer or some other inflammation, is not thought to produce
vusixu or any other type of ritual impurity. It is therefore possible that the
ritual impurity from which a new-born child and its mother suffer is not
actually caused by vusixu but by the so-called vwivu smell with which an
infant is supposed to be afflicted for the first month or so after its birth and
which is likewise considered to be a source of ritual impurity. If this is so,
it would appear that the situation of vusixu arises only when blood flows
as a result of an injury inflicted upon another person but regardless of the
motive,

The particular danger attributed to all these conditions of wvuxutjakdli
(vukunzakali), ovukdh, vusixu, and vwivu is that the persons immediately
aftected and those who come into contact with them will turn pale.
Their skin will adopt the yellowish colour of a ripe banana, it will per-
sistently itch, and finally decay like a rotten banana. At the same time
these people will become emaciated and gradually lose their physical
strength. To prevent this from happening, persons afflicted with these
conditions must undergo a number of purification or lustration rites which
will be discussed in a subsequent chapter. Besides, while their state of
impurity lasts they must be isolated from other people and avoided by
them (cf. p. 192).

Related to the vawivu-smell which emanates from a new-born child is the
condition of vuxwana, ‘twinship’, with which twins are afflicted during the
early years of their life. This vuxwana is fraught with danger not only to
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the twins themselves but also to their parents and siblings and to anyone
who directly or indirectly comes into contact with them. It causes the eye-
lashes to fall out and produces blear-eyes and other eye-diseases. To
counteract its force, a number of elaborate ritual precautions have to be
taken and maintained throughout the first three or four years of the twins’
life. In connexion with these different states of ritual impurity I may,
finally, mention the condition that is brought about by the violation of the
various food taboos which the members of each clan have imposed upon
themselves.” Besides causing the offender to vomit and suffer from in-
digestion it makes his hair fall out and his skin come off in patches.
These effects, however, are restricted to the person who has broken the
taboo and do not extend to any other persons.

(3) SPECIALISTS

Among the different kinds of specialists that by wielding active mystical
power affect the lives and material welfare of their fellow beings, two major
categories can be distinguished: the avalogi (Luvugusu: valosi) and the
avavila. These two categories of specialists differ chiefly in one important
point. Whereas the activities of the awvawila are socially approved of, even
though they are thought occasionally to abuse their power and to inflict
harm upon innocent people, the avalogi are socially condemned and their
activities are always classed as morally bad.> This means that the latter
never act with the overt or tacit approval of public opinion but always and
exclusively against it. I shall now discuss each of these two categories of
specialists in turn: the methods employed by them and the (real or alleged)
effects produced, the sources from which they derive their powers and the
motives which stand behind their actions and, finally, the social attitude
that is taken towards them and their magic.

(a) Avalogt
Owing to the anti-social nature of their magic, the real or alleged activi-
ties of the avalogi are always carried on in secrecy. No person would ever
publicly admit to being an omulogi, and to call somebody by this name is one
of the greatest insults one can level against him. It would provoke either

! ¢of. below, p. zo1,

2 The same distinction is made, for instance, by E. E. Evans-Pritchard (inan article
entitled ‘Witcheraft’ in Africa, vol. viii, p. 417 sq.) and by Raymond Firth. Firth
{(Modern Discussion Books, vol. ii: Human Types) gives the following definitions of
the concepts of ‘sorcery’ and ‘witcheraft’; (1) ‘Sorcery: Performed either by private
individuals for themselves or by specialist magicians for others or the community as
a whole. Sometimes socially approved, sometimes disapproved. Often a force of
social control.' (2) ‘Witcheraft: Sometimes attempted, often doubtful if actually
performed, and sometimes of imaginary occurrence. Classed as morally bad. Pro-
vides a native theory of failure, misfortune, and death.’
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a fight or a quarrel, and the person thus insulted would not rest content
until he had vindicated himself by swearing an oath or by submitting,
together with the accuser, to an ordeal. Nowadays the offence of having
called somebody an omulogi is frequently brought before the tribal court,
and if the offender has no convincing evidence to substantiate his insulting
remark a fine is imposed upon him.

Their activities being always carried on in secrecy, a study of the avalogi
means In practice a study of the various forms of behaviour attributed to
them and it is, therefore, impossible to say to what extent these alleged
activities are ever actually carried out and how far they are mere products
of the imagination. My informants, including even baptized Christians
of long standing, assured me with the same unshaken sense of convic-
tion that avalogi have the habit of keeping grown leopards as pets in the
lofts of their huts, that they try to make people ill by performing magical
rites over certain poisonous medicines and uttering evil spells against them,
or that they reduce the pile of grain crops heaped up in the yard of 2 home-
stead to a small fraction of its former size merely by casting the evil eye
on it. The native attitude towards the reality of the practices of avalog: is
thus not graded according to what can and what cannot be substantiated
by observed or observable behaviour, and it seems futile to base any classi-
fication of the different types of awalogi on the criterion of the relative
possibility or impossibility of the qualities and activities ascribed to them.
There are, however, a number of other respects in which the various avalogi
differ from one another, such as the motives and incentives for their prac-
tices, the sources from which their powers are derived, the methods and
techniques employed by them, and the relative potency of their power as
well as the kinds of effects produced by it. After we have examined all
these points we shall be able to find a basis for a classification of avalogi into
different types. As the beliefs that are held with regard to the avalogi differ
to some extent in the different sub-areas of Kavirondo I shall, for reasons of
clarity, deal with them separately and begin with the tribe of the Vugusu,

Vulosi, an abstract Yugusu noun referring collectively to the activities
of valosi, can be practised by both male and female persons. Each of the
two sexes, however, has specialized in a number of different techniques,
and different kinds of misfortunes are attributed to each of them. Accord-
ing to these techniques, the following specialists are distinguished in the
native terminology:

Male zalosi Female valosi
(1) ovindsttiula (1) dmuvini
{who dances naked) (the dancer)
(2) omuror: (2) omurori
(the collector) (the collector)
(3) omusindixilisi (3) emuxupi owe vilasila
(the one who causes one to run (the thrower of vilasila)

into danger)
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(4) omuxingi (4) omufindilili
(the one who hides deadly medi- (the one who infects the food of
cines) others)
(3) omuxondols
(evil eye)

The specialists known by these terms are not necessarily different persons,
but one and the same person may practise several techniques. He is most
likely to do so if he has practised his art for a long time and if, through
repeated successes, the confidence in his power has become firmly estab-
lished. As will be seen from the above list, the ‘dancers’ and the ‘collec-
tors’ may be either men or women, while the vasindixilisi and the vaxingi
are always men and the vdxup: and the vafundilili always women.

The ovindsitjula. When one asks a casual informant what an omulost is
he will, as a rule, begin to give an account of the activities of an ovindsitjula
and then add that valosi also practise various other techniques. As I have
found the same to be true among the Logoli and the other tribes I have
visited, it appears that the ovindsitjula is the prototype of an omulesi.' He
is said to leave his hut in the middle of the night when there is no moon and
the people are fast asleep in their huts. He goes completely naked, so as
to avoid any unnecessary noise which his clothes or ornaments might make
while he moves about. To make his skin dull, he rubs ashes from his wife’s
fire-place all over his body. Thus he proceeds to the homestead of his
victim and dances about in his yard, jumping up and down and suddenly
pointing his buttocks at the door of his victim’s hut or banging against
it just before running off again. If his antics awaken the inhabitants of the
house and they come out, he will not put up a fight but dash away as
quickly as he can.

As a result of his dance the inmates of the hut, and in particular the
person to whom the dance is addressed, will get ill, suffering from head-
aches and pain in their muscles. If the owner of the hut happens to be
away, the ovindsitjula will try to enter it and throw some of his own or his
children’s excreta into the hut, either on the floor or into one of the pots.
When the owner comes home and notices the smell he knows that his house
has been visited by an ovindsitjula and he will then soon begin to suffer
from the same symptoms as if he had been at home. By dancing in the
same fashion in front of a cattle kraal, the ovindsitjula can also cause cattle
to become sick. While performing these dances he does not utter a spell,
but he may in a low voice hum a song, such as this one:

Xane vona namwe nonaka,

‘Perhaps I do well, or I do badly’,
i.e. perhaps my dance will make my victim ill, perhaps it will be in vain,
The dancing and singing, however, are not in themselves capable of pro-

' Cf. also accounts of the omulost in other parts of Bantu Africa (Blohm, Smith,
Junod, Hunter), '

1
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ducing the desired result, but they must be coupled with the power that
emanates from the gamalogo, i.c. roots or small pieces of bark which the
omulost keeps in his house and over which he uttered a spell while he
ritually tied them into a small bundle. The gamalogo and the dancing at
the victim’s homestead thus act together to produce the illness,

To protect him from being caught while he performs his antics, the
ovindsitjula’s wife must stay home and roast a single sesame seed in a
broken potsherd, turning it continually with her right index-finger to
prevent its being burnt.

During the daytime the ovindsitjula behaves in the same way as ordinary
people and only his tired look may cause people to suspect him of having
been out all night, but this furnishes no certain evidence against him,

A female ovindsitjula or omuvini also dances naked, but while she does
so she holds a chick (male or female) to her chest, The suppressed gob-
bling of this chick is said to increase the effect of her dance and of the
gamalogo which she has ‘tied’. While dancing about, she sings in a low
voice:

Ese omulosi namagangala orindoka wvari saloga,
‘I am an omulosi, I am Magangala; if I bewitch they say I do not bewitch.’

Which means: Although I am a witch and dance about, the people do not
know what I am doing. The victims of a female ovindsitjula are said to be
children only and never adult persons.

The omurori. A second method employed by valosi is to procure objects
associated with their intended victim such as remains of food they have
eaten, parts of their clothing or ornaments, hair, nails, excreta, or soil taken
from their footprints. Such objects are secretly collected by the omulost,
whence he is called omurori (from xurora, to collect). To use them for his
evil purposes, he must tie them together with certain poisonous or magi-
cally destructive roots (gamalesi) which he either collects afresh each time
or of which he hides a small store somewhere near his house where nobody
will find them. The destructive powers of these roots will then affect the
objects, and being associated with the victim their destruction will by
sympathy destroy him. When he has tied the two objects in a small bundle
he ‘traps’ the bundle in a tiny gourd, in a section of reed-grass, or in a
beer-strainer, so that no other force will be able to interfere with it. While
doing so he utters a destructive spell over the bundle, saying:

Wanangali kuno gwamenya ano
ne kurakara kila

ano gwalexa ewavwe kuxoya
gwafwal

“T'he bad person may stay here,

he still walks briskly;

he will leave the place where he is,
he must die!’
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The omuror: must utter this spell at night and in the privacy of his hut,
and only his wife may know what he 1s doing. Then he takes the ‘trapped’
gamalogo and hides them either under the roof or outside in a hollow tree
or in a pit which he digs near a stream. As soon as the objects procured
from his victim begin to decay, the latter will fall ill and suffer from
headaches, perspiration, and pains in his joints. If the omuror: has col-
lected a person’s facces and hidden them in the damp soil near a stream,
the victim will suffer from diarrhoea. Like the illness caused by the
ovindsitjula, that brought about by the omurori will not manifest itself in
a sudden and violent outbreak but in a slow wasting away of the victim’s
health.

Female varor: employ the same methods as their male counterparts.
When married the two often work together, the husband gathering the
destructive roots and the wife procuring the objects associated with the
victim. Women are thought to be particularly apt to practise vurori, as
they have better opportunities than men of entering other peoples’ homes
and of collecting the desired objects.

The omusindixilisi. A third method of inflicting harm upon other
persons is employed by male wvalosi called avasindixilisi. This term is
derived from the verb xusindixilisia, ‘to cause to fall on’, because the expert
who wields this type of evil magic is supposed to cause people to fall
victims to sudden accidents or mishaps. The accidents for which vasin-
dixilisi are most frequently held responsible are snake-bites, attacks by
wild animals, especially while hunting, drowning while fording a stream,
or falling from a tree and breaking one’s limbs. Nowadays accidents with
motor-cars or bicycles are exclusively attributed to the evil intentions of
an omusindixilist. Serious quarrels that lead to fighting as well as suicides
are also attributed to his magic, which will affect the minds of his victims
in such a way that they will provoke a fight or kill themselves.

The technique employed by the omusindixilisi is to kill a special kind of
lizard or to procure a chicken-egg from his intended victim’s homestead.
These objects he must cut open and put some of his poisonous roots
(gamalesi) inside. Then, without tying it, he hides the object at a place
near which the intended victim will pass or over which he will step. While
burying it there he mutters a spell, specifying the kind of accident or death
which he desires his victim to meet with, e.g. ese ngana leve afwe, endemu
emulume, ‘1 want So-and-so may die, a snake may bite him.” The power
emanating from the hidden substance over which the spell has been uttered
will then cause the intended victim of his magic to meet with the kind of
accident specified by the spell. The efficacy of vusindixilisi magic consists
in influencing the victim’s mind in such a way that he exposes himself to
danger or fails to save himself when he suddenly confronts a dangerous
situation. Thus the omusindixilist is not thought to be capable of controlling
the force which kills the victim, i.e. he has no influence over the snake, the
crocodile, the falling tree, or whatever else may be the immediate cause of
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the victim’s death. Nor does the omusindixilisi have any prescience as to
the movements of the animals, &c., that would permit him to direct his
victim towards them; all he can do is to influence his victim’s mind so that
it will dispense with the usual caution and alertness when it suddenly
meets with a dangerous situation. This fact is significant, as it shows that
the power attributed to the omusindixilisi is far more limited than might
be expected from a mere account of the effects of his magic.

There are no restrictions as to the potential victims of an omusindixilisi.
While only men practise vusindixilisi," they can employ their magic against
persons of either sex and against strangers as well as close relatives,
although they never direct 1t against their wives and children. They are
said to favour their own brothers as victims of vusindixilisi-magic, so that
they may inherit the latters’ wives or get a larger share in their father’s
he had quarrelled with or threatened somebody who a few days afterwards
fell victim to an accident.

The omuxingi. By far the most dangerous type of omulosi is the specialist
known as omuxingi. Like the omusindixilisi, he is always a man and his
technique consists in hiding poisonous objects (gfmisala) at a spot over
which his victim will pass. But these gimisala are supposed to be so power-
ful that their lethal effect is assured merely by placing them in the gateway
or under the path of the victim’s homestead. No spells need to be uttered
over them and no magical preparations, such as tying them into a bundle
together with objects procured from the victim, are required to render them
efficacious. However, being so powerful that they will kill a person within
a few hours merely by emanating their poison through the air, their
occurrence is extremely rare and even more so are the avalosi who have a
knowledge of these gimisala and who can handle them with impunity.

'The omuxupi owe vilusila and the omuxondoli. Of the exclusively female
valosi the most conspicuous type among the Vugusu is the dmuxupi owe
vilasila, the ‘thrower of vilasila’. These vilasila are tiny objects, such as
hairs, bits of grass, beans, splinters of bones, &c., which in a mysterious
way are transmitted from the dmuxupi owe vilasila into the body of her
victim. When these objects have entered the victim’s body they cause
acute sickness, a swollen stomach, and cramps accompanied by vomiting,
an intense headache, hot temples, and a generally feverish condition. In
short, all the symptoms of acute food-poisoning are regarded as an indica-
tion of the presence of wilasila particles in one’s body.

These vflasila are thought to emanate from the eyes of the dmuxupi
while she winks at her victim or casts a quick glance at him sideways. To be
efficacious her glance must be accompanied by an evil wish addressed to
the victim, but no actual spell needs to be uttered by her. To increase the
power of their evil eye some avaxupi are said to rub or wash their eyes with
a certain medicine prepared by them for that purpose.

T The prefix vu- denotes the activity practised by the omusindixilisi.
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While the vilasila emerge from the dmuxups’s eyes and fly through the
air they are ‘like shadows’, but once they have entered the victim’s body
they become solid substances again, Although emitted exclusively from
the dmuxupi’s eyes, they may enter the victim’s body anywhere and not
necessarily through its eyes. It is, therefore, not necessary to look into
the eyes of an dmuxupi owe vilasila in order to fall a victim to her magic.

'T'he peculiar power with which the omuxupi owe vilasila is endowed is
exclusively passed on by inheritance from mother to daughter. It cannot
be acquired by purchase, nor can it be taught to someone who has not
inherited the disposition for it from her mother. A woman’s power to
transmit vilasila reaches its peak at middle age, although she may begin to
practise her art when she is still an unmarried girl. An émuxupi owe vilasila
is particularly active in the early stages of her pregnancy, and the more
children she has killed or made ill during her pregnancy, the better will her
own child thrive and grow. As she gets past childbearing her power of
transmitting vélasila gradually decreases until finally it entirely expires.
Thus, unlike the power of uttering curses which increases with age, the
power of the evil eye is associated with the prime of life and with sexual
fecundity.

The omuxupi owe vilasila chooses for her victims mainly the children of
women whom she dislikes or who have quarrelled with her, but she may
also direct her magic against men and adult women. Although the driving
force behind her activities is an inherited disposition, the dmuxupi owe
vilasila is not just a passive vehicle of that force, but employs her powers
consciously and with the clear intention of inflicting harm upon a definite
victim.

Besides human beings she can also transmit the vilasila to calves which
will then refuse to suck and consequently grow lean.

A similar effect is produced by yet another type of female omulosi, the
so-called omuxondoli. Her magic i1s based exclusively upon the power of
her evil eye. By means of it she threatens particularly the eleusine crop
when it has been piled up in the yard of the homestead to dry. As the
result of her evil cye the heap of millet is suddenly reduced to a fraction of
its former bulk. Strangely, an omuxondoli can inflict no harm to the crops
while they are still growing in the field.

Another type of female omulosi, finally, is the omufindilili. Her tech-
nique consists in secretly putting certain particles, alleged to cause stomach
pain and vomiting, into the milking-gourd, &c., of her victims. These
particles or substances (vifiindilila) vary in their efficacy. Some, like the
hair of a dead fox or a hair pulled from her private parts, cause the victim
to get ill, while others, like the dung of a hyena, will kill it within a few
hours. Like the gimisala employed by her male counterpart, the omuxingt,
the wifiindilila act on their own account without being accompanied by a
spell or having to be handled in a ritual manner. The omufundilili acts
from the same motives as the omuxups owe vilasila and her victims are, like-
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wise, mainly children. She acquires her knowledge by being taught by her
mother or paternal aunt (senge), but no particular inherited dispasition is
required for practising ovufundilili magic.

Having discussed the various techniques used by the different types of
male and female valosi and the effects which their alleged destructive
activities are supposed to have on their fellow beings, we can now turn to
the question of the motives and incentives which are thought to account
for the anti-social behaviour common to all types of valosi.

The question of the motive behind the activities of an omulosi is closely
linked up with that of the acquisition of the particular knowledge and
disposition which the omulosi must possess to be able to practise his evil
magic. We have already stated that in each of the different types of
magic employed by the avalosi it is not merely the inherent virtue of the
magical substance which produces the desired effect but the combination
of several factors or conditions, such as the contact of an object procured
from the victim with a strong poisonous root, both being tied into a bundle
in a ritual manner while a spell is uttered over it. The most important
of these conditions, which applies to all forms of ovulosi magic, is that the
person who handles the magical substance must be an omulosi. This means
that over and above the proper handling of medicine, spell, magical ges-
tures, and rites, the wielder of vulosi must be a man ‘entitled’ to the pos-
session of these things and endowed with the mystical power of handling
the destructive and poisonous objects and implements of his craft with
impunity. Should an ordinary person, 2 man free from wulosi, come into
the possession of the various objects and medicines used by an omulosi and
should he even acquire a knowledge of the appropriate spells and the
manner of handling the objects by secretly observing an omulos: at work,
he still could not succeed in inflicting harm upon another person, as he
lacked the chief prerequisite, viz. the quality of being an omulosi. He would
merely run the risk of himself falling a victim to the destructive substances
which he has handled without being entitled to do so.

How then does a person acquire this particular quality of being an
omulosi? Among the Vugusu there is only one way of becoming an
omulost, viz. by inheriting an intrinsic disposition, in addition to which
special knowledge and skill must be acquired. The disposition for becom-
ing an omulosi can be passed on both in male and in female line, and is
inherited either directly from one’s father or mother or indirectly from
one’s maternal uncle or paternal aunt respectively. An omusindixilisi, for
example, may have inherited his disposition either from his father or from
his mother’s brother, even if his mother herself did not practise any type of
oulost, and, correspondingly, an dmuxupi owe vilasila may have inherited
the evil eye either from her mother or from her father’s sister (senge)

! The expression ‘entitled’ refers in this connexion only to the laws inherent in
the notions of witchcraft and sorcery and has, of course, nothing to do with any
approval of these practices by the community.
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irrespective of her father’s knowledge of ovulosi. However, what is in-
herited 1s merely the latent disposition for becoming an omulosi, and unless
this is supplemented by teaching and training, it will remain inoperative
throughout a person’s life.

It is doubtful whether the disposition towards practising ovulosi is
thought to have a material basis or seat in the body or whether it is regarded
merely as a trait of character. None of my informants ever mentioned an
organ as the seat of ovulosi (excepting, of course, the eye in the case of the
omuxup: owe vilasila), but some insisted that 1t is a disposition of the blood
which prompts the walosi to leave their hut in the middle of the night to
dance.

The first person who is said to have introduced and practised ovulosi
among the Vugusu is Maina, the eldest son of Muvugusu, the tribal
ancestor. According to the tribal tradition, Maina acquired both the
general disposition towards practising ovulosi magic and the particular
knowledge of it from his maternal uncle who was a Mumasava (a Mugishu)
and at whose place he spent some years of his childhood. When he returned
from there to his father’s place he began to frighten cattle by shooing at
them. Although his father, Muvugusu, scolded him for his behaviour, he
continued to practise those things which his maternal uncle had taught
him and to collect the various gamalesi (poisonous roots) with which he
caused other people to die. Having inherited Maina’s knowledge and
disposition and having succeeded him in his evil practices, members of
the clan that descended from him, the Vakitwika, have become the fore-
most valosi in the whole tribe. Other clans, like the Valiuli and Navuya,
acquired the possession of ovulosi later on by intermarrying both with the
Vakitwika and with clans of other tribes, such as the Kakalelwa, who are
reputed for their knowledge of ovulosi. Nowadays some avalost are sup-
posed to live in every clan, but in each case it would theoretically be
possible to trace the presence of an omulosi to a previous omulosi in his
paternal or maternal line of ancestors. In practice I could, of course, never
check this allegation as it would be quite impossible to go to a suspected
omulost and ask him from which one of his ancestors he had inherited his
powers.

As has already been stated, the mere disposition for becoming an omulos
does not suffice to practise ovulosi, nor does it render the person immune
against the magic wielded by other zalosi. To become operative the
latent disposition must ‘break forth’. In the case of a prospective ovindstt-
jula, for exampie, this breaking forth of the power of ovulosi takes the
form of an irresistible desire to go out at night and dance, in harbouring
ill will and unfounded grudges against other people, and in a tendency to
use rough and uncouth language, making frequent use of the derogatory
prefix gu- instead of omu-. In addition, the novice requires special know-
ledge before he can begin to engage in his evil practices. This knowledge
can be imparted to him either by teaching and training or by visions
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or dreams revealing to him all the required knowledge in the form of
VISIONS.

The process of teaching a child to become an omulosi is quite elaborate
and takes a long time. Thus, a father (who is himself an omulosi) would
begin by teaching his son to frighten the cattle of other people by hiding
in the bush and suddenly jumping at them when they are driven past.
Next, he would show him where to find poisonous roots {gamalesi) and
how to handle and preserve them. Only at an advanced stage would he
instruct him how to procure personal objects from other people and
carry them home between the fingers of his hands, giving the impression
that his hands are quite empty. Finally, he will teach him how to tie the
personal objects procured and the gamalesi into a bundle and what spells
to utter over them while doing so. However, a father or uncle will never
transmit his entire knowledge to his son or nephew, thus making sure that
he will always remain more powerful than his pupil and preventing the
latter from tumning the knowledge that he has gained against his own
teacher. Besides, there appears to exist a notion that an omulost gains
immunity from the objects, spells, and rites which he handles, so that there
is no danger that—in ordinary circumstances—an omulosi may come to
grief by having his own magic turned against him.

The second method of ‘bringing out’ the disposition for becoming an
omudost, that of appearing to the chosen person in a dream, is said to be
used by the spirits of deceased avalost who have neglected to pass on their
knowledge while they were still alive. Thus, they appear to their chosen
successor in a single or in repeated dreams and impart to him all the
knowledge which he requires to practise ovulosi of one kind or another,
They are said to appear to the novice either as the persons they were in
actual life or in the form of animals, particularly cats.

My Vugusu informants insisted very firmly that the knowledge of
ovulosi, whether acquired by means of instruction or through dreams, can
be handed on exclusively to those persons who, owing to their direct or
indirect descent from an omulos: in male or female line, are endowed
with the disposition for becoming an omulosi. Thus no omulosi can ever
teach an omuravola, ie. a person free from ovulosi, for payment, no
matter how much the latter offers him or how much the former likes his
would-be pupil. Even if he did teach him, his pupil would never be able
successfully to practise ovulosi, as he would lack the inherited disposition
for it. Succession to the practice of ovulosi is further restricted by the fact
that its knowledge can only be passed on from a member of a senior
generation to one of a junior generation. Thus, a father can teach his son
or an uncle his nephew, but a brother can never teach his brother or a
sister her stster. A father is said to choose only one or two out of four or
five sons to succeed him as valosz, and he does so secretly without letting
his other sons know. If a person has reason to suspect his brother of
having acquired the knowledge of ovulosi either from his father or maternal
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uncle, he would fear and avoid him and, if possible, move away, as it is
generally thought that a person will make use of his newly acquired know-
ledge to kill his brothers, so that he may inherit their wives and their
cattle or claims to cattle.

An omulost will, as a rule, marry 2 woman who is herself a specialist in
the female branches of ovulosi, partly because the two can then work
together, and partly because it will be difficult for a notorious omulos: to
obtain a wife who is ‘free from ovulosi’ (i.e. an omuravola), and vice versa.
However, should he escape being suspected of practising ovulosi and marry
a woman who is unaware of his secret activities, he will nevertheless con-
fide in her, for he cannot practise his craft without his wife’s knowledge
and help. He can then train his wife to become a kind of assistant to him,
but this does not enable her to practise ovulosi herself, unless she has an
inherited disposition for it. |

Stories are frequently told, and even cases brought before the tribal
courts, of newly married women who had run away from their husbands
because they had found out that the latter were practising ovulost, and also
of men who after their marriage had discovered that their wives were
dvaxupi owe vilasila or avafindilili. 1f a husband frequently beats his wife
in his hut without apparent reason, people say that he tries to show her
his technique of killing people by ovulosi and that she refuses to be taught.
If she runs off to her parents or brothers to complain of her husband’s
secret activities they will, as a rule, send her back and ask her to keep
quiet, as otherwise her husband might try to kill her and them as well.

We see then that according to the native theory a person does not
become an omulosi and practise his evil art according to his own free will,
but as a result of having inherited a disposition towards it and of having
been singled out and instructed in the special knowledge of ovulosi by one
of his senior relatives. Nevertheless, an omulosi is not thought to act
altogether wantonly, harming or killing people indiscriminately by his
magic, but in each particular case he acts from a more or less clearly
defined motive. He is said to choose his victims from among those people
who have quarrelled with him or who show that they despise him, and
generally he prefers to direct his magic against people who are wealthy (in
cattle, women, or children) rather than against people who are poor and
lead inconspicuous lives. The omulost thus acts out of a feeling of envy and
inferiority and hopes that as a result of his evil practices his own good luck
and prosperity will increase. This is especially apparent in the case of the
female omulosi who is alleged to be most strongly bent upon inflicting harm
on other people during her state of pregnancy, as the illness or even death
of other children are necessary to make her own child grow in her womb.
The same idea, even if slightly less pronounced, applies to the male
omulosi. If a wife were to complain to her husband about his evil practices
and implore him to leave off sending disease and death to other people he
would reply to her: ‘How can I leave off doing what is my custom? If
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I were to stop practising ovulosi we would get weak and lean, our children
would die and our possessions would dwindle!” The valosi among the
Vugusu are thus conceived of as a sort of vampire who for their own
welfare and prosperity depend upon the misfortune and death of their
fellow beings. In cach particular case where they employ their destructive
powers they do so consciously and deliberately, but on thc whole they
practise their magic under the impulse of the peculiar force which by
inheritance and teaching has been implanted in their personalities and
which they cannot renounce without coming to grief themselves. Onec
therefore says of a person who practises ovulosi: ‘Once an omulos: always
an omulost’, and thinks that it is quite impossible for an omulosi to give up
his practices altogether, even if he has been converted to Christianity and
pledged himself to lead a new life.”

Apart from the vampire-like urge to practise ovulosi, the prospect of
material gain by taking orders from clients appears only as a secondary
incentive for the omulosi. Valosi, especially those who work as vasindixilisi
and 2axingi, are said to undertake killing people by their magic on behalf of
a client in return for the initial payment of a bull or a heifer and another
bull after the job has been done. However, as an omulosi never advertises
his special knowledge and, on the contrary, strongly rejects any suggestion
that he might be an omulosi, even towards his near relatives, such clients
can only be very intimate friends.

This, finally, leads to the question of the general attitude which the
Vugusu take towards the whole phenomenon of ovulosi and towards the
personality of the omulosi. Do they regard ovulosi as a pest that devastates
their lives, and the different kinds of valosi as criminals or dangerous
lunatics that must be hunted down and stamped out, or do they regard
both as phenomena that must be taken for granted and endured? From
numerous conversations on this subject I have come to the conclusion
that the Vugusu take the existence of valost for granted and that it does
not occur to them to take concerted and wholesale action against them,
(There are no anti-witcheraft drives among the Vugusu such as have been
reported from other parts of Africa.)* When I inquired into the existence
of any organized methods of combating or stamping out ovulosi I was told
that ‘people cannot do anything against it as it started long ago’. Although
the number of people believed to be actively engaged in practising ovulosi
appears to be relatively small (estimates by my informants varied between
one and five in a hundred), a much greater number of people is, as we
have seen, supposed to have an inherited disposition towards becoming
walost, and their latent qualities might ‘come out’ if the active practitioners
were concertedly attacked and decimated. Thus, as a potential force vulosi

! The actual words in which this idea was expressed to me were: owe kumeuina
guwewe salexa xukuxola, ‘of his custom he cannot leave doing it’,

* Cf. Audrey Richards, ‘A Modern Movement of Witch-finders®, Africa, 1935,
pp. 448-61.
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is overwhelming and almost ubiquitous, and the belief in the existence of
this vast reservoir of potential vulosi makes it appear much too formidable
a power to encourage any attempts at its wholesale destruction. People
therefore put up with it, and the idea seems to prevail that since their
forefathers had to endure vilosi, the present generation must endure it as
well. When a person has actually died and emotions run high, the omuseni,
the public comforter, points out to the mourners that ‘people have died
from long ago and that they should not harbour any feelings of revenge’.
Since the great majority of deaths are attributed to the evil work of valosi,
this consolation implicitly asks the bereaved passively to accept the destruc-
tive activities of the valosi and to refrain from revolting against them, as
this would merely increase the misfortune which has overtaken them.

But although the existence of ovulosi as such is taken for granted, people
are by no means indifferent towards the dangers which, in their opinion,
are constantly threatening them from this mysterious power. Individually,
they try to protect themselves by various types of magic which we shall
discuss below (p. 182 sq.). Besides, people try to avoid arousing the envy
or hatred of potential valosi by refraining from boasting of their health or
wealth or doing anything which deviates very noticeably from the ordinary
life that all people lead. The universal reluctance of the natives to reveal
their exact wealth in cattle, land, or stored grain, their unwillingness to
admit having many children, and their insistence on being in a poor state of
health when actually they are quite fit, are all matter-of-fact or routine pre-
cautions against being singled out as a victim of an envious and evil-wishing
omulosi.

But there is also a collective response to danger from ovulosi. If withina
limited arca a number of deaths occur in rapid succession this is regarded as
a sign that zulosi is rampant there. Consequently even those families not
directly affected will leave their homesteads, hoping thereby to escape the
threatening danger. In some of the genealogies I have taken down, move-
ments of sections of a lineage were accounted for by such motives. Some
of my informants even claimed that the eastward migration of the Vugusu
during the past fifty years was largely undertaken by people who wanted to
get away from the threatening dangers of vulosi. This statement is supported
by the fact that a far greater number of diviners and other specialists prac-
tising anti-witchcraft live in the western and southern part of the Vugusu
country (South Kitosh) than in the more recently settled eastern part.

The Logoli even have a special term, eliamwama, which designates a
cluster of homesteads that have been abandoned because they are thought
to be infested with destructive magic. Although it is extremely difficult to
obtain precise and reliable data on this subject, the frequency and regularity
with which my informants in all parts of Bantu Kavirondo mentioned fear
of witchcraft as one of the prime causes of migration leads me to believe
that this is indeed a factor of wide importance which should be taken into
consideration along with such motives as search for better pasture or
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richer soil for cultivation or the retreat from the raids of a more powerful
neighbouring tribe.’

It will be seen that all these different ways of responding to the dangers
of vulosi are passive and defensive rather than aggressive. While this is
true in a general way it is also true of the specific attitude displayed towards
a particular person who is suspected of practising ovulosi. As long as the
suspicion remains only vague and is based upon peculiarities in his
behaviour and appearance rather than upon actual cases of disease or death
for which he is held responsible, his neighbours will maintain the same
social relations with him as with any other person. This behaviour, how-
ever, 15 not due so much to indifference as to the fear of provoking
resentment on the part of the suspected omulosi. An omulosi is thus a
person who must be treated with circumspection and this, in fact, raises
his status and influence in the community. Nevertheless, he can never
overtly make use of this instrument of gaining prestige, for publicly he
must disclaim all knowledge of ovulosi and give the impression that he
despises it just as much as anybody else. At the same time, the actual
influence which a person wields over his fellow beings by having the
reputation of being an omulosi explains why walosi in many little ways
betray their true character, e.g. by using rough language, by uttering
ambiguous threats to persons whom they dislike, &c. If it were altogether
to their disadvantage to be suspected of practising ovulosi one would expect
them to avoid any forms of behaviour which might give them away. But
since a vague suspicion increases their influence it becomes clear why they
indulge in giving hints of what they are without, however, giving any real
evidence away.

If a person harbours a very definite suspicion against an omulosi and
especially if he fears that his own relations with him are strained, he will
avoid him as much as possible so as to prevent him from procuring objects
closely associated with his body or from poisoning his food. When visiting
his house he will, if possible, refuse to accept food, and if he cannot do so
without offending his host he will see to it that his host eats first to prove
that the food is not poisoned. T'o save one’s guest this predicament it is a
rule of etiquette for the host always to taste first of any food or drink that
he offers to his guest.

If it appears necessary to take action against a suspected omulosi this is
seldom done in the form of a straightforward accusation of the suspected
person, for few people dare publicly to challenge an omulosi in this way.
The various methods of counteracting his magic which will be discussed
below (see pp. 257-77) likewise show that valosi are, as a rule, not fought
openly but in a carefully guarded way which avoids any direct action

! It is even said among the Vugusu that ordinary people who covet their neigh-
bour’s land try to induce them to move away by placing eggs or drops of blood
near their door, hoping that in their fear of being haunted by an omulosi they will
migrate to another place,
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against a definite person and which exposes his opponent as little as pos-
sible to the omulosi’s revenge. It seems that only in very exceptional cir-
cumstances have walosi ever been put to death. Even then they were not
executed after the elders had passed a judgement over them in cold blood,
but were lynched by as large a group of persons as possible brought into a
state of frenzied fear and rage after a rapid succession of fatal diseases or
misfortunes among their kinsmen. The idea then was that by splitting up
the responsibility for the omulosi’s death among a large number of persons
each of them had little to fear from the omulost’s revenge.

Having discussed the different types of specialists wielding mystical
power among the Vugusu I shall now turn to the Logoli and examine in
what respects the beliefs held by them differ from those of the former.
Among the Logoli the notion of ovulogi, as it is called by them, likewise
exists and essentially the same techniques and the same powers are
attributed by them to the various types of avalogr.

The omulogi proper is nearly always a male person and he corresponds
in his activities to the ovindsitjula of the Vugusu. My informants in fact
knew only one woman who used to dance like the male avalogt, and she is
said to have been found out and killed by the people many years ago. As
among the Vugusu, the omulogi dances in the yard of other people’s home-
steads at night, bangs at their doors, and frightens their cattle. He is also
said to waylay people at night when they return from a journey or from
a beer drink and choke them to death. As well as dancing at night and
assaulting people he also prepares evil medicines (amalogo) consisting of
bundles in which poisonous roots or herbs and objects procured from the
victim of his magic are tied together. But the same person never procures
objects and concocts the medicine as is the case among the Vugusu. The
task of collecting is, among the Logoli, attributed to the omukings, who also
hides the medicine concocted by the omulogi under the doorway or near
the path leading to the intended victim’s homestead. The omukingi is thus
a kind of assistant to the omulogi and the two always work hand in hand.
If he is skilful he may later be taught by his master how and where to
collect roots and herbs and how to concoct them into the destructive
amalogo, but once he has learnt this art he does not practise ovukingt any
longer. The omukingi of the Logoli is thus a far less important specialist
than the omuxingi of the Vugusu and the only characteristic that the two
have in common is that they both place destructive magic in the path of
their victims.
wise causes people to commit suicide or meet with accidents, but he does
not make use of any magical substances for this end but merely of bad
words, eminana mivi. He is therefore also called ogunua guvi,' ‘the bad
mouth’, and his death-spells are always uttered in a harsh and rasping

' The prefix ogu- (taking the place of omu-) implies contempt and disgust {it
expresses the notions of ‘big, old, ugly’),
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voice. The wording of his spells is not fixed and they may even sound
quite harmless. But they are actual spells in the sense that their magical
virtue lies in the words uttered and not in a material substance or a rite
performed along with the utterance of words. As among the Vugusu, the
omusindiki is always a man.

There exists, of course, no omurori among the Logoli as his functions
are performed by the omukingi who both collects and hides the objects
associated with the victim and used in the manufacture of the destructive
bundies.

Of the female avalogi the Logoli counterpart to the dmuxupi owe vilasila
18 the omulasi wevikoko, ‘the thrower or shooter of evikoko’. Evikoko are
the same small objects which among the Vugusu are called vilasila. ‘The
methods employed by her and the effects produced have been described to
me in the following text:

“There exists an omulogt of evikoko and that is always a female person. The
elilogo (evil medicine) of this woman is that which is called evikoko. This
ovulogi which causes colic (ovusula) comes from (i.e. emanates from) the eyes
(of the woman); she can shoot it into the eyes of another person and she can
bewitch (okuloga) anybody. If she meets a child or an old man or another
woman she does not choose and think: “This is a person whom I cannot
bewitch.” Then she bewitches everyone indeed (i.e. she does not discriminate
in the choice of her victims). She begins to bewitch people on the day she
wants to conceive; then now she begins to bewitch when she meets with
another woman. She looks at her when they meet on the path; then when the
woman whom she has met arrives home or wherever she was going she can
say, ‘I have met another woman on the road, it must be on account of her
that I am sick indeed, the eye (i.e. the evil glance of the omulasi wevikoko)
will kill me; perhaps she has splashed much cvusula into my eyes.” It is the
evtkoko in the belly (which cause the sickness). It is also difficult for a woman
who is an omulogi to pass near the place where they are threshing the grain,
near the threshing floor or the yard, or even anywhere near the house.’

As this text shows, the omulasi wevikoko corresponds in all essentials to
the owe vilasila. However, while the owe wilasila—according to the
information I have—by casting her evil glance transmits purely imaginary
objects into her victim’s body, the wevikoko® must first gather her objects
(the evikoko) from the people whom she wants to harm. She thus employs
the same technique as the omurori or the omukingi. At her home she keeps
the evikoko (which she has procured from her intended victims) hidden
away in a pot. Before starting off to send forth her magic she mixes them
with ashes of the ekisugi and kisongulwa plants. I could not discover for
certain whether she is supposed to utter a spell while doing so or not. Then
she grinds the mixture in a mortar, and the powder thus obtained she
carries with her in a small bag (akamuya or akadigolo) which she hides
underneath her clothes. What actually happens when she meets her

! The one of the wilasila, abridged for dmuxupi owe vilasila.
% Abridged form of omulasi wevikoko.
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intended victim is that by looking or winking at him she transmits the evikoko
from inside her little bag into the other person’s body. Her evil eye is thus
merely instrumental in making her magic work, but it does not in itself
produce the disease which is brought about by the same type of magic as
that employed by the male omulogi in conjunction with the omukingi. An
object is procured that is closely associated with the victim, and after
having been magically infested by mixing or tying it with poisonous
matter, it is again brought into material or mystical contact with its owner.

Besides the omulasi wevikoko the Logoli recognize another specialist
who employs the evil eye or the evil look (emoni embi or elihenza livi), the
so-called omusohi. Whereas the wevikoko must always be a woman, the
avasohi may occasionally also be male persons. They use no medicines of
any kind and no spells, but work exclusively through the power of their
eyes, Before or while they cast their evil eye upon their victim they are
supposed to address it in a flattering manner, greeting it, for example, with
a friendly ‘oh, look! what a nice and healthy child you are’. These words
by themselves are not thought to have any magical potency; but they are
uttered by the awasohi merely to instil confidence into their victim and to
induce it to look at them. People say that they can recognize the avasohi
by their pierging glance and the reddish colour of their eyes, but these
criteria are not sufficiently conclusive to permit taking action against them.
Like the avalasi vevikoko, the avasoki cast the evil eye (okusoha) indis-
criminately upon men, women, or children, and like the former they can
control their power and look at people without inflicting any harm upon
them.! Their chief victims, however, are calves and vartous material objects
rather than human beings. As a consequence of having been looked at by
the omusohi the objects shrink in size or quantity and deteriorate in quality.
The following are typical examples of the effects produced by the evil eye
of an omusohi: (1) if she looks on while a cow is milked or if she does the
milking herself the milk will dry up in the cow’s udder; (2) if she looks at
food while it is cooking it will not get done, no matter how long it is kept
on the fire; (3) if she casts her evil eye upon gourds growing in a garden
they will crack.

A last type of female omulogi among the Logoli is supposed to be
capable of making children ill by capturing their souls and keeping them
trapped at the base of her cooking-stones where she also keeps her medi-
cines (amalogo). To aggravate the condition of her alleged victim the
omulogi utters secret spells over the entrapped shadow while she cooks.
'The procedure adopted by this type of female omulogi is described in the
following text:

‘And also there are female avalogi like these: a woman can be an omulogi
and others know her from long ago: This one is an omulogi, she bewitches

I Cf., however, the following passage from a text: ‘Many avasol cast their evil
eve without intention; it is a quality with which they are afflicted against their will.
Some also may do so on purpose.’
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other people or the children of other women, because they know that she has
done so. She can pass near the home of another person and his child. If the
child has been there, it soon falls ill. Even if the parents have given bad food
(ziokulia vitaduki) to the child and it gets sick they will say, ‘“Alas, the wife
of So-and-so has passed here and bewitched our child”.! They call this “to
take the child and to keep it”’. ““The omulogi has been passing only near where
the child was playing and then it fell ill like this: It began to suffer from
diarrhoea indeed.” Then the parents wonder about their child and say:
“Ah, ah, how the child was!” (i.e. a little while ago it was still playing and
now 1t i1s ill). Then they say: “Let us go to the diviner (lit., into the divina-
tion).”? When the child’s father has arrived at the diviner’s he can say to him:
“I have come here on account of the sickness of our child, it is suffering very
badly indeed.” Then the diviner begins to divine and when he has finished
he says to the child’s father: “It is a fernale person who has taken your child;
she has taken it to the base of her cooking-stones.”’3 Thus the mother of the
sick child will get to know that it is the wife of So-and-so who is killing her
child by putting it under the hearth-stones in her house.’

Summing up, we can distinguish the following different types of avalogi
among the Logoli:

Male avalogi

1. Omulogi proper or omuvini: the one who dances at night.

2. Omukingi: procures objects associated with his victim and, after they
have been prepared by the omulogi proper, hides them near the victim'’s
homestead, Works as assistant and in conjunction with the omulogi.

3. Omusindiki: drives his victims to commit suicide or to succumb to an
accident. '

4. Omusohi (only rarely a man): employs exclusively the evil eye.

Female avalogi

1. Omulogi proper or omuvini: the one who dances at night. Only very
rarely a woman.

2. Omulasi wevikoko: procures and prepares objects associated with her
victim; transmits them by means of the evil eye,

3. Omusohi: works exclusively through the power of the evil eye, Chiefly
directs her magic against animals and material objects.

4. Omukali omulogi (no special name): takes the soul of a child away and
traps it together with her amalogo underneath her hearth-stones.

Among the Logoli the disposition necessary for becoming an omulogi is,
as in Kitosh, passed on by inheritance in the paternal or maternal line.
Although, unless receiving a further stimulus, this disposition may remain

I Apparently the narrator of this story is sceptical of the real existence of this
type of magic and would rather attribute its alleged effects te bad food.

2 Instead of saying ‘to go to the diviner’ one frequently says ‘to go into the
divination’ (ckudzia muvukumu) or ‘to go to the skins of the diviner’ (ckudzia
kuvisero vyomukumu cf. below, p. 226).

? The base of the cooking-stones is regarded as a favourite place for a woman to
keep amalogo (evil medicines), because no strangers and not even members of her
farmuly are supposed to come near the hearth.
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latent throughout a person’s life, the Logoli seem to put more weight on
this alleged disposition and less on the additional teaching and training.
The notion that the faculties required by an omulog: are inherited is carried
by them to the point that they consider all members of certain clans as
potential avalogi, because the founders of those clans were avalogi or
married the daughters of avalogi. Such clans, for instance, are the Gimubhia,
a sub-clan of the Yonga, and the Loégovo, a sub-clan of the Mavi. The
inheritance of most types of ozulogi is not bound up with sex; i.e. a person
of either sex can inherit the faculty for practising ovulogi from his father as
well as from his mother, his maternal uncle, or his paternal aunt. Only the
evil eye is inherited exclusively in the female line (i.e. from mother to
daughter).

However, among the Logoli the disposition for practising ovulogi 1s not
passed on by inheritance only but also in a number of other ways: thus an
omulogi can transmit his powers to another person by lending him tobacco
which he has mixed with amalogo. Having smoked of such tobacco the
infected person will dream that he himself has become an omulogi. When he
wakes up he will feel like dancing at night and doing all the other things
avalogi are supposed to do. Other favourite methods of transmitting
ovulogi, are to induce a person to wear the clothes of an omulog: or to offer
him food or drink which has been magically prepared. In all these cases
the person affected must take immediate action if he wants to escape the
fate of becoming an omulogi himself.

The general attitude adopted towards avalogi by the people who are free
from witchcraft (the so-called azilongo) is the same as among the Vugusu.
They are feared and despised but seldom openly accused. But while the
Vugusu actually avoid them only if they suspect them of having committed
a definite and recent offence, among the Logoli their segregation from other
people appears to be much more pronounced. People who are free from
ovulogi, the avilongo, avoid intermarriage with clans that are alleged to be
infected with ovulogi. The members of such clans are thus forced to
intermarry with clans of a similar reputation or to look for their marriage
partners in distant clans where nobody would suspect them of being
avalogi. In a text which I have taken down on ovulogi this aversion
trom marrying the daughter of an omulog: finds the following expression:

‘Also when you know for certain ‘‘this man 1s an omulogi” and he has a
daughter, and you are a person whom they are calling a milongo (a person
free from witchcraft), then you cannot like to marry the daughter of that man.
You must fear to marry her, because he is an omulogi. And if you have already
married a girl and then you hear that there is an omulogi at the girl’s place,
then vou refuse indeed, for nobody wants to marry the daughter of an
omulogi.’

That considerations of this kind actually do have an influence on the choice
of the marriage partner is borne out by two cases which I verified myself.
One of them which I shall discuss in detail in the chapter on marriage

K
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(cf. below, p. 392) concerns the family of a wealthy Gimuhia elder with
four grown-up daughters. Owing to their father’s reputation as an omulogi
none of them married within the tribal community, although, as a rule,
the Logoli have a strong aversion from marrying their daughters off to
members of other tribes.

The second case concerned a Christian called Petro Elidundu who, in
1932, married a girl from the Logovo clan. Actually, among the Logoli all
members of the Logovo clan are suspected of being awvalogi, but this
particular girl had for several years lived with relatives at Kitulu, a place
in the territory of the Mavi clan, and thus had made her husband believe
that she was ‘a daughter of that clan’. About a week after their wedding
the wife 1s said to have returned from a visit to her parents bringing a
young leopard with her as a pet. Petro then knew that he had married an
omulogi, for it is supposed to be the custom of a female omulogi to keep a
leopard in the loft of her hut and to make it sleep on the same skin with her,
as otherwise she would not conceive. After having made his discovery,
he implored the senior missionary of the Friends’ African Mission to which
he belonged to grant him a divorce. His request, however, was rejected as
being based on mere superstition. About a year later he confessed in the
church that under his wife’s influence he had become an omulogi and had
danced at other people’s homesteads at night. Since then he is said to
have gone ‘quite mad’.

Not only do the Logoli refrain from intermarriage with a clan or family
of suspected avalogi, but the precautions taken against them go so far that
people steer clear of them as much as possible, especially at night-time,

To quote a further passage from the text on ovulogi:

‘And who is an omulogi he lives like the others, but all people must know:
“Indeed, this one is an omulogi.”’ The people know him to be an omulogi
because he has been found outside at night without wearing any clothes.
You must fear him very much and you cannot talk with him; only in the
daytime you can stand together with an omulogi but not when it is dark. You
must fear him because since long ago a person who has becorne an omulog?
cannot walk together with his friends; nor can he offer you food without
eating of it himself. Only after he has eaten first, then you can begin to help
him eating. You must watch everything carefully, lest he might give you
food like grain. If he has given you something (and you have not yet touched
it) you must wait until he is not there. Then you must call a woman and she
must touch (what he has given you) with her hand. Then now you may begin
to eat or touch the thing which the omulogi has given to you.’

The extreme precautions taken by the Logoli in their intercourse with
avalogi appear to be dictated by the notion that the power of ovulogi can
also be transmitted by contact with infected objects and not merely by
inheritance, as 1s the belief among the Vugusu. As distinct from the
inherited faculty or disposttion for practising ovulogi, the transmission of
ovulogi by contact is closely associated with sex, as can be gleaned from the
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above text. Thus owvulog: can be passed on only between persons of the
same sex and even then only if the transmission is direct, i.e. without any
interference by a person of opposite sex. If a woman touches an object
‘charged’ with the ovulogi of a man it is thereby neutralized and rendered
ineffective. Conversely, the current of ovulogi intended to flow from one
female to another can be interrupted and rendered void by being tapped
by a male person. The principle implied in this notion appears to be that
the person who interrupts the current absorbs its potential energies with-
out himself being affected by them.

Among the Logoli the omulogi never turns his possession of magical
power to any material advantage, for he does not perform his evil magic in
the service or on behalf of other people who would approach him as clients,
as the omulosi occasionally does among the Vugusu. The only motive for
engaging in his evil practices lies in his inherited or acquired disposition,
It causes him to hate and envy other people, and it fills him with an inner
urge to make use of his destructive powers. Among the Marama, whose
ideas concerning ovulogi appear to be practically identical with those held
among the Logoli, I was told that the avalogi go out and dance at night,
‘because they are wrong in their bodies. Their blood “melts”* while they
sleep, and so they have to go out and dance to make their blood cool off
again.” The idea that by inflicting misfortune and disease upon other
people the omulogt assures and enhances his own welfare and that of his
family is also found among the Logoli, but it is not emphasized as much
by them as by the Vugusu. Persons suspected of being gvalogi usually
are not conspicuous by their wealth or by the possession of many children.
On the contrary, they are frequently individuals who suffer from all sorts
of disabilities and are, therefore, discontented. They give little cause for
others to envy or respect them. People merely fear and despise them, and
even though they do not think that his peculiar disposition or craving causes
the omulogi any actual suffering, they dread the idea of becoming avalog
themselves. In a text that I have taken down on the transmission of
ovulogi (see p. 266) the person who has dreamt that he was afflicted with
ovulogi 1s in a state of great alarm and dismay and immediately tries to
undo what has been done to him. Reports on actual cases confirm this
attitude. In rg2z a member of the Yose sub-clan went so far as to accuse
a Gimuhia before the tribal court, because after having borrowed the
latter’s pipe he had dreamt that he was infected with ovulogi. The elders
apparently accepted his evidence, for the alleged omulogi is said to have
been fined a goat for having attempted to pass on his ozulogi. My in-
formants remembered another case from the year 1928, where fear of
having become an omulogi even led a youth of the Mavi clan to take his
life. A Gimuhia boy with whom he had become acquainted while both
were working on a farm had lent him his shirt, pretending that he wished

U Amatsahi gavaka. It means that their blood starts boiling and bubbling like
molten butter.
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to make friends with him. Only later he heard that his new friend belonged
to the Gimuhia clan and was therefore likely to be an omulogi. Then he
dreamt that the shirt had been infected with amalogo. As he had already
worn it a number of times he thought that there was no hope of escaping the
fate of becoming an omulogi himself. Besides, he was far away from home
and could not get hold of a senior kinsman to perform a purification
rite for him. So he committed suicide, preferring death to the prospect of
having to lead the life of an omulogi.

(6) Avavila

T the beginning of the present chapter we distinguished two major
categories of specialists, avalogi (avalosi) and avavila. Having dis-
cussed the former, we can now turn to the latter type of experts. As has
already been stated, the most obvious difference between them which
permits their classification into separate groups, even without a detailed
analysis of their activities, is that the avalogi use their powers exclusively
for anti-social or criminal purposes whereas the avavila are supposed to

wield their magic—at least predominantly—for legitimate ends.

The belief in the existence and powers of avavila (sing. ombila) is not
common to all tribes of Bantu Kavirondo.

The Idaxo and Isuxa (Kakamega) are reputed to possess the most
powerful auavila, but a belief in them is general among all the tribes living
to the south of the Nzoia River. The Vugusu until very recently com-
pletely lacked the belief in avavila. But as a consequence of their more
frequent contacts with the neighbouring tribes to the south it is now
gradually spreading among them too. Most of my information on the
avavila I obtained among the Logoli whose notions regarding them appear
to be typical for the whole area. Shorter surveys among the Marama and
Tsotso (where they are called avafila, singular: omufila) have revealed very
much the same beliefs as those I found among the Logoli.

Among the Gusii (Kisii) of South Kavirondo the specialist who corre-
sponds to the ombila of the Logoli is the omunyamusira; he employs a
magical substance called omusira. According to the short notes which 1
took among the Gusit during a rapid visit to their country it appears
that the contrast between the omulogi and the omunyamusira (ombila) is
more pronounced and more clearly formulated by them than by any
of the tribes of North Kavirondo. Thus I was told:

‘T'he omulogi comes at night and dances in front of your house and he also
buries evil magic which causes you to get ill. While on his way he carries a
mysterious light which he flashes at times to frighten the people whom he
meets. His power (ovulogi) can be transmitted to other people, but nobody
likes to become an ommdogi. It 1s like being cursed. But the victim must
either accept it or die. The omunyamusira is more powerful than the omulogi.
He has the power to kill anyone at any time. Only a few people possess the
medicine which lends them such power and they sell it for many head of
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cattle only. They boast of being able to kill people outright. But they are
liked by the people, because they use their medicine to kill only those people
who have done something bad. In particular they kill the avalogi if they fail
to die from your counter-magic. Thus theysave people from being bewitched.
An omulogi will never go to the village of an omunyamusira because he fears
him, If an omunyamusira wishes to do so he can also kill people out of spite.’

This brief account clearly brings out the anti-social nature of the
omulogi and the essentially beneficent character of the omunyamusira who is
regarded as the omulogi’s stronger opponent and as the protector of the
people against ovulogi. The difference is not quite as marked among the
tribes of North Kavirondo, but it is still clearly there. It is significant in
this connexion to note the fact that the Logoli believe themselves to have
originally formed one tribe together with the Gusii and to have come to
their present habitation from the south (cf. p. 25). One would, therefore,
have a good reason to believe that the same clear distinction between
ovulogi and ovuvila which is still found among the Gusii was formerly also
shared by the Logoli.

Avavila are nowadays always men, but female avavila are said to have lived
in former times. As distinct from the omulogi, the objects of the ombila’s
magic are exclusively human beings and neither animals nor material
possessions. Within this wide category of human beings, however, there are
no further limitations as regards the ombila’s potential victims or patients.
They can be of either sex and of any age (although he rarely kills children),
and they may be people of his own clan or kin-group as well as strangers.

The methods or techniques employed by the ombila comprise two dis-
tinct types: those of curing or protecting and those of killing people. As
his curative activities are considered less important than his lethal ones
and as, morcover, the cure or protection afforded by him serves primarily
to counteract previous acts of destruction, I shall begin with a discussion
of the latter.

As in the case of ovulogi the destructive power of the ombila’s magic does
not reside in the medicine alone nor exclusively in the rite orin the spell, but
in the combination of two or of all three of these elements and, in addition,
in his intrinsi¢c power of being an ombila. By combining these different
elements in different ways the ombila can command a variety of techniques
between which he may choose according to his liking.

His lethal medicines are exclusively herbs or roots which collectively are
called ovuvila. The magical virtue of these plants consists in their capacity
under certain conditions to kill people by sending forth a lethal power
usually in the form of a smell. This affects anyone who comes near them,
but it cannot always be perceived through one’s senses. The ombila, who
himself is immune from the effects of these plants, collects them himself.
As they are of very rare occurrence he often has to search for many days
to replenish his supplies. .Jzavila living in Maragoli are said to undertake
longish journeys not only to the adjoining Luo country but also to Kitosh
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which is some sixty miles away, and even to distant Uganda solely for the
purpose of collecting rare specimens of ovuvila and of buying them from
other guvavila. Besides, every ombila plants his own small garden, choosing
for the purpose a remote hill-side (ekigulu kyovovila) which nobody is
likely to visit. At the same place where he plants his garden he also mixes
and cooks his medicines. This he must do in special pots (edzinyingu
dziovovila) which he never takes home but keeps at a secret place in the
hills. It is essential that he prepares his medicines in absolute solitude,
not because he fears that other people might know about his activities, but
because the potency of his medicines would be spoilt if anyone came near
while they are being prepared. Furthermore, he must choose the late after-
noon of a rainless and cloudless day, and the actual mixing and cooking of
his medicines must be done just before sunset. While engaged in this work
he must be quite naked, only wearing his side-bag (emuya) in which he keeps
his medicines. As far as I could discover, he does not have to observe any
rules as regards food or sexual intercourse.

Having prepared, 1.e. ground, dried, mixed, burnt, or cooked his medi-
cines he puts each kind into a small container, called liveye. A liveye is a
round, hard-shelled fruit growing on trees. T'o make this fruit serve his
purpose the ombila hollows it out like a gourd. The liveye itself does not
possess any magical virtues, but merely serves as a container that prevents
the ovnwvila from evaporating and thus losing its potency.

When the ombila goes out to kill people he takes his side-bag with an
assortment of amaveye' with him, each containing a different powder or a
different concoction of herbs. As I have not been able to compile a list of
these various medicines and of their alleged virtues, I cannot say according
to what principles they are classified, nor owing to what characteristics
each plant has its particular magical quality attributed to it. The majority
of them appear to be poisonous plants and parasitic creepers of which
numerous varieties are found in Kitosh. In contrast to the practices of an
omulogt, an ombila never procures and uses objects associated with his in-
tended victim (hair, nails, &c.) as part of his magic.

The most common technique employed by the ombila is to point a liveye
filled with owvuvila at his intended victim, so that the opening of the liveye
is directed towards him; at the same time he casts a ‘bad look’ (lihenza livf)
at him. The person at whom he has pointed the evil medicine only knows
that he has met with someone who has cast a weird look at him and has
pointed at him. He never sees the liveye itself, as the ombila always hides
it in his fist. If then after a few hours he gets violently ill he knows that he
has met with an embila who is trying to kill him. He will feel severe pain
in his head and limbs and that side of his body on which the ombila has
passed him will begin to ache.

A similar method frequently used by avavila is to utter a death-threat,
usually following a quarrel, and at the same time to point at his victim,

! Plural of liveye.
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again hiding a litveye in his hand. The death-threat in this case has the
effect of a spell. Its wording may vary from case to case and it is never very
explicit, but the person addressed always knows what it means. A typical
threat of this kind runs: ‘If you still see the next harvest you will be lucky’,
i.e. you will be dead before the crops that are growing are harvested. Or,
after a quarrel over a piece of land: ‘yive olazara sinuvulie muhipa gunu
mba’ (“You are proud, you may not eat it (the eleusine) this year’).

During my stay in Kavirondo numerous deaths occurred which were
attributed to such threats and the accompanying effect of the ovuvila
pointed at the victim. The two following cases were particularly striking,
as the suspicions were directed against definite persons while the patients
were still alive and as in both cases I had seen the patients in a state of
apparent fitness only a few days before they succumbed to their illness.

In the first case the alleged victim of ovuwvila was a man called Elikoti who
held the office of a headman (mlango) under Chief Shimoli in East Tiriki.
I had paid him a courtesy visit and a few days later heard that he was
seriously ill. When inquiring about the nature of his complaint I was told
that it had probably been caused by an omébila and that his brother was
going to accuse the person whom he suspected before the tribal court. So
attended the next sitting of Chief Shimoli’s court and witnessed the
following procedure. The sitting took place on 29 July 1935:

Elikoti’s brother, the plaintiff, began to plead his case in the following
words: ‘I want to tell you elders that my brother, the headman Elikoti, has
suddenly fallen very ill. T went to fetch an ombila, called Ogada, to cure him,
but after having visited my brother once he refused to come again. The reason
why he does not come again is that Kisanyanya (the accused)} has warned him
while they were drinking together not to go and administer medicines
(amasambu) to my brother. I have come, therefore, to accuse Kisanyanya,
because it is obvious that he wants my brother to die.” Kisanyanya inter-
rupted him and asked: “Who has heard that I said to Ogada not to go and
cure your brother? I should like to see the witness who has heard me say
such a thing.” The plaintiff replied that an elder called Ludjendja could act
as a witness. Ludjendja then stated that Kisanyanya had in fact warned
Ogada not to administer medicines to Elikoti. His testimony was supported
by another elder who had also taken part in the beer drink and who said that
he had heard Kisanyanya say to Ogada: ‘Don’t go and visit Elikoti, let them
take him to the mission hospital.” The elder added that he then knew that
Kisanyanva had made the headman ill and wanted him to die. As a third
witness an askari (native policeman) stepped forward and volunteered that at
the beer drink in question he was sitting next to Ludjendja and heard Kisan-
yanya say to Ogada: ‘“Why are you taking medicines to the headman, do you
think you are a greater ombila than I am (uwvere mukali xumbila)?’ i.e. do you
think you ¢an undo what [ have done to him?

Having obtained all this evidence, the presiding elder turned to the accused:
‘Kisanyanva, do you admit the truth of what the witnesses have said? If you
have a grudge against us vou can tell us what it is and we shall pay you a cow
or a goat. But whyv do vou want to kill the headman? He has not done any-
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thing to you!” Whereupon Kisanyanya replied: ‘I bear no grudge against
anyone of you or against Elikoti; he has not taken anything away from me, so
why should T want to kill him?” Here one of the witnesses interrupted the
accused, asking him: ‘Didn’t you boast to me how many people were in here
who had been ill and whom you then had cured again? Didn’t you say that ?’
The implication was that Kisanyanya had not only cured them but that he
had also caused them to get ill in the first place. Kisanyanya, however, denied
having said anything of the sort. But another witness confirmed what the
first witness had said.

Now the accused defended himself by attacking the witnesses: “You are all
kinsmen of Elikoti, and it is you yourselves who are killing him. You just
say that I am killing him so that the people will not suspect you.” To that
the first witness replied: ‘Didn’t you tell me some time ago that you would
kill me (by ovuuvila) if I called you an omulogi? Didn’t you say that the old
man Kikuyu is dead now because he always quarrelled with you?' Kisan-
vanya did not reply to these allegations but stressed his friendly relations with
the headman: ‘Did you ever see me quarrelling with the headman Elikoti?
Didn’t T always walk in his company and drink beer with him? So you see
that I have nothing against him.” This time the askari replied to Kisanyanya’s
statement, addressing the elders: ‘One day this court fined Kisanyanya
150/- shs. because he had committed adultery with another man’s wife.
When the headman and I took him to the chief he (the chief) handed us a
rope and we tied his hands. Then Kisanyanya said to us: “Now you are
troubling me, but you know how many people have already died who have
troubled me.”” Later, when we were taking him to the Kakamega Prison and
we reached the Yala River, Kisanyanya wanted to tear himself loose and jump
into the water because, he said, he did not want to go to prison. We held him
firmly and then he said to me: “When I return from jail I shall okuvila the
headman (i.e. kill him by employing ovuvila magic against him).””’

The presiding elder then asked the accused if he would now admit having
caused the headman’s sickness by having uttered a threat against him and
pointed ovuwila at him. If so he should go and cure the headman, otherwise
they would send him to prison. The assistant chairman endorsed this
preliminary judgement, but a young man remarked: ‘I think if you send
Kisanyanya by force to cure Elikoti he will not help him but give him
medicine which is no good (elunyast olutali ululahi).’ The court clerk then
suggested that it would be good to send two avavila to cure him and said that
Kisanyanya and Ogada should go together. Kisanyanya accepted this
suggestion and promised to go together with Ogada. However, when I
visited the headman again a few days later he was still very ill and neither of
the two gvavila had as yet come to see him. Even two weeks later they still
refused to come, but no further action was taken against them. Eventually
the headman recovered from his illness.

The second case arose in connexion with the sudden severe illness and
death of Vigeti, a leading elder of the Tadjoni tribe and a member of Chief
Amutala’s tribal court at Kimilili. When I saw Vigeti at a sitting of the
tribal court he was in perfect health and in spite of his advanced age he
regularly attended the meetings twice a week, although this meant a walk
of twelve miles each way. Suddenly he fell ill and within a few days he died.
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At the hair-shaving ceremony which followed his funeral the following
explanation of his death was given by one of his classificatory maternal uncles.
Addressing the crowd of kinsmen and mourners that had assembled for the
occasion he said: ‘I came to see Vigeti on the sickbed and he told me this:
“ Xotja (maternal uncle), I know T am leaving the country but who has killed
me' is Kavudjanga.”’ Then the maternal uncle gave an account of the events
that led to Vigeti’s sickness. ‘Six months ago Vigeti bought a sheep from
Kavudjanga which he required for a sacrifice, for the diviner had told him to
slaughter a sheep of a certain size and certain colour and he didn’t find any-
body but Kavudjanga to sell him such a sheep. He came to an agreement
with Kavudjanga that he would pay him 3/- shs. Last week Vigeti met
Kavudjanga at the baraza (the tribal court) and Kavudjanga very harshly
demanded the 3/- shs. from him. Vigeti replied that he did not have
any money with him but that he would give it to him later. Kavudjanga
acted very impatiently and told Vigeti that unless he could give him the 3/- shs.
right away he did not want to have the money at all. Seeing Kavudjanga in
such a mood, Vigeti borrowed the 3/- shs. from another headman, but when
he wanted to give it to Kavudjanga he violently refused to take it. Vigeti
then called other people to help him talk sense to Kavudjanga, but he
still refused to take the money and finally uttered a death-threat against
Vigeti, saying: “‘nomenya omwesi gundi gwalavuxa eva wumusadja’ (lit., “‘1f
you live another moon will be bright again it will be of a man”, i.e. if you
live until the next full moon you will be a real man). All the people standing
round them heard Kavudjanga say that and they immediately blamed him
for using such bad words.

‘“When Vigeti came home that day he had a bad headache and had to lie
down. Next day Kavudjanga was called to administer medicine to Vigeti.
He came and did so, but after having taken Kavudjanga’s medicine Viget:
felt even worse. T'wo days later he died. Kavudjanga then came to Vigeti's
funeral to wail, but one of his kinsmen wanted to spear him in revenge for
Vigeti's death and so he ran away. Now Kavudjanga is threatening to accuse
the man who wanted to spear him.’

Winding up his speech the maternal uncle added that this was already the
second obvious offence of employing ovuvila magic which Kavudjanga had
committed, On a previous occasion he had wanted to seduce a woman but
she had refused him because of the disfiguring scars on his face. Then he
made her ill with cvuvila and soon after she died. After she was buried her
husband watched the grave every night from a secret look-out and one night
Kavudjanga came indeed carrying a long pole which he thrust into the grave
as deeply as he could just where the head of the deceased woman was.
Then he poured hot water from a gourd into the hole he had made (to burn
the spirit of the woman and thus to prevent it from taking revenge on him).
When he left the grave the husband tried to catch him and kill him, but
fearing the Government he refrained from spearing him. Kavudjanga then
ran away to a European farm and when he was accused before the tribal court
for having interfered with the woman’s grave he claimed to have stayed at the
European’s farm all the time.

' The natives always speak of a person who is dangerously ill as if he has already
died.
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The crowd listened attentively to this indictment but no further comments
were made and, as I heard later on, no legal action was taken against Kavud-
janga.

These two cases clearly show the type of behaviour that causes a man
to be suspected of abusing his powers as an ombila and, at the same time,
the degree of circumspection with which an ombila is treated. Apart from

~ the people who are emotionally so deeply shocked by the death or illness
of their kinsman that they are willing to risk their own safety, nobody
dares to attack him outright and the judging elders in particular have
recourse to friendly persuasion rather than to threats and actual convic-
tions. The ombila himself, while sternly denying the specific act of which
he is accused, appears to enjoy the reputation in which he is held and, as
will have been noted, never denies his power to kill other people by magic
but merely his having done so in the particular case that is under discus-
sion.

A third method of killing people which 1s said to be employed by an
ombila is to plant seeds or seedlings of ovovila near the homestead of his
intended victim. To avoid being seen by the owner of the homestead he
plants the ovovila in the middle of the night when everybody is asleep, and
only during nights where there is no moon. He always plants two seeds or
seedlings close together, one to sprout and one to decay. Having done so,
he mentions the day on which the two plants will blossom and decay
respectively. On that day the victim is supposed to die. The first symp-
toms of his approaching death are a terrific headache, vomiting, and a
lame feeling in his legs. Death usually takes place very rapidly, at the
longest after four days. Although the ovovila thus planted primarily affects
the particular person whom the ombila wishes to kill, everyone is afraid
to touch or pull out such plants if he is aware of their evil nature.

In 1935 a case was brought before the tribal court in Maragoli in which
an old man, Lotjo, was accused by the headman of his location (Thomas)
of having planted deadly ozuvila in his garden. Attention had been drawn
to these plants by a visiting Luo who knew their lethal qualities as they
also grow in his own country. All Lotjo’s neighbours were alarmed at
the news that such plants were allowed to grow in their midst. They
reported the matter to the headman (not daring to approach Lotjo
directly) and he, being afraid of inspecting the garden himself, ordered
his askari to have a look at the plants. The askari confirmed that they
were of a dangerous nature but did not pluck a sample, as he likewise
feared to touch them. When the matter came before the tribal court the
elders appointed another ombila, Elijjah, to inspect the plants and then to
report on them. Lotjo was very indignant about the whole affair and
threatened to bring a charge of slander against the youth who had first
reported him to the headman. After Elijah had been appointed to make a
statement as an expert the case was adjourned indefinitely and nothing was
ever heard of it again,

%
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Apart from his destructive magic the ombila—as has been stated—also
employs magic to cure and protect people. The substances used by him
for these two latter purposes are referred to either as olohdlizo or elihonya.
The first of these two words is derived from okuholiza, which in different
contexts means: to end a quarrel, to reconcile, to forgive, to lift a curse, to
apply counter-magic, and to make thrive, fat, prosperous. It here refers to
those activities of the ombila by which he undoes what he himself has done
before, i.e. he administers medicines to the patient which counteract the
effects of the destructive magic which he had previously employed against
him. The second word, elihonya, is derived from okuhonya, to cure, and
refers to his efforts to cure the patient of ills with which he has been
afflicted by the evil magic of other persons, either other avavila or, less
frequently, avalogi. Magic of protection the ombila either sells to his
clients or plants for them round their homesteads to render them immune
from the evil magic of other avavila or avalogi. The details of the ombila’s
curative and protcctive magic I shall discuss in conjunction with the various
other kinds of protective magic and counter magic (see below, p. 264 sq.).

What then are the motives which lead the avavila to employ their magic,
be it for destructive or for curative and protective ends? As a preliminary
to answering this question we must first examine the way in which they
acquire their particular powers, as this will determine to what extent they
act as responsible persons and how far they are incited to action by
forces outside their own personal control or volition. Among the Logoli
a person becomes an ombila either by being taught by his father or by
starting as the apprentice of another ombila (who may or may not be
related to him). In either case the essential element in the transmission of
ovuvila from one person to another is the teaching of the special knowledge
and manipulations required, and not the passing on of a mystical disposi-
tion (as in the case of ovulogi). A person can therefore never become an
ombila all of a sudden, as by mere contact or by a dream, but only gradually
and by a persistent effort as is the case with the mastering of any craft that
requires skill and knowledge. Although an ombila always teaches his eldest
and sometimes also his last-born son (the omukdgoti) to become his suc-
cessor, such instruction is not additional to an inherited disposition, but
it is the whole thing. Those sons whom a father has not chosen to become
avavtla do not have any latent disposition towards it or qualifications for
it, as is the case with the children of an omulogi. Ovuvila is thus clearly not
based on any inherited or mystically acquired organic or psychical sub-
stratum working as an inner force that urges the person in whom it resides
towards action. Hence, ovovila is not associated with certain clans or
lineages but avavila are said to be fairly evenly distributed over the whole
tribe. The absence of such a substratum does not, of course, preclude the
notion that every ombila in the course of time enters into such an intimate
relationship with the magic wielded by him that his whole personality is
pervaded by it and thus participates in producing the desired effect.
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If an ombila chooses his son to succeed him he begins to teach him the
knowledge of secret plants and the preparation of evovila only after the
latter has married, begotten children, and founded a homestead of his
own. Later he sends him to stay with other avavila, so that he may improve
and widen his knowledge. However, a son never actively practises ovovila
magic while his father is still alive, and even after his death he waits for
several years before becoming an active ombila. He always begins his
career by killing his wife or one or two of his children with his magic. It
is said that unless he does so he will not be successful in his efforts to kill
other people. Afterwards he marries again and his second wife and her
offspring are then immune from the dangers of his craft. One would expect
that the prospect of becoming the first victim of his lethal magic would
deter a girl from being married to the eldest son of an ombila and her
father from agreeing to such a marriage. However, 1 could not discover
any evidence showing this to be the case, notwithstanding the numer-
ous stories that circulate to prove that wives or children of avavila have
died under mysterious circumstances in the early stages of their husband’s
or father’s career as an ombila.!

A person can become the pupil or apprentice of any ombila who is willing
to instruct him. He must make him an initial payment of two head of
cattle, adding further animals whenever he has reached a new stage in the
process of learning. After his first successful ‘kill’ he must render a final
payment of another two cows. Only then can he practise independently of
his master.

In the absence of any mystical disposition of mind or body for prac-
tising ovovila magic the motives prompting an ombila lic exclusively within
the sphere of his own conscious and controllable intentions. The main
incentive that drives persons to acquire the knowledge of ovovila, and later
to make use of it, is the craving for the power and respect (mingled with
fear) that are commonly enjoyed by an ombila. The two cases of Kisanyanya
and Kavudjanga that have been quoted above clearly show the circumspec-
tion with which a reputed ombila is treated. To be an ombila appeals
particularly to people of a vain, boastful, and assertive character, and the
people who have been pointed out to me as avavila always seemed to have
these traits of character—rather commonly found among the Bantu
Kavirondo—to a particularly marked degree. When an ombila is thought
to have used his powers for ki//ing a person it is usually following a quarrel,
an insult, or a challenge of his authority, but seldom out of mere spite or envy,
as in the case of avalogi. Moreover, he predominantly employs his magic
in a professional way, both curing and killing in the name of his clients,
and as his fees are high his practices are a source of substantial income to
him. When he is called to cure a person he asks for an initial payment of

! Among the Yonga, for instance, the case of a reputed ombila, Kivia, is always
quoted. He is said to have killed his wife and several children, sparing only one boy
and one girl.
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a goat or young bull-calf and a similar payment must be made again when
his patient has recovered. When he takes orders to kill a person he even
charges the price of a heifer to begin with and of a second one after he
has done his job. Awvavila of great repute are said to take even higher
fees. Accordingly, they are always wealthy persons, just as only wealthy
persons can afford the comparatively high fees which they have to
pay to be instructed in the knowledge of owvovila. 'The prospect of
material gain appears therefore as a second incentive for becoming an
ombila,

Only those of an ombila’s activities which are socially beneficial are openly
admitted by him; they comprise his efforts to cure people who have been
made ill by another ombila, to sell protective medicines (amanyasi gokwé-
linda), and to employ destructive magic against avalogi. However, as it is
always a moot point to decide exactly who is an omulogi and therefore
deserves to be put to death by lethal magic, the ombila prefers to wield his
destructive magic under a veil of semi-secrecy, whether he employs it for
socially approved of or definitely criminal purposes. This means that
although the ombila gives some hints of what he is doing by uttering the
threat and seeking a quarrel with his intended victim, he will always deny
that he had any intention to kill the person concerned when the matter is
brought before the council of elders or some other forum. Or again he
will betray his real intentions by refusing to come to the aid of a sick person,
thereby implicitly admitting that he prefers to see him die and that either
he or another ombila with whom he is collaborating has caused his illness.
But when openly challenged for his unfriendly behaviour he will try to
find plausible excuses for his refusal and deny that he harbours any evil
intentions against the person in question. Thus, as Christopher Mtiva
put it, the ombila always works half in the open and half in the dark. He
both helps and harms people, and when he sends them illness or death he
does so partly for legitimate reasons, killing people who have merited no
better fate and whom public opinion likes to see put out of the way without
daring to persecute them openly (such as avalogi), and partly for selfish
and criminal reasons, killing people for his personal dislike or merely to
boast of his powers. Owing to the ambiguous nature of his activities the
ombila, on the one hand, enjoys prestige and respect and, on the other, is the
object of fear and hatred. He is commonly known to all people and they
refer to him as an ombila, but they would not dare to address him by that
term (unless they want to challenge him), as the term ombila signifies his
destructive and not his curative or protective activities. However, they
would not address him as a wolunyasi either, because he would consider it
below his dignity to be called a mere ‘dispenser of therapeutic herbs’. As
far as I could discover, people do not address him by any particular term
at all but merely cail him by his name.

The ambiguous nature of the ombila’s magic is brought out very clearly
in the following narrative that gives an account of what can happen to a
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client who approaches an ombila with the request to plant protective magic
for him:

A person has been suffering from sickness for many years without a rest.
Finally he has recovered and he says to himself: ‘Now | have recovered from
my illness, I must go to find an ombila. He may give me medicines with
which to protect myself at this my home, because I have always been ill
indeed.” Then he goes to the ombila and tells him: ‘I have come here because
I want medicines of protecting myself at my home.” And the ombila asks
him: ‘Do you want medicines of protecting yourself or those with which to
kill a person?’ And his client replies: ‘No, I am wanting those of protecting
myself only, because people are always casting the evil eye at me.” Then the
ombila tells him: “You may go and bring all the people of your house; they
may all come here and I may look at them and then they may all be given
medicines (amasambu). Then we may talk together about the matters which
you have mentioned.’

Now when they have come to the ombila’s home they get the medicine
(olunyasi) which they call amasambu, and when they begin to go there they
must go secretly; nobody must know (about their visit). They must go at a
time of the day when it is still dark indeed, because they do not want to be
seen. Also they must go to a person who is living very far away, e.g. to an
ombila who lives in the Luo country if the person who wants the ovovila is an
Ormulogoli, because otherwise he might be seen when he leaves the home of
that ombila. This is the reason why they are going so far.

When the ombila has come to terms with his client he tells him: ‘Now you
can pay me a bull,” and when he has paid him then the ombila thinks how he
may begin to do (i.e. how to plant the ovovila) at his client’s house. First he
takes medicine (olunyasi) and makes his client’s children lick it. When
starting off (to go to his client’s house) he must leave his home at night,
because if he leaves in the day-time the people can see him and say: ‘Why,
this one may be taking the ovovila for killing other people?’ Then the
ombila must hide himself, and when he has arrived at the home of the person
who wants the ovovila he must ask the owner of that home: ‘Where can we
plant?’ and the owner replies to him: ‘Come, I will show you where we can
plant this ovovila.” They themselves cannot call it ‘owovila’, they must call
it ‘musala gwetu ogwokwelinda’ (our medicine of protecting oneself), lest a
person might kill with the ovovila.

When they have finished planting the ovovila the owner of the homestead
brings food. When the ombila has finished eating, the owner of the home can
add a fowl (for the ombila to take home) as is the custom of long ago. Nowa-
days you can give the ombila 2/- shs. which he takes home with him. Now
when the ombila has arrived back home he cannot have another matter. He is
staying home and the client always visits his friend (the ombila). Then when
the ovuwila sprouts and begins to ripen then it begins to okufunya' at the
home (of the client), it begins to ‘broadcast’ (the poison) indeed, then it be-
gins to kill a child living there. If the first child that it kills happens to be a
girl then only few people will die, but if it begins by killing aboy then they must

! Okufunya in this context means ‘to emit poison’ and not to smell, for the emana-
tions or radiations of the vilea-plants are not marked by a noticeable smell.
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all die. And their father must hide (the reason), he cannot warn them against
that matter of ovuwila. Now when it begins to kill his wife, then the husband
may think: ‘Perhaps it is the ovuwvila which I have planted at the back-door,
then it has caused my wife to die indeed.” If he sees this happening he does
not want (or dare) to tell the people, but he goes to the diviner (omukumu)
and tells him: ‘“The people of my home have all died,” and the diviner says:
‘Perhaps there is a medicine {musala) at your home which somebody has
brought to bewitch (kukinga) you all, now you may all die indeed.” The per-
son who went to the diviner must fear to admit: ‘I brought the medicine of
protection to my home.” Then the diviner looks at his oracles but he cannot
see a thing. Then he asks his client ‘hard’ and says to him: ‘You may tell
me if you were thinking to bring the medicine (musala), you may say so!
And also you may go and call an ombila; he may come and pull the ovuvila.
And the person who must pull that ovuvila is not the one who has planted it,
it must be another one.’

The beliefs held concerning the qualities and activities of the avavila
among the Logoli appear to apply with minor variations to all the tribes
south of the Nzoia River. Among the Marama (a tribe closely related to
the Wanga) the specialist that corresponds to the ombila is called omufira
and his magic ovufira. The following account of his activities was given
to me:

Whereas the omulosi is an enemy of man the omufira is respected. He is a
well-known person. People are afraid of him and they keep on good terms
with him, as otherwise he might kill them. People consult the omufira to
come and kill somebody for them. They also call him when people are sick
so that he may give them medicine (olunyasi)., This will work against the
poison in the person’s body. The ovofira, on the other hand, is the secret
medicine employed to send sickness or death. The omufira possesses both
kinds of medicines. When people go to consult an omufira they visit hum
either openly or secretly, depending upon whether they want him to employ
ovufira or olunyasi, In both cases they must pay him a fee, either goats or
cattle. But they never address him as omufira; if they did so he would be

angry.

The omufira of the Marama and Wanga differs from the ombila of the
Logoli in that he employs a greater variety of methods, some of which
are, among the Logoli, only employed by avalogi. Thus he does the follow-
ing things in order of their frequency: (1} He passes a person without
saluting him, then he looks at the victim's shadow and points ozufira at it.
(2) He goes to his intended victim’s homestead at night and plants ozufira all
around it. When the plants are in full bloom all the people living there will
die. (3) He digs a hole into a man’s foot-prints and places ovufira in it.
(4) He takes his victim's excreta and mixes them with ovufira. (5) He
infects a public spring with ovufira and utters a spell while doing so,
thereby killing all the people who drink water from this spring. (6) He
utters curses like any ordinary old man or woman,
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(¢) The Rain-magician
(1) The importance attached to rain-magic

The widespread African belief that magical powers possessed by human
beings extend to the control of precipitation is also generally held by the
various tribes of Bantu Kavirondo. The ‘rain-magician’ (omugimba) among
them is an influential person whose reputation often extends beyond the
boundaries of his own tribe. His alleged foreknowledge and power of con-
trolling the rainfall give rise to organized co-operation among his clients for
the purpose of sending petitions and paying tribute to him on a scale that,
except for a major religious ceremony addressed to the Supreme Being,
1s quite unparalleled in the social life of the Bantu Kavirondo.

That rain-magic should occupy a prominent position in an area such as
Kavirondo seems somewhat surprising, for meteorological observations
over a number of years and at several stations have shown that the rainfall
is not only heavy but also quite regular and well distributed. Serious
droughts appear to be of very rare occurrence, the only one in recent times
which caused a severe famine being that of 1918. It is true that in the
economic life of the people a great deal does depend on the rains breaking
at the proper time after the dry season and that a delay of the rains for
a week or two may substantially impede the growth and reduce the yield
of the crops. Thus, although it would seem that the office of the rain-
maker must have developed under meteorological conditions that made the
cultivation of the soila more hazardous undertaking than itis in present-day
Kavirondo, an ample and evenly distributed precipitation is a vital enough
matter among them to keep the belief and interest in rain-magic going
once it was there,

Like other specialists, the rain-magician owes his reputation to the belief
that he is in the possession of secret knowledge and carefully guarded
medicines that together enable him to work his particular magic of con-
trolling the rainfall. As distinct from other specialists, however, the
omugimba seldom employs his magic against or for the benefit of single
individuals, but it is as a rule whole communities that suffer from or benefit
by the manner in which he wields his power. Accordingly he is, as a rule,
not approached privately by single individuals, but publicly by a whole
community or its representatives, This fact alone, with all that it entails,
places the rain-maker in a class by himself and clearly distinguishes him,
not only by the aim and technique of his magic but also by his social posi-
tion, from the specialists of the logi and vila types.

The number of rain-makers that practise in Kavirondo is far smaller
than that of other specialists. This appears to be an indication of their high
social status and of the extreme jealousy with which they guard their
privileges rather than a sign that rain-magic is regarded a matter of minor
importance only. The ample tribute paid to the rain-magicians and the
unusually high fees that they charge for passing on their knowledge (if they
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are willing do so at all) definitely rule out the latter interpretation of the
small number of rain-magicians. In the southern part of the North
Kavirondo District there is only one family of reputed rain-makers which
belongs to the Nyole tribe. The sphere of their influence is not restricted
to the Nyole but extends to the Logoli, Tiriki, Kisa, Idaxo, Isuxa, and
some of the Nilotic Luo as well. Delegations from all these tribes come
to consult the Nyole rain-magician if they are in need of rain. In the cen-
tral part of North Kavirondo, one rain-magician practises among the Samia,
two minor ones in Marama, one in Butsotso (in the Mwende clan), and
one in Kakalelwa. The Wanga, in spite of their political leadership over
the neighbouring tribes, do not boast a rain-magician of their own but
consult either those of Marama or Butsotso. In the northern part of the
district (to the north of the Nzoia River) there is only one reputed family
of rain-magicians in the easternmost part of North Kitosh. Thus, in an
area populated by a third of a million people there are only seven or eight
rain-magicians each of whom is consulted by people living as much as
thirty or forty miles away and belonging to different and (formerly) even
hostile tribes. It is possible that, in addition, there are a few other
rain-magicians of a lesser and purely local reputation, but they are never
publicly approached. The Nyole family of rain-magicians enjoys by far
the highest reputation in the whole of Bantu Kavirondo. I was told about
them even among such distant tribes as the Wanga and the Vugusu who
acknowledge the superior powers of the former as compared with their
own rain-magicians or those living in Marama and Butsotso, but who do
not consult them, as they live too far away to be able to control the rain
over such a wide area. According to my informants, the Nyole rain-
magician owes his high reputation to the fact that he has repeatedly given
startling proof of his ability both to cause the rain to fall and to withhold
it, making it quite clear in each case what he intended to do. Of the lesser
avagimba of Butsotso, Kitosh, &c., on the other hand, it is said that their
magic often fails them and that they have to consult the diviner to find out
why their magic does not produce the desired result. T'o the European
observer the superior reputation of the Nyole family of rain-magicians
would find a possible explanation in the fact that Bunyole is the most
fertile part of North Kavirondo and also appears to have the most regular
rainfall, so that an omugimba practising there would, in fact, stand a better
chance than elsewhere to have his forecasts come true.

There is no co-operation between the different rain-magicians of North
Kavirondo, nor do they compete with one another to any pronounced
degree. Itis thought possible, however, that their different activities come
into conflict with one another, cancelling each others’ efforts. This, in
fact, is used as an excuse by some of the lesser rain-magicians (cf. below,
p- 158), if their magic fails to produce the desired result. Otherwise each
rain-magician works quite independently in his own area or even on behalf
of a limited group of people within that area. As rain- and hail-showers

L
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are often very local—when driving along a road one notices completely
dry and soaked patches alternating every few miles—this spatial limitation
of the rain-magician’s influence 1s not seriously contradicted by the facts
of empirical observation.

(ii) The technique of rain-control

The rain-magicians practise their art in strictly guarded privacy. Accord-
ingly, the methods and techniques employed by them are known only by
hearsay. To maintain the public’s confidence in their magic they must, of
course, give some indication of what they are doing. Thus, they permit the
senior clan-elders who come to consult them as representatives of their
people to inspect their paraphernalia, but they do not permit them to be
present when they actually perform their magical rites. In spite of this
secrecy the accounts which I obtained from elders in the various parts of
Kavirondo tally to a considerable degree and give a fairly clear idea of the
main features of Kavirondo rain-magic—at least as it exists in the minds
of the people. I shall, in the following, quote seriatim the techniques as
they have been described to me in the different parts of the district:

Bunyole. The omugimba has four pots (of the oluvindi type), two small
ones and two large ones. When he wants the rains to come he fills the two
small pots with water from a stream, making them about three-quarters full.
Then he hides them in a secret grove, called ovugimba, and places the two
larger pots on the smaller ones like lids. He goes every day and inspects the
level of the water in the pots. If it has kept steady, he knows that the rain
is coming soon; if the level is gradually sinking this is a sign that the rain is
still far away, and to make it come quickly he adds more water to the pots.
If the water has sunk very low, he knows that a hail-storm is imminent. To
ward it off, he must pour out the remaining water and fill the pots up again
with fresh water. If he wants to prevent the rains from coming altogether
he must turn all the four pots upside down. On the other hand, if the level
of the water is rising and the pots are nearly brimfull this is a sign that ‘bad
rains’ (i.e. cloud-bursts) are about to come. To counteract this he must
pour out all the water and fill the pots again to the normal level.

This account, which was given to me by Donela, a Logoli elder, was
confirmed in all its essentials by other elders both in Maragoli and in
Bunyole. According to another Logoli version, the omugimba has not only
four but a great number of pots, some of which he keeps in his house, some
in a forest, and some on a hill. Although the pots are not distinguished
by any particular shape or design, the omugimba must use only pots
which have been given to him as presents: ‘“The pots which he is using
he gets from the hills,! and those are the pots which the people take to him
so that he may bring the rain, because they say that he cannot buy them.’
Thus the pots appear to possess a magic virtue which is essential both to
make them work as forecasts of the weather and to lend them the power
of controlling the kind and quantity of precipitation.

! i.e. the pots which he does not need he hides in the hills.
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In addition to the rain-pots, the omugimba has four kinds of horns which
enable him to produce different kinds of precipitation. To produce a soft,
gentle rain that will make the crops grow, he uses the horn of a small
antelope (kisusu), to make it rain heavily the horn of a deer (indja), to attract
a hail-storm the horn of a bush-buck (embongo), and to cause a thunder-
storm the horn of a buffalo (embogo). In each case he employs the same
technique: he pours a small amount of water into the respective horn and,
tilting it slightly, points it in the direction where he wants it to drizzle, hail,
or thunder respectively. Into the buffalo horn with which he produces
thunder-storms he puts in addition some red-hot charcoals which sizzle
when they drop into the water and thus cause the raln ‘to boil’, i.e. they
cause the roaring of the storm.

The omugimba can also handle the horns in such a way that they prevent
the rain from falling, as is explained in the following text:

The omugimba may refuse the petition for rain, so that it will not rain
quickly. (To do so) he must not tilt the horns which he possesses. He has
dozens (lit., tens) of homns, so many that you cannot count them, and of all
these horns he must not tilt a single one when water is in it. He must take
great care, for he fears: ‘If I tilt a horn then the rain will fall right away.’
And the rain will fall right away when he has tilted the horns. Besides, he
must observe a (negative) rule when he drinks beer, not to pour (or add)
water into the beer which he is drinking. He must think, ‘If T pour water
into the beer, the rain will fall everywhere’.

Marama. 'The ritual paraphernalia of the Marama rain-maker (omu-
tjimba) are two horns and two pots, all of which he keeps in his hut. When
he wants the rain to fall, he must obtain some herb medicine (olunyasi)
which he collects and pounds in strictest privacy at a secluded spot in the
bush. The pounded medicine he puts into the pots and on top of it he
pours water which must be obtained from a spring. Then he places the
pots on a fire and boils the water with the medicine. When boiling he blows
into it through a hollow reed (ligada) until the concoction begins to foam
like soap. When it foams properly, the rains will come in a day or two and
no further attention is given to the pots. Both pots are treated in the same
way, and it is not clear why two pots must be employed. They are both
of the same size and, as far as my informants’ knew, they do not differ as
regards their functions. If this technique of producing rain remains
ineffective, the omutjimba gathers new medicine which he pounds and
mixes with ghee. He then puts the mixture on a wooden tray which he
places on the roof of his hut. If the ghee melts in the sun, it is a sign that
the rain will come the same afternoon. The omutjimba then pours the
molten medicine into the two horns which are called husband and wife,
According to one of the elders, different medicines are put into each of the
two horns, which would suggest that the two pots also contain different
medicines and that they, perhaps, are likewise thought to be of opposite

! Chief Mumia and his elders,
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sexes. They are usually horns of cattle (of male animals only), but horns
of wild animals may also be taken. The kind of horn used does not have
any bearing on the kind of precipitation as is the case with the horns used
by the Nyole rain-magician. The omutjimba sticks them into the edge of
the roof, the ‘husband’ and the ‘wife’ close together, and tilts them in the
direction in which he wants the rain to fall. When it is about to rain, the
omutjimba takes the two horns off the roof as they must not get wet.

As far as I could discover the Marama rain-magicians do not employ
different techniques for producing different kinds of precipitation, such
as gentle rain, violent showers, storms, or hail. The technique of the rain-
magicians in Marrach and Samia is said to be the same as that employed
in Marama, with the difference that the rain-magician in Marrach uses
only one pot (and presumably only one horn).

Butsotso. 'The account which I obtained from a Tsotso elder of the
rain-magic practised by the Tsotso rain-magician is almost i1dentical with
that given by Chief Mumia and his elders of Marama rain-magic. As
in Marrach, the Tsotso rain-magician (omukyimba) has only one horn
(of a male or female animal) and a pot of the size of a small calabash,
called lifuvgyilo liefula. When he wishes to attract the rain he puts
pounded medicines (dzinyast) into the pot and pours water on top of
them. The concoction then foams up without being boiled. To augment
the foaming the omukyimba stirs the mixture or blows into it through a
hollow reed until the froth runs down the sides of the pot. If it fails to do
so, his medicine is not potent enough or some other magic interferes with
his own, and he must gather fresh herbs and repeat the whole procedure.
The horn—according to my informant—he merely uses as an instrument
of divination by looking into it in meditation. ‘It gives him advice (ovugyesi)
and tells him whether his attempts to produce rain will be successful or
not.” It also tells him whether the rain-magic of the rain-magicians of
Kakalelwa or Bunyole will interfere with his own efforts, in which case
he must add other herbs to his concoction which will counteract those
outside influences.

Kitosh. 'The only paraphernalia which the omugimba of North Kitosh
employs in his rain-magic are a pot and two kinds of medicines, one for
attracting the rain and one for keeping it away. Both medicines he gathers
in the forest belt on the slopes of Mount Elgon and hides them carefully
in his house, not even showing them to his own wives. To perform his
rain-magic he takes his paraphernalia to a secret spot in the forest where
he builds a small arbour. If he wants to attract the rain, he kindles a fire
under the arbour and boils the first medicine in water drawn from a clean
spring. The vapour then rises in big white clouds, forming a nucleus
round which the rain-clouds are supposed to gather. While the medicine-
water boils, the omugimba mentions the names of the people in whose
gardens he wants the rain to fall. If, on the other hand, he wants to prevent
the rain from falling, he merely pours water over the preventive medicine
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without boiling it. By doing so he ‘ties’ the rain. At the same time he utters
the names of the people whose gardens he wants to suffer from drought.*

The rain-magicians of Scuth Kitosh use both a pot and a horn like those
of Butsotso, but the manner in which these two objects are handled is
slightly different. To attract the rain at the end of the dry season, the
vagimba fill the pot with water from a stream and towards evening put the
pounded leaves of a certain herb into it and then blow into the pot through
a hollow reed. The bubbling noise which resembles that of falling rain is
then supposed to attract the rain. The pot filled with the medicine-water
is thereupon placed in the fork of a tree at a lonely spot in the bush or
at the back of the omugimba’s house. While he carries the pot out into the
bush nobody must meet him, let alone talk to him. Should a child meet
him on his way and ask him what he is carrying in the pot, he would put
it down and ask the child’s father to pay him a fowl before he proceeds
with it. An adult person would make a wide detour round the omugimba
when he meets him carrying a pot. Similarly, if anyone accidentally comes
across the omugimba while he concocts his medicines he must pay the heavy
fine of two bulls or even heifers, as otherwise the omugimba would threaten
to withhold the rain indefinitely. My informants unanimously insisted that
the rain-magician would experience no difficulty in collecting such fines,
as the village elders and the public would press the offender to pay lest they
should all suffer from the omugimba’s drought magic.

The horn (lulutke) is used by the rain-magicians of South Kitosh
primarily to control the wind and thus indirectly the rain, for it is realized
that wind and rain seldomn go together. When a strong wind is blowing
from the east, as is usually the case towards the end of the dry season, the
omugimba holds his horn with the opening turned towards the east as if
to let the wind enter. Then he quickly shuts it by smearing the opening
of the horn with clay and anoints it all over with ghee. By this procedure
he ‘traps’ the wind in the horn, thus permitting the rain to fall. Apparently,
this procedure is preliminary to the boiling of the rain-medicine, although
I am not certain on this point. To cause the wind to blow again—and
thereby to stop the rain—the omugimba pierces a hole in the clay lid and
holds the horn with its opening towards the east, thus releasing the wind.

This type of rain-magic, or rather wind-magic, corresponds to the general
notion which the Vugusu hold with regard to the origin of the wind. They
say that the wind has its home at a distant place in the east whence it
comes out of the earth through small openings looking like the tiny holes
made by white ants. By trapping the wind in his horn the omugimba, in
a mystical way, shuts the wind-holes in the east and, conversely, opens them
again by piercing the clay cover of his horn. An alternative method of
preventing the rain from falling, which the omugimba employs if he wants
a particular person only to suffer from drought, is to plant preventive

I My informants (Maxeti and Wefwafwa) did not know whether he covers the pot
with a lid as well or uses some other additional means of ‘trapping’ the rain.
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medicine round that person’s garden. These plants will cause the rain
to pass over the garden and come down beyond it or to fall just short of it.

These accounts of the different methods of controlling precipitation can
be reduced to a few basic features. There are two general elements which
are common to all these types of rain-magic. The first is the ritual handling
of water in a pot with the aim of producing something which is analogous
to rain, either by its visual appearance (steaming clouds or white foam) or
by its sound (the bubbling or hissing sound of the water caused by blowing
into it). The primary idea in Kavirondo rain-magic thus appears to be the
positive production of rain by employing a technique that rests on the
principle of analogy. Among most tribes, moreover (everywhere except
in Bunyole), the rite of analogy is linked with the use of a herb with magical
virtues. This corresponds to the common pattern of Kavirondo magic,
according to which a rite is nearly always linked with the use of a magical
substance which lends potency to or at least strengthens the efficacy of the
rite. Besides, the medicine seems to be necessary for producing the foam
or the steam respectively, i.e. it forms an essential part of the rite of analogy.
Owing to the extreme secrecy with which the rain-magicians are said to
guard their medicines I could, unfortunately, obtain no information on the
nature of the herbs and therefore cannot explain for what qualities they are
chosen; one might expect that plants with succulent stems or leaves are
chosen, but my informants did not appear to hold any definite views on
that point. The spell as another feature lending potency to the magical
procedure does not seem to be of great importance; in most cases my
inquiries into the nature of the spell merely evoked the reply that nobody
could know whether the omugimba uttered a magical formula while per-
forming his rite or not, as nobody had ever watched him at work.

The second element in Kavirondo rain-magic that occurs in all accounts
but one (North Kitosh) is the use of a horn or a variety of horns. Where-
as the rites performed with the rain-pot merely produce (or attract)
rain as such, the magical virtue of the horns consists in their power to
direct the rain to certain locations (as in Bunyole, Marama), to control the
kind and quantity of precipitation (Bunyole), or to control the wind
(Kitosh). As a control both of the direction in which the rain shall move
and of the kind of rain which shall fall (a gentle, drizzling rain, a hard rain,
a rain-storm, and a rain-storm accompanied by thunder) implies a control
of the wind, it appears that the basic significance of the horn in Kavirondo
rain-magic is its power to control the wind.

Thus the two main objects employed, the pot and the horn, serve the
two different purposes (1) of producing rain or moisture in the air as such,
and (2) of making it come down at the desired places and in the desired
form and quantity. In the first case, the magical procedure rests on the
principle of analogy and, in the second case, on that of sympathy. The two
procedures, accordingly, clearly fit into the general pattern of productive
or active magic.
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The withholding of rain when it is due to come or its premature termina-
tion clearly appear to be secondary features of rain control, as the techniques
employed for these purposes mainly consist in undoing the effects of posi-
tive rain-magic, be it by pouring out the water and turning the pots upside
down or by releasing the wind again after it has first been trapped.

To judge by the technique of his procedure, the magic of the omugimba
is, therefore, primarily productive and beneficial to the people but, like most
magical experts, he has the power of using his magic both ways, to stop
and prevent as well as to produce. It seems significant to note that in those
areas where the rain-magicians enjoy but a minor reputation (as in Marama
and Butsotso), I obtained an account only of their positive efforts to produce
rain while the absence of rain is explained by the weakness of their magic.
It thus appears that only the highly reputed rain-magician dares to turn
his magic against the interests of the people and to use this method for
extracting higher payments and for increasing his prestige. This attitude is
closely analogous to that displayed by the ombila, who more or less openly
boasts of the abuses of his magic only if his reputation is great enough to
render him immune from the revenge of other people.

The remaining features of Kavirondo rain-magic appear to be merely
local elaborations of the two basic ideas of producing and controlling pre-
cipitation, or adaptations to other types of magical procedure. We have
seen that both pots and horns are often used in pairs. This suggests the
idea of the sexual significance of the objects used. Thus the two horns
employed in Marama rain-magic are actually called husband and wife.
Similarly the two pots used in the same manner by the Nyole rain-magician
or the pair of pots (one being used to cover the other) may possibly repre-
sent a male and a female element, although I could not obtain any evidence
to confirm this point. To judge by their shape, the pot and the horn like-
wise suggest a sexual symbolism in their relation to one another; there is,
however, nothing in the ritual procedure which would justify the conclusion
that such symbolism is a living element in the present-day form of Kavi-
rondo rain-magic.

Charcoal and ghee are employed also in numerous other magical rites,
and they must be considered as objects of a general magical virtue with
no specific meaning, The significance of the horn in Tsotso rain-magic as
a source from which the omukyimba derives inspiration is obviously an
adaptation to divinatory practices where small antelope horns are used
together with pebbles for detecting unknown causes. 'The observation of
the varying levels of water in the different pots and the interpretation of
these levels as weather forecasts, finally, appear as a local development from
the more common technique of concocting a rain-producing medicine. It
is the only feature in Kavirondo rain-magic which may possibly be the
outcome of empirical meteorological observation, since it takes cognizance
of the fact that a greater amount of water evaporates when the air is dry
than when the humidity of the air is high and rainfall is imminent.
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The variations in the technique of rain-magic also appear to show some
correlation to local differences in the prevailing weather conditions and thus
the influence of environment upon the details of ritual. In the open plains
of South Kitosh where very strong and regular easterly winds blow
throughout the dry season the significance of the horn is exclusively that
of controlling the wind. In the more hilly Bunyole District, on the other
hand, where high winds are rare but hail-storms, violent thunder-storms,
and cloud-bursts are frequent and more pernicious to the economic well-
being of the people than they would be in the more pastoral north, the horns
serve to control the different kinds of precipitation without having any
direct bearing on the wind.

(i) The origin of rain-magic according to the local tradition

The preceding analysis of the technique of rain-making has not revealed
any features which are fundamentally different from other types of magical
procedure. Like such other types, rain-magic consists in the combination
of a rite, a spell, and a substance with magical virtues employed by a person
who is entitled to perform the magic. Nevertheless, the rain-magicians
enjoy a higher prestige and derive greater material gain from their pro-
fession than other specialists. Although one would expect this fact to
attract many people to become rain-magicians, there is only a very small
number of them who hold a sort of monopoly in wielding their magic.
While individual fees paid to the rain maker are comparatively small, the
combined payments offered by whole communities are very considerable.
In fact, the more noted rain-makers are said to be by far the wealthiest
persons in the country. Of the Nyole rain-maker it is said that ‘he has so
many wives that one cannot count them’, and even the lesser rain-maker
of Butsotso has three separate villages in which he resides in turn and in
each of which he keeps a number of wives. This state of affairs raises the
question how the rain-makers came to acquire their privileged position and
how they succeed in upholding their monopoly and in preventing competi-
tors from taking away their trade.

In Bunyole, Butsotso, and Kitosh, where I have made inquiries into the
supposed origin of rain-magic, I was told that the art of making rain
started many generations ago and has since been handed down from
ancestor to ancestor, remaining always in the same families. In South Kitosh
rain-making is said to have been practised first by the founder of the Lunda
clan, the senior line of which is still the present ‘owner of the rain’. I could,
however, obtain no story relating the manner in which Omulunda first
obtained his magic. Among the Tsotso, likewise, I was merely told that
the ancestors of the Vamwende (a clan living near Bukura) first practised
rain-magic, but nothing seems to be known about the way in which they
came to do so. Only about the family of Nyole rain-makers there exists an
elaborate origin story. It is fairly common knowledge both among the
Nyole and the Logoli and explains why the first rain-maker—a woman who
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originally came from another tribe to the East, presumably the Nandi'—
settled among the Nyole and thus rendered it necessary for the Logoli
to go all the way to Bunyole if they want the rain either to fall or to
stop.

The following is the most complete version of this origin-story which
I obtained among the Logoli:

‘In the beginning of this country, very long ago indeed, it was like this with
the rain: The people saw the rain falling and wondered only; they did not
know where it came from, nor did they know if there was somebody who was
the owner of the rain. Thus the rain could either stop or it could go on rain-
ing all the time. The name “‘rain” (embuia) was there from long ago.

“Then there was one woman who had been lost to her clan. She wandered
about and finally arrived at the place of a man called Agayenga. This man
was a Logoli and the woman came to stay at his place and became his wife.
One day she said to her husband: “My old man, do you know the matter of
making the rain to fall; may | show you something about this knowledge 7’2
Agayenga replied: “Yes, try to do it, then I may see.”” The woman waited
till evening time and then she said: “It is good that I may begin now.” She
took pots (dzinyingu) and put them down at the place of making the rain
(ahukugimbiliza) ; thenshe began to bring thunder and lightning? into the house,
When Agayenga heard the noise and the roar he said: “A4’, &', zai, zat, she
is not a person whom one may keep, it is better that she should go away;
she 1s a loafer only, we cannot live here together with her. She must return
to the place she has come from; she cannot remain here because she is a
woman who might kill other people.” Agayenga then drove her away and
told her: ‘I do not like you, because I see that you are doing things which
scare the people and which will make all the people of the clan wonder. I do
not want all the clanspeople to call me ‘something’ ** (i.e. an omulogi, a witch).

‘Then that woman went away again but she had no place where to go; so
she left Agayenga’s place and roamed about in the open (i.e. aimlessly) until
she came to a place called Enameza Edivwongo. Near the home of a certain
man called Ambula she found a person who belonged to the Nyole people.
She followed him and said to him: ‘I am roaming about only” (i.e. do you
want to take me with you?) And that woman was an old woman indeed;
perhaps at the place she had come from she had been living with a husband
who was called a rain-maker, but why she came to the country of the Logoli
they do not know well.

‘When she arrived at Ambula’s place she entered the house and sat down
and rested awhile. Then the people who were in the house began to wonder
and said: “Who is she?” And while they were still saying so, they suddenly
saw poisonous snakes (gmahili) and other snakes entering the house and then
all the other creatures that crawl were coming into the house. Then Ambula

' According to Ludjenda, a Tiriki elder, the knowledge of rain-magic came to
Kavirondo from the Elgeyo people who live to the north-east of the Nandi.

2, yive wmanyi linana {yokulete embula kuduka akuba ugumanyie kuvugeli sana
e ? lit. do vou know the matter of to bring the rain till it falls, may I show you of
that knowledge?

3 Dzinguba kandi oluheni. In Lurogoli the thundering is always put first and the
lightning second.
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himself said: ““4’, a’, is this a person who can be kept here?” Finally the
woman said to Ambula: “Let me stay here, then I will show you the know-
ledge of the rain, so that you can let the rain fall.” The old woman then
began indeed to do as she had said and to let the rain come. When she had
finished, they heard a great noise and much thundering and lightning. Then
Ambula said: ““A¢, ai, this is not a person who can stay here, she must go
back where she has come from.” Finally Ambula drove her away, and the
old woman went on till she came to the side of Bunyole. And she arrived at a
place near Kima which they call Emuhaya. There she found a person who
became her husband and his name was Nganyi of Bunyole. They lived
together and began to build their house, then they found near their place
some bushland (zvwlimu). They prevented (vasola) other people from going
there and it became like a forest. Then that old woman lived together with
Nganyi and showed him the knowledge of making the rain fall. Nganyi did
not understand quickly, but the old woman said: ““You may look on only and
I myself will make the rain.”” While they were living at Emuhaya the old
woman said : ““Nganyi, we better go near the hill, there we might find a chance
of making the rain.” Then they went to a place which they call Evutjigwi
and there they found a place where they could live. When they had settled
there, they began to think how they wanted to make the rain.” The first one
to be clever (in making rain) was that old woman. She began to make the
rain, and Nganyi learnt from her until he knew the work of how to make the
rain fall.

‘When the old woman was still making the rain she did not get presents
right away. What she did was not known to all the countries, then (later)
when the people knew there is a person who is making the water which is
falling from the sky they said: ““Now this may be why it is that the rain passes
over us for many days and it is very hot, perhaps the rain-maker is refusing
to send the rain.”’ Then they send the elders of the clans and they say “‘now
we may go to find out the reason why we do not see the rain’’. They find the
rain-maker saying to them: “‘I cannot give the rain for nothing, without being
given payments (amadanyi); I want you to bring presents, then I may think
what I can do indeed.” Those people then leave the place of the rain-maker
and return home to tell their clansmen (avalukia): “‘Nganyi wants you to take
presents to him.” Then the “big one” (omunene) of every clan calls those
who are called the “elders” (amagutu), and they sit down for a council
(ekiruazo). Then they hold council and the big one says: “You went to look
and see what the rain-maker has asked for, he wants presents. I am speaking
to all you elders, you maysend words to all people that they may collect grain.”
Then they begin to collect grain throughout the country (i.e. in the whole of
Maragoli); they take it to the big one of their clan and he appoints people
who will carry it. Then they carry the grain there, and when they have
arrived at the rain-maker’s place they give him all the food. Then the rain-
maker says to them: “You may go home and sleep three nights (lit., sticks)
and then you will see the rain beating down, then it will rain indeed.” And
the people believe him and say: ‘“‘Perhaps it is true, this one knows indeed”
(ngami nageligali uyu yamanya ligali). Now when we hear the rain roaring
we know that the rain is about to beat down; we call this “embula ehizanga”

I Literally, the customs of the rain.
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(the rain is boiling), then it is falling (ekubanga), and when it leaves off we
say: “‘egaduka’ (it ceases).

‘Agavenga, the husband of the woman who was the owner of the rain at the
place to which she came first, is now called Ambula, because he is the owner
of the rain (embufa). And they do not know from which clan that woman
came, so they are saying that she came from the country of the Nandi. But
they did not listen to her when they saw the lightning and the roaring of the
rain. "Then Agayenga said: ““This person may not stay on here.” He said:
“The house may burn down, I do not like her.”” After a few years they heard
that the Nyole had a clever old woman who came to them from the side of the
Logoli and that she was making the rain till it rained indeed and also the
lightning and the roaring. Then the people of Agayenga and the people of
the whole country heard that it was their old woman who had gone to the
people of Nganyi at Vudjigwi where she now was making the rain. Then all
the clansmen said : “Oh, oh, alas, why did we drive away a good person; alas,
if we had let her stay here perhaps it would be ourselves who would be making
these matters (i.e. rain), perhaps we would be finding this wealth now.”
They said: “Now we cannot do so, but if there will be fighting perhaps we
can take her back here.”’

According to another version of the same story which 1 obtained from
an elder of the Mavi clan in Maragoli, the old woman said to Agayenga:
‘ “Bring me two trays (vidavo).” He brought them and placed them in front
of her. Then that old woman took a little water and poured it into those
trays. Right away there was thunder, lightning, and an earthquake; it
seemed as if the house was tumbling over.’

Thus the first rain-woman used essentially the same technique of filling
pots with water which is employed by the present rain-makers. Further-
more, this second version stresses even more emphatically than the first
one that the first rain-maker acquired the knowledge of making the rain
because he was a fearless person who successfully withstood all the
attempts of the old woman to scare him. Thus it runs:

‘... The old woman finally arrived in the country of the Nyole where she
came to the house of Lugirtki of the Tjigwi clan. She entered the hut and,
sitting down in the front partition, she said: “Ah, my son, will you look at me,
perhaps I can show you a medicine from which you may profit.”” Then
Lugiriki said: “Enter!’ Lugiriki took a castrated goat and killed it and gave
it to that old woman to eat. When the old woman had eaten and was satisfied
she said to Lugiriki: “Bring the dishes and put them down inside the door
here.” Lugiriki then brought the dishes and put them down inside the door.
The old woman then said to Lugiriki: “Will you also be afraid as Agayenga
was ?”’ But Lugiriki replied: ““No, I am not a young one. Never mind, I may
see for mvself.”” Then as soon as the old woman poured the water into the
small pot it began its work : Thunder, lightning, snakes, all birds of the bush
and all other bad things of the wilderness arrived in Lugiriki’s house and
licked his body, so that they might see if he was afraid. In that case she
would not give him her medicine. But because Lugiriki was no coward she
finally told him: ““You are really a full-grown person, you may be given the
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medicine and profit by it.”” The things which she took and gave to him are
these: The horn of the kisusu-antelope which shows him how to make the
rain fall with good water; then she gave him the horn of an indja-antelope
which shows him the rain that can pour down heavily. Then she showed him
the horn of a big animal which brings the rain of the hail-stones and also the
storm which destroys what has been planted. Then she also told him to keep
a little water in those pots: One little pot under the eaves of the south and
another one under the eaves of the east. And his eves must be looking
towards the east (the dircction from which the rain usually comes). Into
these pots he must not pour much water. If he keeps much water in them the
rain can beat down the whole day from early in the morning until the time
when the chickens come home. And she also told him to build a small hut
in the bush where he must keep those pots, and they must not be taken away
from that bush.’ '

These two versions of the origin-myth of rain-making not merely explain
how the family of Nyole rain-magicians came to wield the power of con-
trolling the rainfall, but the common knowledge of this myth provides this
family with a charter for holding the exclusive privilege of rain-magic,
When I asked some Logoli elders why none of their own tribesmen ever
tried to make rain, they replied that they could not do so as they did not
possess the knowledge which the old woman had passed on to the Nyole.
If they were to try and copy the rain-maker he would be angry and with-
hold the rain altogether.

(iv) Succession to the office of rain-magician

Although the Nyole rain-magician originally obtained his power of con-
trolling the rainfall from a woman, the office of omugimba has since been
handed down from father to son only, so that there have been no more
female rain-makers.

Among the Nyole it is left to the father’s choice which one of his sons
he wants to appoint for his successor. If he wishes to do so, he may also
split up the office of rain-making between two of his sons:

‘When the rain-maker dies he can take all the rules which are good and
give them to the son whom he likes best. To him he can give these objects:
The horn of the little rain and the horn of the heavy rain. And to the son
whom he does not like well he can give the horn of the rain of hailstones and

that of the wind-storms. No person who comes from another clan can become
a rain-maker.’

Among the Vugusu, on the other hand, it is not left to the father’s
personal choice which of his sons will succeed him, but—as is the case
with most ritual offices—the successor is pointed out by the ancestral spirit
of a previous rain-maker. This spirit indicates his choice by causing the
candidate to suffer from a variety of symptoms. Thus he would make him
shiver and tremble violently whenever his father performs his magic, or
he would make him act like a crazy person; he would afflict him with an
eye disease and nearly make him blind, or, finally, cause the death of all
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his children. To ascertain the precise meaning of these different symptoms,
the father consults a diviner. If he interprets them as indications of a
spirit’s choice of a successor, the present rain-maker promises his son to
teach him the knowledge of rain-making when he himself gets old. In
South Kitosh he confirms this decision by blowing through his reed-stalk
into the rain-pot which he keeps behind his house, a rite which apparently
has the significance of a vow.
To prevent his sons from competing with him while he is still alive and
to safeguard the full privacy of his office, the rain-maker performs his
magic all by himself, without the assistance even of that one of his sons
who will eventually succeed him. He entrusts his knowledge to his suc-
cessor only when he is near death. Among the Vugusu of North Kitosh
and in Butsotso where the rain-makers have a minor reputation only, their
“office may be handed on both in the male and the female line (mother’s
brother to sister’s son). If the rain-maker has an intimate friend, he may
even sell him the knowledge of vugimba for the comparatively high price
of four head of cattle. Moreover, before receiving any instruction, the
friend must stage a meat feast for all the relatives of the rain-maker at
which he must slaughter two more animals.

(v) Tvibute paid to the rain-magician

Corresponding to the unequal prestige of the rain-makers, the quality
and quantity of the tribute taken to them vary considerably in the different
parts of Bantu Kavirondo. The Nyole rain-maker who enjoys by far the
greatest rcputation, receives also the most substantial tribute or presents.
He cannot be approached privately by ordinary people but only publicly
by a delegation of the highest clan-heads of the tribe. The manner in
which the tribute is taken to him is described in the following text:

‘The people go to the rain-maker once every season. They take presents
to him because the heat is very great, and they call that time ekimiyu (the
major hot season) and this is at the end of the (European) year in the month of
December. At that time they dig for eleusine and sorghum. In the fields
from which they have harvested beans and maize they must now plant eleu-
sine, and this we call egudu (the eleusine season). Then the big elder of the
clan sends for a pot to the hill where the person lives who is pottering the
pots; he must make a very big one indeed and they also prepare tobacco
which they take to the rain-maker. Then they take both the pot and the
tcbacco to the rain-maker’s place wherc he lives at Vudjigwi. He who is
taking these things to the rain-maker is an old man called Amambia, and he
is a chief (omzeami) in the country of the Logoli. He must go with three of
his people only, and when they have arrived there they may sleep at the place
of the rain-maker, because Amambia is a big person in the country. Amambia
1s one of the rich people like the rain-maker. If he were to send his elders
they would not get there a thing (i.e. they would not get any rain for their
people). Then they leave again, for the rain-maker cannot take them to see
the place where he is making (alombelanga) the rain.



158 THE MAGICO-RELIGIOUS

Moreover, it is said that formerly people would never have dared to
challenge the omugimba for withholding the rain, but they would have
increased the number of their petitions and the value of their tribute:

‘When they had taken their things to him and the rain did not fall, he
would cheat them and tell them, ‘“the things which you have brought to me
are not enough. If you add more I will make the rain fall for you.”” When he
said so those people who had not yet paid anything would add more. If the
rain still did not fall they would take things there every day until the rain-
maker had collected a great amount of tobacco.’

Apparently the tribute increased in value as the reputation of the rain-
maker grew. Thus one elder relates in a narrative:

‘One day a man from another clan went to the rain-maker and said to him:
““Ah, omugimba, you are like a chief who is watching the earth and the sky!
Why do you permit the people to bring you tobacco only? You are indeed a
person who ought to be given cows and goats!” From then on the people
began to fatten the goats and for a few years they brought him the goats.
Then again when they saw that the rain did not fall all the days they thought,
perhaps the rain-maker refuses to let the rain fall because we are not giving
him cattle. Then they began to fatten cattle.’

The lesser rain-makers, on the other hand, perform their magic much
like other departmental specialists. Thus the chief of the Wanga tribe
told me that he calls the Marama rain-makers to come to his village when
he is in need of rain. They bring their paraphernalia along with them
and perform their magic at his place, although they, too, insist on doing
so in privacy. In Kitosh, the rain-magician is likewise called to the village
(lugova) which is in need of rain and he collects his presents before he goes
home to perform his magic. If then, in spite of having received his pay-
ment, he fails to procure rain, the people of the lugova will go to the
rain-maker’s home early in the morning and give him a good beating for
withholding the rain. Thus in January 1933 when the sky cleared again
after it had looked for a few days as if the rains were about to break, the
people went to the rain-maker of North Kitosh to remind him of his
duties. As he himself had escaped (to Chief Sudi’s country), they caught
his two sons and made them lie flat on their backs in the hot sun beating
them with sticks.! Nandoli, who shortly afterwards slept in the same hut
with one of them, told me that he had asked him why they had not simply
denied that they had the power of making rain and said that it was only
God who made the rain. But he had replied that he would rather suffer an
occasional beating than let his profit go.* Among the Vugusu, the rain-

! Among the Vugusu such a procedure is merely a punishment and has no magical
significance as is the case among the Azande where an obstinate rain-maker is
thrown into the water and where the idea seems to be that the rain-maker’s contact
with water will in itself produce rain. Cf. E. E. Evans-Pritchard, Witcheraft,
Oracles and Magic among the Azande, Oxford, 1937, p. 471.

2 In the year 1927 the rain-maker among the Nyole was likewise blamed for his
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makers are also approached privately by ordinary people. Apart from being
asked to bring rain in times of drought (i.e. at the time when the rains should
come again), they are mainly employed by their clients to withhold the rain
from the gardens of people who have refused to return a debt. This method
of securing the payment of a debt appears to be very commonly used, for it
was always mentioned in the first place whenever I inquired into the sanc-
tions by which people enforced their claims to property. It is said that
usually the mere threat to go to the rain-maker is sufficient to make a
person pay his debt. This sanction is all the more powerful as it affects not
only the debtor himself but his neighbours as well, so that they will bring
pressure to bear on him to settle his debt without delay.

In spite of the greater or lesser prestige which the rain-maker enjoys
everywhere among the Bantu Kavirondo, his status has remained that of
a departmental expert and has not been linked with that of a ‘chief’ exer-
cising political authority. That is to say, his advice is not sought in any
other matter than that of procuring rain, and the group of people or even
tribes who render tribute to him are not united under him asunder a common
ruler. He has nothing to do with the maintenance of law and order (apart
from being used as an instrument in enforcing the payment of debts), nor
does he, in his capacity as a rain-maker, assume any leadership in the
organization of warfare or of religious ceremonies.

(4) THE SPIRITS OF THE DEAD

The second great category of agents that wield mystical power affecting
human welfare are the spirits of deceased persons. As regards the effects
produced by them upon the living, the spirits of the dead and the various
kinds of human agents have much in common, so much in fact that in
many cases a particular event that has occurred may be attributed either
to a spirit or to one type or other of human specialists. It seems proper
therefore to discuss the various notions concerning the spirits of the dead
under the same major heading as those regarding human agents.

As the spirits of the dead have originated from living human beings, the
best approach to an understanding of the nature of these spirits is obviously
to analyse the native conception of life—i.e. the essential qualities attributed
to living human beings—and then to examine in what particular way these
characteristic features of a living human being are thought to become
transformed into those of a spirit being,

When inquiring into the native ideas as to what constitutes the essence
of life one meets with three distinct concepts, viz. body, heart, and shadow.

alleged refusal to bring the rain, although he had received ample tribute, and a
complaint about him was lodged by the natives with the D.O. at Kisumu. He
was thereupon arrested and forbidden to accept any further tribute. Although the
public collection of tribute for the Nvole rain-maker has been stopped since that
time, all my informants agreed that in times of drought secret presents are still taken
to him (or to his successor).
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The body of the living (ombili) 1s looked upon as a material substance,
which in some vague way is the ‘seat’ or ‘substratum’ of the heart and the
shadow. Thus the Bantu Kavirondo talk about the omdili much in the
same way as we talk about the human body: “The ombili is the flesh and
bones of a person which one can see and feel. Both men and animals have
an ombili.’ But the ombili 1s distinguished from mere material substance by
being filled with the life of the living: when a person dies his body is no
longer called ombili, but omukuzu. The omukuzu decays ‘and becomes like
earth’, but it still differs from inanimate objects in a way which will be
discussed later on. The ombili as the material substratum of living beings
still forms an undifferentiated whole. The various parts of the body are
merely labelled by descriptive terms, the different units being distinguished
according to thetr anatomical structure and—as far as the outer organs are
concerned—by the use to which they are put.

The second concept, ‘heart’ (omwoyo), refers both to the bodily organ
and to a quality of living man which might be termed his ‘consciousness of
being alive’ or his ‘soul’. As linguistic usage indicates, the heart is held
responsible for the acts of feeling and thinking (of a person). Thus one
says: ‘My heart fears’, omwoyo gwange gutia; ‘my heart is glad’, omwoyo
gwange gusalama; ‘the sorrow of the heart’, ekeverera kyomwoyo, &c. If a
person has a dream, one says that ‘the heart makes him dream’. According
to some of my informants the heart can leave a person’s body while he is
dreaming. It then visits the various places which he sees in his dream.
Likewise the heart of another person can come and visit one in a dream.
The omwoyo, however, always returns to the body as soon as one wakes up
(or rather one wakes up as soon as the heart has returned). It thus either
1s or parallels consciousness which also returns to the body as soon as one
wakes up from sleep. The omwoyo is also regarded as the essence of being
alive as a human being; the expression ali mwoyo, literally ‘he is heart’,
therefore means as much as ‘he is alive’, and the word ‘life’ itself can be
rendered by the expression eliva liomwoyo, which literally means ‘the being
of the heart’.

The term for shadow, finally, which is ekzZili in Lurogoli and sisining in
Luvugusu, stands both for the visible shadow of a person and for a quality
of living man which might be termed his physical energy, for the bodily
strength itself is rendered by the term engulu. Of a person who is healthy
and in the full possession of his physical strength one says that all his
shadows are with him, for it is believed that a person has not only one
but several shadows. Like the heart, the possession of the shadow is an
essential condition of being alive {as a human being). Thus, if a person
dies, one says that his shadow (i.e. the sum total of his shadows) has left
him or escaped from him (ekilili kwiluka). When a person slecps, his
shadows are also asleep, but they do not dream like his heart. This corre-
sponds to a person’s physical energy which rests during his sleep without
taking any part in his dream consciousness. It may also happen that some
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of the shadows which a person possesses leave him while he is asleep,
because they have been taken away by other powers, particularly the spirits
of the dead. It is thought that the spirits of the dead like the occasional
company of the living and that they can obtain it by temporarily taking the
shadows of the living with them. Such a temporary absence of one’s
shadows and the things which they experience while they are away do not,
however, enter into the consciousness of the person concerned. For this
reason nobody can make any definite statements about the land of the dead
or any other adventures which his shadows might have met with while
they were in the company of the spirits. The fact that his shadows have
been temporarily taken away by a spirit becomes evident only from a
feeling of tiredness upon wakening. The shadows, instead of having rested
and thereby restored the physical strength of their ‘owner’ as they normally
would have done, have used up their strength during their absence from
the body. If some of them have not yet returned upon waking, their
‘owner’ suffers from a severe headache and pain in his limbs; his blood
flows heavily and slowly and he is unable to do any work; in short, the
absence of his shadows lowers his physical energy.

As regards the normal activities of the shadow, one says that its activities
parallel those of the body. If the body raises his arm, the shadow also
raises his arm, if the body smokes a pipe, the shadow also smokes a pipe.
This confirms our interpretation of the ekilili or sisinini as the source of
physical energy, for behind every bodily function there must obviously be
an actuating force. To conceive of this force as a double requires the
least amount of abstraction.

It appears, therefore, that his notion of a parallelism between the source
of physical energy and human action has given rise to the interpretation of
the visible shadow as a manifestation of the eki/ili concept, rather than that
the whole concept is merely an ‘explanation’ of the visible shadow. This
conclusion is based on the fact that there are no other instances where
natural phenomena are ‘explained’ merely to satisfy intellectual curiosity.
It would, therefore, be quite unparalleled if a phenomenon like the visible
shadow should give rise to such an elaborate theory as the one which has
been discussed. The functions of the human body, on the other hand,
become a matter of practical interest because experience shows that these
functions occasionally fail to work properly (in the case of sickness or
physical injury) or that they stop entirely (in the case of death). The desire
to control the functions of the body would then give rise to the notion that
there must be a particular force behind them. The idea of identifying the
visible shadow with this force would easily suggest itself owing to the
parallelism between the movements of the body and those of the shadow.

Body, heart, and shadow are thus the three elements which together
constitute the essence of being alive as a human being. Now when a person
dies, 1.e. when his body ceases to function, the personality of the living
becomes transformed into the spirit of the deceased. The general terms for

M
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this spirit are ekigingi among the Logoli and musambwa' among the Vugusu.
The etymology of both words is not clear; it is possible, however, that the
word musambwa is derived from the passive verb form oxusambuwa, ‘to be
burnt’, which might then mean as much as ‘the burnt one’ or ‘the one who
has turned to smoke'.

There do not seem to exist any clearly conceived ideas in the minds of the
natives as to the exact manner in which this process of transformation from
a living human being to a spirit takes place.

The only point on which there was general agreement among my
informants was that at the moment of physical death ‘heart’ and ‘shadow’
leave the body, which thereby loses both its consciousness and its strength
and thus ‘dies’ (kukuza). The body now becomes an omukuzu, a corpse.
As to the manner in which the heart leaves the body, contradictory views
are held. Some informants claim that it emerges through the crown of
the head, others that it escapes as breath through the mouth.? According
to either view, it is not the physical organ which leaves the body but
the spiritual power which somehow resides in the heart of the living.
Analogously, the ekilili or sistnini which leaves the body is not the visible
shadow but the power that during a person’s life resides in his shadow.
When natives claim, therefore, that an omukuzu has no ekilili, they do not
mean that he has no visible shadow, a statement which would obviously
be contradicted by experience; they rather mean that his shadow has lost
its power, its ability to actuate the movements of the body. This again
confirms our interpretation that the visible shadow is merely the shell or
container of a force which resides in it,

Contradictory views are also held concerning the relative share which
‘heart’ and ‘shadow’ have in the formation of the ekigingi or musambwa. Some
people 1dentify the spirit and the shadow, saying that the heart goes up to
God, while the shadow stays near the people and comes back to trouble them
(as spirits do). Others say that heart and shadow join together and become
the spirit. It remains doubtful whether any definite views are held on the
subject at all. The qualities which are attributed to the spirit agree better
with the second view (that heart and shadow jointly become the spirit), for
the spirit of the deceased is thought to possess all the qualities of the living,.
He can think, feel, and act like a living person; he has thus retained the
complete personality of the living detached from his bodily substratum.
In his outer appearance he is said to be a weak outline of his former self:
“When you see him he looks like smoke; you can see right through him and
when you touch him he disappears.” However, in spite of the immaterial
nature of the spirit, his association with the material remains of the body

I Apart from this name which is used as a term of address in prayers and sacrifices
they are also referred to as vamagombe, a term which implies their hostile attitude
towards the living and seems to be derogatory.

* An analysis of the death rites—as far as I have been able to observe and record
them—does not throw any light upon this problem.
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is not completely severed. Not only does the spirit demand a proper
handling and burial of the body, but for many years he is sensitive to any
harm which his bodily remains may have to suffer.”

In addition to the qualities of his former personality as a living human
being the spirit of the deceased possesses an increased power to exercise
an active influence over the welfare of his living relatives and descendants.
This alleged power 1s the chief characteristic of a spirit which causes the
living to concern themselves with him and to do everything in their power to
establish good relations between the spirit and themselves. The belief in
the mystical powers of spirits 1s thus the pivot of the whole complex of
beliefs that are held with regard to them.

The spirit of a dead person does not enter mto his last and final stage
immediately after physical death has taken place, but—much like a living
human being—he passes through various successive phases. For the first
few days he is still in the vicinity of the corpse and watches the funeral of
his bodily remains. Thus the Logoli say that he sits under the eaves of the
hut, on the roof of a granary, or in the branches of a nearby tree from where
he can have a full view of the funeral proceedings and of all the persons
who have come to mourn for him. If the funeral i1s staged in the proper
manner with pantomimic performances of his former activities, a cattle-
drive, and a large dance (cf. p. 451 sq.), he will be pleased, while otherwise
he will be unhappy and full of resentment against the living whose daily
company he has been forced to part from. Among the Vugusu it is believed
that during the first two or three months after death the spirit is still
infected with the smell of the living (omuya). This smell is resented by
the spirits of those people who died long ago and they refuse to accept
him in their company. A similar idea prevails among the Nyole, where
the spirit of one recently dead is referred to by the same term as a new-
born child for which no sacrifice has yet been performed and which has
not yet been ‘presented’ to its relatives and accepted into their community.
During this intermediate stage the spirit is thought to be in a very unfor-
tunate state. Expelled from the company of the living and rejected by the
community of the spirits, he feels lonely and restless and harbours feelings
of revenge against those whom he thinks have caused his death.

The permanent abode of the ancestral spirits is usually referred to by
the general term Aast, ‘down’, ‘underneath the earth’. However, while it
is thought that the spirits of those who have recently died stay by them-
selves in the grave of the corpse, the older spirits are said to live together
in a sort of spirit-land® which is likewise located under the earth somewhere
in the west. The mode of existence which the spirits lead in this land of
the dead is thought to be similar to the life of the living. They have wives
and children,? they own cattle and make the same social distinctions as

! Cf. the burning of the bones to frighten the spirit of a dead person; p. 288.
? Emagombe in the Vugusu dialect and muvakuzu in the Logoli dialect.
} te. their wives and children join them after they have died.
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the living people. Apart from such general notions, however, the living
do not seem to devote a great deal of thought to this land of the dead. This
becomes evident from a number of contradictions in the various statements
that are made regarding it. Thus, on the one hand, one persuades a
patient who is seriously ill to take food by telling him that ‘there are no
gardens in the emagombe’, meaning thereby that he should not miss what
might be his last opportunity to provide himself with food. On the other
hand, the absence of vegetable-food offerings to the spirits of the dead was
explained to me by the statement that the women in the spirit-land were
able to cook their own eleusine porridge for their families, but that the
male spirits could not obtain their own meat. This explanation again
hardly tallies with the prevailing view that the spirits possess cattle and
other livestock. When I attempted to probe into these contradictions
my informants merely shrugged their shoulders and insisted that nobody
really knew what sort of existence the spirits were leading in the spirit-land.

From their subterranean abode—whether this be in the grave or in the
land of the dead—the spirits are thought to visit their living kinsmen and
to appear to them in a variety of ways. Most commonly they appear to the
living in the form of dreams, but occasionally—and especially to older
people—their presence makes itself felt also in the form of hallucinations
or auditions. Thus some old men among the Logoli told me that on a
windless day they can hear the spirits moving about in the foliage of the
banana-grove; other people claim to see them in vague outline in the roof
of the hut or on the storage shelf which forms a sort of attic or loft in many
Maragoli huts. At night, when a person cannot sleep and is tossing
about restlessly, he 1s liable to be visited by a spirit. The spirit then softly
taps his victim’s shoulder, scratches him, or even shakes him violently, but
any attempts to seize the spirit are said to be useless, for he vanishes as
soon as one tries to touch him. Itis regarded a symptom of such a visitation
by a spirit if a person talks in his sleep or if he suddenly throws himself
about as if fighting an invisible opponent.

As a rule, a person who has had such a visitation from a spirit is
frightened and if they occur repeatedly, especially by the same spirit, his
health deteriorates; he becomes weak and emaciated and ultimately dies,
unless it is possible to restore his energies by persuading the spirit to spare
him, i.e. to cease troubling him with his visitations. Although in the
majority of cases the illness which is caused by a spirit is preceded by such
a consciously experienced visitation, a spirit can also send illness and
adverse luck to a person without appearing to him. Itis regarded as a com-
mon characteristic of the illness sent by ancestral spirits that it does not
take the form of a sudden, violent outbreak but rather of a slow, creeping
disease, of an all-round lessening of vitality and of one’s power of resistance.
A quick and unexpected death is therefore only seldom’ attributed to the
spirits of the dead but mostly to human agents such as the sorcerers of the

I Cf. below, p. 49z.
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logi or the wila type. In the same way, if the alleged powers of the spirits
are directed against the material welfare of the living, they do not involve
sudden destruction but disappointment and frustration in every under-
taking : a small yield of crops, disease among one’s livestock, a succumbing
to one’s opponent when carrying on litigation, &c. The misfortunes caused
by the spirits of the dead thus consist in a lowering of one’s vitality and
energy, l.e. in a weakening of one’s ekilili or sisinini.

The range of the negative power which the spirits of the dead can
wield is, however, limited in several ways, first of all in time. Thus it 1s
thought that their desire to inflict illness and misfortune upon the living
is at its peak during the first few months after physical death. Gradually
their ‘fierceness’ (ovululu)' subsides, and after four or five years have
passed, it is said that the spirit has become ‘tame’ (okukuba amasinde) or
that he has ‘cooled oft’ (okukinda). This, however, does not mean that the
spirit now ultimately ‘dies’ or that he loses his power. It rather means that
he has now fully accustomed himself to his existence as a spirit and that he
has lost his former desire to inflict harm upon the living. From the psycho-
logical point of view one might say that the time when the spirit is thought
to have cooled off has come when the living no longer fear him, because their
memory of him has become so weak that they cease to think and dream of
him. As the remembrance of an old and well-known person would
naturally remain alive for a longer period of time than that of a younger
and less important person, it is quite logical that the spirits of the former
are thought to cool off more slowly than those of the latter.

Apart from this limitation in time the power of the spirits is also restricted
as regards the kind of people against whom it can be directed. Thus, as a
rule, a male spirit can only harm a male person, and a female spirit only
a female person. Exceptions to this rule are the spirit of a husband who
can harm his former wife and vice versa, and the spirits of parents who
occasionally may harm their children of either sex, especially if they have
uttered a dying curse against them. Furthermore, the kinds of spirits
which one has to fear are mainly those of relatives by blood, 1.e. one’s own
ancestors, and particularly those with whom one has been affiliated by close
economic and legal ties. The spirit of a mere neighbour or friend can
never harm one, even if one has been in close social contact with him
throughout his life.

Spatially, on the other hand, the range of power of the ancestral spirits
is unlimited. As one of my informants said: “They are like wind and can
travel anywhere and enter anything, but they cannot penetrate a solid
substance.”* As they are not bound to remain at a definite abode, they can
follow the living wherever they go, so that these have no chance of escaping
from them.?

! The same expression refers to wild and ferocious animals.
* Cf. below, p. 28¢.
3 'The sister of one of my informants (Christopher Mtiva) had an illegitimate



166 THE MAGICO-RELIGIOUS

What motives, then, does one ascribe to the ancestral spirits for their
hostile attitude towards the living? It has been stated that shortly after a
person’s death his spirit feels restless and lonely, as he has had to leave his
body and thus to give up his former life without as yet having been accepted
into the community of the other spirits and having become accustomed to
his new mode of existence. Accordingly it is thought that the life of the dead
means—especially at first—a decided change for the worse as compared
with the life of the living. This change for the worse causes the spirits,
on the one hand, to harbour feelings of envy towards the living; on the
other hand, it creates in them the desire to visit the living or to fetch
them to their own abode so that they may have the benefit of their
company.

A second motive which accounts for the hostility of the ancestral spirits
is their wish to revenge themselves for the fate that has overtaken them as
well as for any evil treatment which they had been made to suffer while
they were still alive as human beings. Since every death, apart from its
immediate cause, is attributed to the death-spell or evil rite of another
human being, this desire for revenge 1s directed in the first place against
the person who is supposed to have caused the death. In addition, it is
directed against every relative who had ill-treated or neglected the spirit
while he was still a living person, especially against his children and grand-
children if they failed to care for him properly when he was old and
helpless.

A third explanation of the hostility of the ancestral spirits appears to be
the mere continuation of the bad deeds which they used to commit during
their lifetime. Thus it is thought that quarrelsome and evil-minded
persons as well as sorcerers retain their bad qualities even after they have
turned into spirits and that they abuse the power which they now wield as
spirits to send illness and misfortune to the living, even if they have never
suffered any harm from them.

It will be seen that the first of these three motives, the desire of the
spirits to share the company of the living, entails a negative attitude
towards the latter in its effect rather than in its intention. Visitations of the
spirits are feared, because they have the undesirable eftfect of weakening
one’s physical energies, of sapping the strength of one’s shadow, and thus,
ultimately, of endangering one’s life. In this sense any contact between the
dead and the living is considered dangerous and unwelcome to the latter.
Otherwise the attitude of the spirits who wish to share the company of
their living relatives is quite positive: they want to continue their former
relations with them, they desire to be near them, but they are not bent
upon their destruction.

chuld which frequently suffered from fits. These were interpreted as visitations
from the spirit of the child’s maternal grandfather who had been 2 farm-labourer at
Thika (about 250 miles away from Maragoli) where be is buried. His spirit was
thought to feel hostile towards his grandchild for having been born out of wedlock.
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This idea, it seems to me, explains why, under certain conditions, the
spirits of the dead are not regarded as antagonists but as friends and
helpers of the living. These conditions are given when the spirits cease
their attempts to fetch the living to their own abodes in the spirit-land.

Now, as has been stated, the spirit of a dead person is thought to ‘become
tame’ or to ‘cool off’ after a number of years, i.e. to acquiesce in his fate
of being a spirit. When this has happened, it is no longer thought to be
dangerous to have a visitation from him. His existence in the spirit-land
having become firmly rooted, the ever-present positive element in his
attitude towards the living can manifest itself, for he no longer envies the
living and therefore has no reason to kill them (i.e. to fetch them to the
spirit-land). On the contrary, his visitations may now be invoked and
turned to the advantage of the living, as he is now thought to be willing to
help the living, just as during his lifetime he used to care for the well-being
of his children and grandchildren and to protect them from dangers.

The seemingly ambivalent attitude displayed by the ancestral spirits
towards the living—their hostility on the one hand and their friendship on
the other—is thus derived from the same basic idea, viz. that ‘life’ does not
end with physical death but is continued in a different way and that the
transition from the ‘life of the living’ to the ‘life of the dead’ means a
change for the worse to which the spirits can only gradually accustom
themselves. This has two consequences. On the one hand, it entails the
notion of a lasting bond between the living and the dead, much of the
same nature as that which exists between living relatives. On the other
hand, it gives rise to the thought that physical death causes a dangerous
tension between the deceased and the survivors which results partly from
a feeling of envy towards the latter and partly from a desire for revenge. The
motives which one ascribes to the spirits of the dead for their varying attitude
towards the [iving are thus the same as those which one knows as motives
behind the actions of living people. Likewise, the nature and the range of
their power are entirely conceived of in terms of their former existence as
living human beings. Although endowed with superior powers, they are
still essentially the same as human beings.

(5) THE SUPREME BEING

In addition to the belief in ancestral spirits there exists among the Bantu
Kavirondo the notion of a Supreme Being or ‘High God’, as well as of a
number of minor spirit-beings. The clarity with which this notion can be
defined and elaborated, however, differs greatly among the various sub-
tribes. Partly at least this appears to be due to the fact that Christianity
has affected the diffcrent tribes to a very unequal degree. In those parts of
Kavirondo where missions have been at work for the longest period of time
and in the most intense manner I have failed to elicit any coherent set
of ideas regarding the belief in a Supreme Being or even a vestige of
ritual or prayver which would throw any light on the presence of such a
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belief. Thus among the Logoli I could not even discover with certainty
whether in the pre-Christian era they had a commonly employed name for
a Supreme Being and what that name was. Nowadays the term ‘Nyasai’? is
in general use among them. But it is uncertain whether this term, which is
also shared by the Luo, has been introduced only since the advent of
missionaries or whether—in a similar form—it was employed also in pre-
European days.? Frequent conversations on this subject with the pagan
elders in Maragoli yielded nothing but vague and contradictory informa-
tion. According to some the Supreme Being was formerly called Asai or
Isahi, according to others Emungu, but in no case was [ able to obtain
any reliable details on the belief in the Supreme Being which would throw
any light on the qualities ascribed to him. It was frequently stated by my
informants that the semi-annual sacrifice performed by Logoli on a tribal
scale was addressed to Asai, but—as we shall see later on—there is no
evidence in the ritual procedure, in the songs sung, or the prayers spoken
on that occasion which would confirm this view. The term Emungu seems
occasionally to be used as a label for something that is marvellous, out of
the ordinary, or simply unknown. The concept of the Supreme Being
is much more elaborate among the Vugusu where it is called Wele,
The same term 1s also employed by the Gishu, Wanga, Kakalelwa, and
Kabras. Although Christian influence started among the Vugusu at
a much later date than among the Logoli it seems that their traditional
concept of the Supreme Being has not only been better preserved but that
it was much more fully developed than among the latter tribe. For it
appears most unlikely that if the Logoli had had such a definite notion of
the Supreme Being as the Vugusu still have to-day, every trace of that
belief would have vanished within the thirty years during which they have
been evangelized. The following analysis will deal exclusively with the
concept of Wele as I have found it to exist among the Vugusu. The fore-
most quality ascribed to Wele is that of the creator of the world and of
man. Although the way in which the world was made by him is not laid
down in a myth, his role as a creator becomes evident from the stereotyped
formula by which he is addressed in prayer:

Wele ewe waxupona xugende xusivala siowo.

‘Wele, you who made us (so that) we may walk on your earth.’

! The same term (with minor deviations) is used also among the Nyole, Kisa,
Tiriki, Isuxa, and Idaxo.

2 ]. Rees, the first missionary who worked among the Logoli, states in his
(unpublished) vocabulary of the Logoli dialect that the word ‘Nyasai’ is not a
Lurogoli word but that it originated from missionary use. He gives no Lurogoli
word for the Supreme Being. Cf. Pater N. Stam, 1910, p. 360: ‘Though entirely
different in origin and language, the religious beliefs of the two races (Nilotes and
Bantu) are very similar, differing only in minor points of ritual. Both the Nilotic
and the Bantu Kavirondo have a distinct idea of God, the Supreme Being. The
first call him Nyasaye (from savo, to adore), and the latter Nasaye (from kusaya, to
beseech). He is considered to be the creator or originator of all things.’
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Wanona tjixafu nevivindu vilimo.
“You who made the cattle and the things which are on it.’

Following this preamble the actual prayer is spoken. It is also said that
when Wele had created both the world and the people on it he said to
himself:

Ese ngona vavandu;

niongdnile dxula

ne nto endo vila dfua.

‘It is I who made the people;
whom I like he (shall) grow

and whom [ refuse he (shall) die.’

Thus Wele, having created human beings, is also thought to have
retained control over their welfare, the power to make them prosper or
die according to his will. It is generally stated that the first person whom
Wele made was a man, called Umugoma. This Umugoma is also referred
to as Umugoma wa Nasioka. According.to present linguistic usage this
addition to his name would indicate that he was the son of Nasioka. As
the name Nasioka 1s not used synonymously with Wele, his very name,
Umugoma wa Nasioka, seems to belie the claim that he was the first person
whom Wele had made.

My informants, however, did not see any problem in this apparent con-
tradiction and simply explained it by saying that Umugoma may not
actually have been the first person who lived on earth but he was the
first person to become famous and therefore the first one to be remem-
bered. Later on Wele also made a woman, who was called Malava, While
there exists no creation myth among the Vugusu, they have some other
‘origin stories’. Of the first human pair, Umugoma and Malava, it is said
that for a long time they did not know how to have sexual intercourse
and thus to reproduce themselves. When Umugoma wished to embrace
Malava he inserted his penis into her arm-pit and, accordingly, they
remained without children. This went on until one day Umugoma, who
was resting in the shade of a granary, saw Malava climb into the granary to
take out some millet. As she did so he noticed her sex-organs and suddenly
felt the desire to have intercourse with her in the proper way. When night
came he tried to do so, but Malava refused him, pretending that what he
had seen was an ulcer. In the end, however, she yielded to Umugoma and
at first suffered much pain. A month later she conceived. Thus people
began to increase.

A second ‘origin story’ relates how people came to die, for it is thought
that long ago the people were blessed with eternal life.! It is the story of
the chameleon as the bringer of death which is so widely known throughout
Bantu Africa. According to the Vugusu version of this story the chameleon

' According to one informant people died even long ago but they came back to
life again after four davs, breaking through the grave,
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one day came to the homestead of a certain man who was one of the sons
of Maina. He was just sitting in front of his hut eating his evening meal.
So the chameleon begged him for some food, but the son of Maina refused.
The chameleon kept on asking until he got angry and drove it away. Then
the chameleon cursed him and all other people, saying:

Nono neuma hano, Enyue mwesi mufwitjenge.
‘Now [ am leaving this place. You may all be dying.’

When the chameleon had spoken its curse the people began to breathe
the air, to get sick and to die. Next the chameleon went to pay a visit
to the snake. When 1t arrived at the snake’s place the latter was just
feeding, so the chameleon in turn begged it for some food. The snake
then shared its meal with the chameleon, and as a blessing for its
friendliness the chameleon told the snake that it should live on for cver
and merely cast its skin when getting old instead of dying. For that
reason even nowadays snakes do not die naturally but only when they
are killed.

In addition to his quality as creator Wele is conceived of as the main-
tainer and promoter of all forces and things which are good and helpful to
men. Accordingly, he 1s not only the one-time creator, the otiose god, who
has retired after the act of creation and left the world with everything on
it to look after itself, but he is an ever-present and ever-effective force
working exclusively for the well-being of his creation. This quality of
Wele finds expression in numerous sayings and prayers: if somconc starts
out for a journey one says to him: ‘May Wele protect you’ (Wele axulinde)
or ‘May Wele make (your) feet light” (Wele axwanguyie vigele). If a person
is favoured by cxceptionally good Iuck” in everything he does, one says of
him ‘this person has his Wele’ (mundu uyu na Wele wewe). Similarly, it is
said that unexpected but beneficial happenings have been caused by Wele
and should be appreciated as a token of his goodwill. If a person comes
across a dead animal or other useful thing while walking along a path, he
should pick it up and make the best possible use of it, for ‘what Wele offers
you with one hand you should take with both hands’ (Wele axuela gumuxono
mulala waganila gombr).

This idea assumes what appears to be an ethical connotation when
people are warned not to despise what Wele has given them, even if at the
moment they do not care for it. Thus a man who has impregnated a
girl and refuses to marry her is told ‘what Wele gives you is what you
should eat’ (Wele axua nio walia, or nisio Wele axuele nisio lia), i.e. you
should not refuse a gift that Wele has bestowed upon you. The same is
said to a man who has tired of his wife and wishes to drive her away,
or to a husband who scolds his wife for having borne a daughter instead
of a son.

In prayers Wele is invoked for help and for lending success to an under-

! The word exavi, ‘luck’, is said, however, to be a new word.
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taking : while sharpening his sword or spear before going to war a warrior
prays:
Ndixo mbagala embalu,
Wele, nosima gane wuumbe nisio oganile.
sixangwile evweni evawasimbele
noxambele tawe
eva sexasinyole id.
‘I am sharpening the sword,
Wele, if vou like you may give me what you may like.
What shall fall in front of me is what you will give me;
if you should not give it to me
I cannot find it.’

Similarly, before going on a hunt one prays:

Wele nentjia ndi

xava wandangtlila nanyola nyama,
gunumyu gulindjira

namwe gumutambo gulindjira.

‘Wele, I am going thus,

if you will lead me I shall find the animal,
(otherwise) the salt will kill me

or the poverty will kill me.’

The expression ‘the salt will kill me’ means in this connexion that if Wele
does not lend success to his hunt he will have to eat his food with salt as
his only relish instead of with meat, and that the salt alone will not keep
him alive.

Wele can also warn people to refrain from committing a bad deed which
they are contemplating. Thus, when several people conspire to killa person
or to commit a theft and one of them sneezes repeatedly this is considered
a sign of warning sent to him by his Wele,! They also say that Wele has
sent them an engani (prohibition) against doing what they had planned to do.

Although Wele has the power to kill people and is also said occasionally
to do so because he wants them to live with him, all my informants in-
sisted emphatically that he never punishes people for bad deeds committed
by them, There is, however, one situation where Wele’s interference with
the fate of human beings does seem to be in the nature of a punishment,
If a woman who has borne several children commits adultery and her
children die soon afterwards, their death is commonly attributed to Wele.
Wele is then supposed to appear to the woman in a dream and to say to
her: ‘I have given you these children from your husband. Why have you
left him and joined another thigh? Now I shall take these children back
to me.’” Strangely, this sanction for a woman’s adultery is said to apply

! See below, p. 208. Such a sneeze has the meaning of a warning by Wele only
in the case of people who were born in the day-time. For people born at night it is
without significance.
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only in the case of women who begin to have a lover after they have borne
several children. If a woman is unfaithful to her husband and later she
bears children it is not thought that they will die, and if they did their death
would not be attributed to Wele, even if the woman has continued her
adulterous conduct. It appears, therefore, that this one case in which the
role of moral judge and punisher is ascribed to Wele forms a singular
exception which does not invalidate the prevailing idea that Wele is
indifferent to the moral conduct of man.

From all these statements it appears that the conception of Wele has
many anthropomorphic features. One prays to him and talks to him as
to a human being. Furthermore, on the same occasions on which sacrifices
are made to the ancestral spirits meat offerings are also made to Wele. As
regards the abode of Wele, it is said that in contrast to that of the spirits
of the dead 1t is ‘above’ (yigulu), i.e. in the sky. On the other hand, how-
ever, it is stressed that Wele is not bound to any particular abode, but that
he is like air or smoke and, therefore, can penetrate everywhere. As far as
a definite sex is ascribed to Wele at all he is regarded as a male being. His
personification, however, does not extend so far that one bestows upon
him definite external features—cxcept the attribute white. Whenever [
inquired into this matter I was given the same reply, viz. ‘nobody knows
what Wele looks like for no one has ever seen him, but who sees Wele must
die’. There is no identification between Wele and the sun, liuwwa. This, be-
sides being an obvious consequence of the statement that no one has ever
seen Wele, becomes evident from the fact that the sun and the moon are
regarded as having been created by Wele along with the rest of the world.!
Although the Vugusu greet daybreak with a short ceremony and a prayer,
this 1s not actually addressed to the sun but to Wele. Thus all adult
persons, male and female, when leaving the hut look first towards the
east and spit once, then they look towards the west and spit again. Having
done so they say:

Po, Wele, wasiele vulai

oxufutiexo gamanyasi

xugende vulai.

‘Po! Wele, may the day dawn well;

may you spit upon us the medicine
so that we may walk well!’

' In his article, 1910, vol. v, p. 360, Pater N. Stam writes: ‘As, however, no
external worship is given to the Creator, it would seem to the ordinary observer
that the Sun is their principal deity and the Moon their second, whilst the spirits
of their forefathers rank as minor spirits.” In a subsequent publication, 1919-20,
however, he expresses a different view. ‘If one asks a native here (viz. one of
the Bantu) or a Nilotic whether he thinks the Sun to be God, they will decidedly
answer in the negative, that God uses the Sun, etc. as a means to give us food and
health. . . . Their idea about God (Wele) is naturally a poor one, but his main
attributes are known to them. He is almighty, creator, lifegiver, omnipresent, and
good.’
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It is significant that one does not delay this morning prayer until the
sun has risen but that one utters it at the first dawn of the day. It is thus
a prayer imploring Wele to let the sun rise as always, to let all things take
their usual course, and to bless the people in their daily tasks by spitting
his all-powerful medicine upon them.

In the only two sun-myths which I have encountered among the Bantu
Kavirondo the sun is likewise not identified with Wele, although in one of
them it is, like Wele, considered to be a bringer of wealth. Itrunsas follows:

‘Once there was a girl who disliked having courtships with boys and
always refused them when they wanted to marry her. Finally, one of her
suitors paid the marriage-cattle to her father and he took it, because he wanted
to marry off his daughter by force. The girl, however, disliked the would-be
husband and so she secretly ran away from her father’s homestead until she
came to a place about twelve miles away from her home. There she found a
rope hanging down from the sky. She grasped the rope with her hands and
looked upwards along it into the sky. While she did so the rope suddenly
went up into the air and lifted her up so quickly that she was high up in the
air before she realized what had happened.

‘After a while she arrived in the sky, but the place where she found herself
was the sigoxe (the place behind the hut where rubbish and the ashes are
dumped down). As soon as the gir]l had reached the sky the sun stopped
shining and it was dark on earth. While the girl was still at the sigoxe the
mother of the Sun came there to pour out the rubbish, Then she noticed the
girl sitting there and asked : “Who are you?”’ The girl replied: “I have just
come to this countrv, I have no mother or father.” Then the mother of the
Sun said to her: “I want you to stay with me and help me, but my son 1s a
chief (omwami).”” The girl agreed and the woman continued : “My son will
want to marry you,”’ whereupon the girl replied: “But I am rubbish only,
how can I marry a chief?”’” But the mother of the Sun encouraged her:
*Never mind, you will become the favourite wife of my son.” 'Then the girl
agreed and they went into the house, There the woman gave food and milk
to the girl, but she was shy and ate only very little. Next the mother began
to teach her the customs of her son. She said to her: ““My son is away in the
garden working with others but soon he will come back. When you see
sornething in the village that looks very bright and red don’t cry.” This was
all she told the girl. Then they waited for the Sun to come. As soon as the
Sun returned to the village everything looked very red and shiny like light-
ning. When the girl saw this she began to be afraid and lay down hiding her
face. The Sun passed by and together with his people went into another
house where he sat down to have his evening meal. When he had eaten, all
his wives told him that their mother-in-law had brought him a new wife and
he went to see her. He saluted her, saying, “mulembe”, but the girl did not
reply; as is the custom for a bride she was just humble and cast her eyes down.
Three times the Sun tried to talk to her, but finally he went back to his house
without having got a reply from the girl. Then he sent his biggest servant,
the Moon, to salute her, but again she did not reply. Then the Sun sent a
second, a third, a fourth, a fifth, and finally a sixth servant to speak to the
girl, but they all came back without getting a reply from her. Then the Sun
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held council with his servants and they talked the matter over. They agreed
that they had made a mistake, because they had not yet sent a present to the
girl. So the Sun sent her some eleusine and sorghum and everything that
grows in the country. However, the girl refused to reply to his salute.

‘Finally, the chief (i.e. the Sun) decided to send her his kumumu (the sun-
rays) and gave them to the bride himself, again saluting her by saying
“mulembe”’. Now the bride in a high and thin voice replied, “mulembe’.
The Sun returned to his house and told all his servants that the girl had at
fast saluted him. Then the Moon went to talk to her again to see whether
she was a good girl or not. The bride also replied “mufembe” to his greeting
but in a very low voice. Then the other servants came and saluted her.
When they had all done so they brought the ghee to anoint the bride.

‘Now the girl joined the Sun and the first child that she bore him was a
boy. Then she gave birth to another son, and then again to a third child who
was also a boy. All that time the rays of the Sun were not (yet) shining down
upon the earth, but they were still tied to the pot which the Sun had given
to his bride as a present. Now the wife asked the Sun for permission to
return to the earth, so that she might visit her father and mother. She said
that she needed the servants to carry the things which she wanted to take
along as presents for her mother. The Sun agreed and told his servants to go
with his wife.

“Then they all went to a certain place from where the Sun let down a rope
to the earth and they all climbed down that rope, one after the other.

‘When they arrived at the homestead of the girl’s father all her relatives
were very much surprised, because they thought that she had died in the bush
or been drowned in the water. Then both her mother and her father came
out of the hut and looked at her. They said: ‘“Before we can salute her we
must kill a cow for her,””' Then they drove the whole herd of cattle across the
vard of the father’s homestead, so that they might choose an ox with a nice
colour. First they chose a black one, but their daughter shook her head.
Then they chose animals of various other colours, but every time she shook
her head. Only when they tapped the back of a white ox she agreed by nodding
her head.

“The wife of the Sun was accompanied by her three sons and the servants,
Then her father killed the white ox and gave all the people to eat who had
come along with her. When they had eaten they saluted one another, falling
round each others’ necks. On the following day the father killed two more
white oxen for his daughter’s servants to take back to the sky. All that time
the rays of the sun were not yet shining. On the third day the visitors began
to return to the sky, the parents accompanying their daughter until they came
to the place where the rope was hanging down from the sky. Then all at
once their daughter with her children and servants grasped the rope and went
up to the sky so quickly that they could not even shake hands with the parents.

‘When they had arrived at the chief’s (i.e. the Sun’s) place the wife began
to open the pot with the rays, so that they were shining upon the earth. There
were many cows in the rays and they all fell down on her father’s homestead.
And the whole earth was warmed by the rays of the Sun and things began to
grow well. Now all people could live well and in plenty.

! As a rite of lustration; cf. below, p. 247.
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“Then the Sun also told his wife that from now on his big servant, the
Moon, should shine for the people at night. Then the Moon began to shine
during the night. Before that she was only a servant of the Sun but she did
not shine.’

Xasoa, the old woman who told me this story, added: “The poor people
must always marry their daughters to a chief; then he will gtve them many
things in return.’

The second sun-myth explains why the sun looks bright and the moon
dull:

‘The Sun and the Moon were valeve (1.e. they belonged to one clan). One
day when they were still children they went to herd cattle. When they had
driven the cattle down to a stream to drink water they began to quarrel who
should water his cattle first. They wrestled with each other and the Moon
threw the Sun into the mud. Then the Sun in tum threw the Moon down.
When both had been thrown down once the Sun said to the Moon: “Now
we are even, you have thrown me once and I have thrown you once.” And
the Moon agreed. Now where they had been wrestling it had been very
muddy, so their bodies were covered all over with mud. Then the Sun said
to the Moon: “Now you must wash me; you have thrown me down first,
so you must wash me first.”” Then the Moon began to wash the Sun and
made him shiny and bright again. Now the Moon asked the Sun to wash her
in turn. But the Sun refused to wash the Moon and went away. So it came
about that the sun is shiny and the moon dull. The Moon then felt ashamed
of her dullness and therefore she hides during the day-time and only shines
at night.’

Now what relation is thought to exist between Wele as the creator,
maintainer, and promoter of all good things and the hostile and destructive
powers, such as are wielded by the evil sorcerers? For the sake of brevity
and clarity 1 have so far used the term Wele only with reference to the
Supreme Being. Actually, however, the Vugusu apply the name Wele to
a whole range of spirit-like beings. There is, accordingly, not only one
Wele but a plurality of weles. Among these, however, the proper Wele
(whom we might spell with a capital W) is clearly distinguished as the
High God, and to mark this distinction he is also referred to as Wele
omuwanga, the White God. He is clearly conceived of as a single being
and, in spite of the plurality of weles, all my informants emphatically
agreed that there is one Wele omuwanga only.

His most important opponent or counter-force is the wele gumali* or
wele evimbi, the black or the evil god. It is said of this black god either
that he 1s the younger twin brother of the White God or that the White
God created him along with the rest of the world. According to both
versions the White God had later driven the black god away when he
noticed that the black god was evil-minded and only bent upon killing
people. Since that time the black god is said to live in lonely or deserted

! 'The prefix gu- has a derogatory connotation,
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places, preferably in dense bush or in caves from where he pays occasional
visits to the people to trouble them and bring them illness. The White God
is clearly regarded as the more powerful of the two. He can prevent the
black god from carrying out his evil plans, but occasionally it happens that
the black god wields his evil powers and causes mischief before the White
God has intervened. Once a person has been killed by the black god the
White God cannot undo what the former has done, but as long as the
patient is still alive he can save him by fighting the black god and over-
powering him. Thus if a person who is seriously ill loses consciousness for
a few hours and then recovers again and gathers strength it is said that the
White God and the black god have fought together and that the latter has
ultimately been defeated by the White God and put into the fire. Toinvoke
the help of the White God against the black one people pray to him in
words like the following:'

Wele ewe waxupona xugende xustvala siowo
wanona tjixafu nevivindu vilimo

ewe wamwene ofudie xumundu wowo gamasuswa
aone agende vuluai

axole gimilimo gyeve

one wele gumali

gurule xumundu wowo

gwisende mundemu

nemumagunda

gurule muntju diefwé.

‘Wele, you who made us walk in your country,

you who made the cattle and the things which are in it,
you yourself may spit the medicine on your person,

he may recover and walk well,

he may do (i.e. plant) his gardens!

Drive away the black god;

he may have vour person,

he may move into the snake

and into the abandoned homestead;

he may leave our house!

Besides the Wele dmuwanga and the wele gumali the Vugusu recognize
a third spirit-like being of major importance which they call Emongo.
I could not discover, however, in what exact relation the Emongo is sup-
posed to stand to either of the two weles. When a person has done some-
thing bad and then meets with an accident they say: Emongo emuilile,

! The prayer quoted here was spoken by the father of Nandoli when the latter was
seriously ill in 1921. Before uttering the prayer he killed a red sheep, suffocating it
with a rope. Then he took it by its front and hind legs and, slowly going round the
hut and beating the back of the sheep on the ground (especially near the doorway),
he spoke the prayer in a subdued but quite penetrating voice. Then he suspended
the sheep from the top of the doorway,
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Emongo ate him, 1.e. Emongo has punished him by sending him the accident,
Like the black god, Emongo only harms people, but he (or it) never does
so out of spite (as does the black god) but always in retaliation for a bad
and anti-social deed.

Now both the white and the black god have a number of helpers or
servants (visumba) who are likewise called wele. The servants of the black
god are the so-called wvisieno, i.e. evil-minded spirits whose exclusive aim it
1s to send misfortune, sickness, and death to the living. They are the spirits
of those people who during their lifetime were witches and sorcerers of
one type or another. The servants of the White God, on the other hand,
are the spirits of those persons who died long ago and who, having
reconciled themselves to their fate, are acting now as guardian spirits of
single individuals and families. Among these minor weles there are par-
ticularly two who are known by name and to whom special sacrifices are
made, viz. the wele muxove and the wele muyoma. They are the two
ancestral spirits who come nearest in rank to the White God, Apart, how-
ever, from being considered a kind of messengers and executives of the
divine will they have no particular functions ascribed to them. Their
elevated status among the ancestral spirits seems to be derived from the
fact that they are regarded as the spirits of the first two men who lived on
earth. 'The tribal ancestor, Muvugusu, is said to have lived only much
later. This tallies with the tribal tradition according to which the Vugusu
formed part of the Gishu tribe before they became a separate tribe by the
secession of Muvugusu and his followers.

The Supreme Being, the White God, thus forms the apex of a kind of
hierarchy of ancestral spirits who, like Wele himself, are favourably inclined
towards the living and act essentially as their helpers and protectors.
Opposite to them 1s the black god with his helpers, the evil-minded spirits.
Although the black god also owes his existence to the White God, he was
not created by him as the bringer of death and misfortune, but embarked
upon these evil practices on his own account and was subsequently driven
away by the White God. The White God, accordingly, does not bear any
responsibility for the evil forces in the world. On the contrary, these forces
act against him and although they are weaker than the powers commanded
by the White God they are independent of him. Having no control over
the bad forces, the White God is notregarded as a moral judge who punishes
people for bad deeds by sending them death and destruction, but he acts
essentially as the bringer and promoter of all that is good and pleasant and
helpful. Thus the IWele dmuwanga is indeed the Supreme Being, for he is
more powerful than all the ancestral spirits including the black god and his
helpers. He is, however, not omnipotent, for he exercises no control over
the powers of the black god who stands apart from him as a counter-force.
The concept of the Supreme Being among the Vugusu is thus still dualistic,
since it reaches its climax in the two guasi-personified principles of Good
and Evil.

N
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C. MEASURES OF PROTECTION AND PREVENTION

(1) INTRODUCTORY

HE preceding analysis has revealed a wide range of magico-religious

notions. In nearly all his activities—in the routine of everyday life
as well as in particular enterprises—man is confronted by invisible and yet
real forces. They intervene in the course of events, frustrate his endeavours
and send him illness and unrest or even death., Or again they are favourable
to him and promote his health and material welfare. Ordinary people,
experts or specialists, the spirits of the dead, the Supreme Being, and a
number of minor spirits—they all can be agencies of mystical power,
either wielding it actively and consciously or serving merely as passive
vehicles in whom such power resides independent of their own volition.

The belief in these powers and in the variety of agents who wield them
must naturally be coupled with a desire to exercise an influence or control
over them, i.e. to invoke them in so far as they are thought to be helpful
and to combat them and banish them in so far as they are deemed to be
hostile. It will be the task of the following chapters to discuss the different
ways in which such a control is sought to be attained.

The first part of our investigation has shown the sphere of the ‘releasing
forces’ to be a well-organized system of clearly conceived beliefs and prac-
tices. The particular qualities ascribed to each kind of power, its range
of efficacy, the conditions in which it operates, the agents by whom it is
wielded, and the manner in which this is done are all well defined. Corre-
spondingly, the manner of controlling these various forces docs not consist
in arbitrary and haphazard individual devices but likewise in a well-
organized system of activities.

'The practices and observances that aim at a control® of the active magico-
religious forces and agents may be classified in two major categories:
(1) those that are primarily of a protective and preventive nature, and
(2) those that aim at the restitution of the normal state after an event has
happened or while it is in progress. Such a restitution may be achicved
either by propitiating or invoking the help of a spiritual agency or by
performing rites that counteract the original magic power. The distinc-
tion of these two categories of practices is, of course, only one of several
possible distinctions. For the purpose of presenting the material its chief
merit is that it is based on a merely external feature—the chronological
sequence of events. It does not imply any theoretical interpretation of
the nature of the practices performed. Besides, the distinction is marked
by a significant break in the sequence of events. Whereas the protective
and preventive measures can be taken by anyone at any time, the practices
of restitution in most cases require as a preliminary the consultation of the
diviner.

! This term is here used in the widest possible sense, including the invocation
and propitiation of spirit-beings.
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Within the sphere of protective and preventive magic we can again
distinguish several types of practices and observances. In the first place
there is the employment of medicines and positive rites for the purpose of
warding off danger, i.e. protective magic in the narrow sense of the word.
Secondly, there is the observance of avoidances or ‘taboos’. They likewise
protect a person from threatening dangers, but the protection in this case
is achieved by a ‘negative’ ritual behaviour that evades the danger instead
of keeping it at bay. Thirdly, there 1s the observance of signs and omens.
It enables a person to determine whether an activity in which he is engaged
or which he contemplates is auspicious or not. Like the observance of
taboos, it permits him to steer clear of threatening dangers by abstaining
from an undertaking if the omens are unfavourable. These three types of
protective and preventive measures are alike in that they do not attempt
to influence the sway of mystical forces by active control or supplication
but merely by passive resistance and by evasion, by defensive rather than
by aggressive means.

Before discussing these three types of protective and preventive magic—
or passive magic as they may also be styled—I shall first briefly survey
those protective measures which are of a non-magical order. This will help
to define more precisely the conditions and circumstances in which magical
practices and observances are resorted to.

(2) ORDINARY PRECAUTIONS AGAINST DISEASE AND MISFORTUNE

Although the Bantu Kavirondo, as we have seen, are wont to ascribe
disease and misfortune to the influence of supernatural powers, this notion
does not militate against an insight into empirical causes and effects as
far as such insight is accessible to them, having regard to the level of their
knowledge and obscrvation of nature. Just as they would not dispense
with skill and effort in cultivating their gardens because they employ magic
to promote the growth of their crops, neither would they discard empirical
knowledge when protecting themselves from contracting a disease or
meeting with an accident because they believe that diseases and accidents
are sent by spirits or sorcerers. The magico-religious notions nowhere
appear to have led them to rely on magic alone and, for the rest, to
take 2 fatalistic outlook and thus to behave unreasonably. On the contrary,
these notions merely serve to fill the gap between their actual command of
nature based on empirical knowledge and their desire for a more effective
command.! Inasmuch as the magico-religious notions succeed in filling
this gap to their own satisfaction, they may indeed prevent the widening of
empirical knowledge but they never clash with it.

It need hardly be said that in the face of immediate danger the natives
use their senses as well as Europeans or even better. But they also use
foresight in avoiding dangers so far as they perceive their causes. Knowing
that their huts easily catch fire, they are very careful with it. The burning

' Cf. Malinowski.
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down of huts is, in fact, a far less frequent cvent than one might expect,
in view of the open construction of the fire-places and the inflammable
material of which the roofs are made. It happens more frequently that
small children get scalded from boiling water or gruel or that they are
burnt by falling into the fire. However, such accidents occur in spite of
constant warnings given to them and not because parents take no care,
thinking that an amulet hung round the child’s neck will give it automatic
protection from accidents and relieve them of their duty to watch their
small children. Nevertheless, accidents of this and other kinds are com-
monly attributed to the evil magic of a sorcerer.

When preparing food the natives likewise take all the precautions that
experience has taught them to safeguard themselves against eating bad or
poisoned foodstuffs. It would not occur to them to employ protective
magic in a wholesale manner and then expect it to ‘work miracles’, i.e. to
render them immune from dangers which they know to be inherent in
the consumption of poisonous roots or herbs, of decayed fish or of meat
that has gone bad. Should someone find the carcass of a wild animal or
should one of his cows, goats, or sheep die from a disease, the meat of
such a beast is only consumed after special precautions have been taken
with it. It is dried over the fire for a considerable time and then boiled
repeatedly. The first broth is poured away and only the second and the
third are drunk and the meat then eaten with plenty of vegetable salt which
is supposed to make it more easily digestible.

In a subsequent chapter we shall describe various methods of preserving
food--meat, milk, fat, &c.—which all go to show that observation and
experience have been utilized to gather practical knowledge and that within
the scope of such knowledge protective magic has no place.

In the efforts which the natives make in warding oft disease, protective
and preventive magic, likewise, do not rule the entire field. As far as
‘primary’ causes of diseases are known, the preventive measures taken are
in full accordance with such knowledge, i.e. they are of an empirical and
not of a magical order. Thus it is clearly realized that certain diseases
are contagious (Lurogoli: kuhdmbizana, to catch one another) and people
who suffer from them are isolated from their fellow beings in varying
degrees, depending upon the strength of the danger of contagion. People
afflicted with harmless but contagious skin-diseases (such as certain itching
sores, amasisa) or those who suffer from colds are either not permitted to
join in a beer drink or they are given a drinking-vessel to themselves.
Similarly, people with bad ulcers must not come into dircct contact with
objects used by other people, although otherwise they may move about
freely. People afflicted with yaws (evitimba) or gonorrhoea (kisununu) must
particularly avoid sitting on stools or hides used by healthy people, eating
out of the same dishes, and sleeping near them. But it is not thought
dangerous merely to be in their presence. Other diseases again, like leprosy
(ovogere), bubonic plague (olukuzu hwelivumba, disease of swelling), sleep-
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ing-sickness (ofukuzu lwedsindolo), smallpox (enyundu) and chicken-pox
(ekihéregete), dysentery (elikenyi), and tuberculosis (kihera), are deemed to
be infectious by the mere presence of the patient. People suffering from
these diseases are, accordingly, left alone in their huts and are attended to
by one and the same person (omulindi womuluai, the caretaker of the sick
one). He, too, avoids the patient as much as possible, and if the latter
dies he bathes frequently and stays away from other people for several
weeks to make sure that he has not caught the disease. The most thorough
precautions are taken with lepers. Formerly' special huts were built for
them in the bush as far removed from other homesteads as possible. The
path leading to the hut of a leper was marked so that strangers would be
warned against using it. When food was brought to him it was placed a
few hundred yards from his hut as no one dared to go near him. No object
that a leper had touched was used by other people, and he was strictly
forbidden to leave the immediate neighbourhood of his hut in the bush
(ekizimi or tjagalangwi). When a leper died his corpse, the hut in which
he lived, and the bush surrounding it were burnt and nobody went near
the place for several years.

We sce then that experience and observation are made use of in the taking
of protective measures and that these are taken independently of magical
notions. There 1s not merely a vague realization that disease involves
danger to others and accordingly a vague fear of sick people, but diseases
are clearly distinguished according to the particular kind of danger that
they involve and the kind of precautionary measures taken are appropriate
to such knowledge. Thus, in the case of the diseases we have mentioned we
find varying degrees of isolation which roughly correspond to our distinction
hetween merely contagious diseases and infectious ones. Itistrue that native
observation is often incomplete and faulty, a fact which occasionally leads
them to take either unneccessary or else inadequate precautions. Thus the
Bantu Kavirondo commeonly think that epilepsy (endulumi) is a contagious
disease and insist on isolating a person who suffers from it.> Their attitude
towards epilepsy, however, could hardly on that account be called magical.

(3) PROTECTIVE MEASURES BASED ON THE EMPLOYMENT OF CHARMS AND
MEDICINES

The fact that protective magic is employed over and above the taking
of ordinary precautions does not require any further explanation in view
of the fact that, apart from its immediate causes, all human illness and mis-
fortune is ultimately ascribed to mystical forces. The unformulated though

! Nowadays a leper camp for the whole district has been provided by the Govern-
ment’s Health Service and every case of leprosy must be immediately reported to
the health authorities.

* This artitude still prevails among the patients attending Mission hospitals, as
the European doctor in charge of the F.A. M, Hospital at Kaimosi informed me that
his patients refuse to be put into the same room with a person suffering from
epilepsy.
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clearly evident notion of the double causation of all happenings' must thus
obviously entail a twofold manner of reacting towards them.

As protective magic is mainly directed against the ultimate, mystical
causes of illness and misfortune, its various practices can, with few excep-
tions, not be classified according to the kind of illness or accident from
which they protect their owner but rather according to the different types
of mystical agents against whom they are directed. Protective magic 1s
chiefly employed against human agents, such as the various kinds of avalogi,
and against avavila. In warding off the evil practices of witches and sor-
cerers it offers protection at the same time against all diseases and misfor-
tunes that are supposed to be wiclded by them. Other kinds of protective
magic are employed against the bad intentions or actions of ordinary people,
e.g. against theft, intrigue, the ill temper of chiefs, and, nowadays, of the
European employer or Government official. Only in a few cases is protec-
tive magic employed against specific dangers instead of against the agent
controlling the danger.? Thus there exists particular magic against being
struck by lightning, against the devastation of one’s ficlds by hatl-storms,
and against the various dangers inherent in travelling. Protective magic
is never employed against the powers wielded by ancestral spirits, a point
on which all my informants were emphatically agreed. A seeming excep-
tion to this rule is a ceremony performed over a new-born child whose
siblings have died, for the apparent idea behind this ceremony is to deceive
the spirits about the origin of the child and thus to prevent them from
harming it (see p. 330). Although the rite serves to protect the child it can
hardly be classed as magic, for it does not involve the handling of any
protective power which is set against that wielded by the spirits, but is
merely a trick or deception such as one might play on any ordinary
person. Protective magic consists, for the most part, of amulets or medi-
cines. Their magical virtue is thought to reside entirely in the material
object as such, so that the mere possession and. physical presence of the
amulet suffices to make it serve its purpose. Its potency is therefore inde-
pendent of its owner. It lasts continuously—as long as it retains its strength
—and no rites or spells need be performed over it to ensure its action when
this is required. As protective magic cannot be used for any other but
protective purposes it is, as a rule, acquired and handled quite openly.
If the owners conceal it they do so to prevent its being stolen or
tampered with and not because they fear the disapproval of other people
for possessing it. A person, however, who displays an unusual concern
over protective magic and goes out of his way to acquire rare and powerful
medicines is often suspected of practising evil magic as well, as it is thought
that bad sorcerers are in particular need of possessing medicines to defend
themselves against all those people whose revenge they have to fear.

I Cf. above, p. 93.
? My material does not suggest any explanation as regards the relation between
these two kinds of protective magic.
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Wealthy and influential people also are supposed to be in greater need
of protective magic than ordinary people, as they are likely to arouse the
envy and misgivings of their less fortunate fellow-beings and thus to be
singled out as the victims of bad magic.

The more usual types of protective magic consist of objects that are
commonly known and that can be collected by ordinary persons. The
rarer—and accordingly more powerful—medicines are purchased from
diviners {avakumu) or from herbalists (omwahi wolunyast) who either
deal exclusively with protective magic (elunyasi lukwelinda, medicine of
guarding oneself) or sell both protective and curative medicines. As
it is thought that the efficacy of an amulet or a medicine increases with
the distance of the place whence it has been obtained, the herbalists are
usually widely travelled people or they maintain friendly relations with
herbalists from neighbouring tribes from whom they purchase their medi-
cines. Among the Logoli the more highly appreciated medicines are usually
purchased from the Luo or collected in the forest of the Kakalelwa tribe,
on the plains of Kitosh or even in Uganda. Protective medicines are also
bought from ordinary people if they can make it appear that a particular
medicine has done them a great deal of good. Thus 2 person who is always
in good health or who has conspicuous success in all his undertakings will
have no difficulty in finding a customer if he is willing to sell the object
to which he ascribes his success.

The prices paid for amulets and protective medicines range from small
quantities of tobacco or grain to a goat or even a cow. A cow, for instance,
is said to be paid by a rich elder for the knowledge of a rare plant which,
when planted along the enclosure of his homestead, will protect him and
his family from the deadly magic of an ombila.

To compile a complete list of the various kinds of protective amulets and
medicines would hardly be possible, as the faith in particular roots or herbs
differs from location to location and new devices are constantly tried out,
come into fashion, and are abandoned again. The following list, therefore,
merely purports to give a few examples of the more commonly employed
amulets and medicines and the agents against whom they are supposed to
be effective:

1. To protect themselves against the death-spell of an ombila people lick
the ashes of the fruit of the endovo bush, This is a red fruit with a thick
rind that grows on a thorny bush and has a bitter but otherwise pleasant
taste. Another protective medicine against avavila is the bone of the
ekthungu bird which is burnt and pulverized and then licked. The ekihungu
is a bird that lives near forests and is extremely difficult to kill as it nises
quickly and almost straiéht into the air. Itis the size of a hen, has a slightly
curved bill, and its plumage is bluish on the breast, white on the sides, and
between brown and grey on the back. The magical virtue of its bones is
obviously based on its rapid flight and its successful resistance against being
hunted with arrows. Against the effects of evil plants (orovila) which the
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avavila are alleged to plant at night in the immediate neighbourhood of
their intended victim’s homestead, people either plant elineke (a kind of
saxifraga), ekisungulua or ekinazogi, or a short grass called ekigundu round
their houses. As a protection against the evil glance of an ombila people
also wear iron armlets, either round their left wrist or hidden under their
cow- or goatskin. To be efficacious, however, it must have been purchased
from an omuahi wedzinyasi (herbalist) who has rubbed it with particular
medicines.'

2. To render themselves immune from the elilogo of a witch people tie the
fruit of the endovo-bush to an iron necklace and wear it as an amulet,

3. Against the evil eye of a wevikoko or omusohi children are protected
by wearing the beak of a hen that was killed at the first sacrifice performed
after their birth. Itis tied to a string of banana-fibre and hung round their
necks. Often an engombo, the tip of a gourd neck, is added to it, filled with
ghee (amaguta) and the pulverized blades of the ekidimusi-grass. This is a
tall grass which is also used in the preparation of medicine for taming un-
manageable cattle. Another amulet against the evil eye is a necklace made
from the roots of the ekisugi-plant which is chiefly worn by children.
Adults also use the ekisugi-plant for the same purpose, but they make it
into a paste by pounding its roots and branches and then anoint their
iron armlets with it.

4. Branches of the ekisimwa-tree are used as protective magic against
being killed by lightning® and against the various dangers one might
meet with while travelling. The branches are burnt and pounded and
then rubbed on one’s belt and round one’s waist and wrists., The same
device is said nowadays to be used by persons in the employment of Euro-
peans to protect them from outbursts of ill temper on the part of their
masters. Tiny pieces of alion’s heart or of the skin of wild pigs which people
claim to have purchased from the Masai or Kikuyu are said to serve the
same purpose when carried in one’s pocket tied into a small parcel.

Besides these amulets and medicines which are worn more or less per-
manently, there are other kinds of protective magic that are employed
only in particular situations. Thus chiefs and other leading and influential
persons, who know that they have rivals who covet their positions, are said
to possess specially potent amulets which they wear when they enter the
houses of other persons. Should the rules of etiquette oblige them to
accept food from a host whom they do not trust, they lick the ashes of the
ekisugi-plant which is said to protect them from getting ill after having
eaten poisoned food. Moreover, they take great care to obliterate their traces
upon leaving a place where they have stayed so as to prevent their personal

! One of these is said to be made from the leaves, roots, or branches of ekisugi-
plants which were growing near the svovila of an ombila’s garden. They owe their
protective virtues to the fact that they have been near the poisonous owvouvila.

2 This is said to be used only when lightning has struck near the hut where one
lives or when there has been a series of unusually heavy thunder-storms.
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enemies from securing objects associated with them (xurora, cf. p. 114) and
using them for practising sorcery against them. Some people even go so
far as never to spend a night away from their own homestead, as only in
their own villages are they equipped with protective plants, &c., which give
them the feeling of a sufficient defence against the various magical dangers
threatening them during the night-time. I was told that Chief Sudi of
South Kitosh, when he had to pay a formal visit to Chief Amutala of
North Kitosh in 1934, insisted on spending the night in an improvised
grass hut which he made his own retainers put up for him. Next morning,
before his departure, he ordered the hut to be burnt down for fear that
someone might ‘take’ his footprints or some object that he had touched and
perform bad magic over it.

When attending one of the quarterly meetings of the Local Native
Council which are held at a central place in the District and last several
days, I noticed that a number of chiefs returned to their homes at night
to come again on the following morning, although quite comfortable sleep-
ing accommodation exists for them at the Council Hall. One of them had
to cycle a distance of over thirty-five miles each way over muddy roads.
His behaviour puzzled me at the time, but he evaded my requests for an
explanation. Only after several months, when discussing protective magic
with one of my informants, did I learn that the chief’s behaviour was
merely a measure of precaution against evil magic.

In the round of agricultural activities protective magic is employed both
against the danger of hail-storms and that of the evil eye. Among the
Logoli it is one of the tasks of the omukingi womulimi' to recite a spell
during the times when hail-storms are expected and would cause damage
to the crops. When a hail-storm appears to be imminent the omukingi
womulimi is summoned by the clan-head and after a meeting has been held
by all the elders of the clan he is sent forth to perform his magic. Armed
with a stick to which a particular preventive medicine (a species of grass,
olunyasi, which is his secret knowledge) has been attached, he walks
through the gardens and in a loud voice recites the following spell:

Amagina gahere gatakuba mba, galononye milimi.

“The hail-storms may vanish, they do not fall down (lest) they will destroy
the pardens.’?

To render the hail-storm magic effective all work must be stopped in the
gardens while the omukingi womulimi recites his spell and it must not be
resumed until the third day.’ After he has performed his magic he goes
in turn to all the people through whose gardens he has walked and asks
them for a small basketful of eleusine or sorghum as payment for his magic,

! Cf. above, p. 99.

* According to one informant he winds up the spell with the words: ‘Nyasai
stangonya, God may help me!’; 1 could not find out for certain whether this is a

recent addition or part of the traditional wording. The first part, however, is
worded like a typical spell and not like & prayer. ¥ Cf, below, p. z292.
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From the grain collected in this way he brews beer, and when it is ready for
consumption he invites all the elders of the neighbourhood for a beer-feast.
According to my informants, in the past the faith in hail-storm magic was
not shaken if, in spite of the magic having been performed, a hail-storm
did come and devastate the gardens concerned. Nowadays, however, there
seems to prevail a feeling of scepticism towards the efhicacy of this kind of
magic, and since the incident with the Nyole rain-maker in 1927! the prestige
of the omukingi seems to have sunk along with that of the rain-maker. He
1s no longer summoned to perform his magic on behalf of whole commu-
nities, but his services are engaged sub rosa and privately by pagan elders.?
The Vugusu, likewise, employ magic to protect their gardens from hail-
storms. Like the Logoli, they engage specialists for that purposc who are
called vaxing: ve gamararara. These are mostly men (although a woman
may occasionally learn how to xuxinga)® who have either inherited their
knowledge from their father or maternal uncle or have purchased it
from the rain-maker or from another omuxingi. They are summoned
individually by anyone who wants to have his garden protected, and if
several vaxingi live close together they compete with one another in offering
their services. The technique employed by them differs slightly from that
of the Logoli. An integral part of their magic is the knowledge of certain
roots to which is attributed the power of diverting the hail. When they
have collected these roots they pound them into pulp and thoroughly knead
them with mud obtained from the banks of a running stream. Some of
the paste which results the omuxingi then places in a hollow tree. The
remainder he puts into a basket which he leaves at the base of the centre
post of his hut to ‘sleep’ there for one night. The ancestral spirits are then
supposed to bless the medicine and thus to make it more powerful. They
do not, however, join the medicine basket and accompany it when, on the
following day, the omuxingi walks through the fields to strew tiny bits of his
medicine round the edges of the gardens which he wishes to protect from
hail-storms. The spirits are thus invoked to increase the potency of the
magic, but its efficacy lies primarily in the magic virtues of the roots, in
the mixing of the roots with the mud, in the rite of placing part of the
medicine in a hollow tree, and, finally, in the spell.
While walking through the fields and scattering his medicine the
omuxingt recites the following spell:
Pé xusava
gamedji gonene nigo xusavile
sexusavile vilasila tawe
otjid mumbo munyandja.
I Cf. above, p. 158, footnote 2.
* The public performance of hail-storm magic and the collection of payment is
an offence under British law and must be reported by local headmen,
3 Thus one of my chief informants among the Vugusu, the old woman Xasoa,

claims to have learnt how to xuxinga from her father who always sent her to fetch
the medicines which he required for performing his magic.
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‘Po! I beg vou,
water is only what I beg from you.

I do not beg vou for evil stuff,
go on down west into the lakel’

The wording of the spell seems to suggest that a personal being is addressed
by it, but according to my informants it is merely the clouds to which the
omuxingt speaks and not a spirit or even Wele.

Besides asking the hail to pass by the omuxingi can also attract it if he
wishes to do so. This he would do, for example, if, after the harvest, one
of his clients had refused to send him the customary bundle (sinywa) of
eleusine or sorghum as a payment for his magic. During the following
season he would then secretly change the wording of his spell, thereby
causing his medicines to have the opposite effect. Thus he would say:

Omwene gaxanga xundunga
nono newidja wilungixa omwene yenene.
Eva vandi ova gamedji goyene.

“The owner (of this field) he refused to pay me,
now if you (addressing the hail) come, come right here to the owner only.
T'o the others give water only.’

The notion that the hail-storm magician has the power both of preventing
and of attracting hail-storms thus at the same time helps him to get his
payment and furnishes an explanation for what would otherwise appear
as a failure of his magic.

Protective magic against the evil eye of one of the types mentioned above
is also administered to the growing crops, but the dangers threatening the
crops from the evil eve are mainly feared during and after the harvest.

When harvesting eleusine the crops are protected from shrinking under
the influence of the evil eye of an omusohi by placing a wreath (engata)
woven of the etiri plant (a papilionaceous plant) on top of each heap of
grain. The same precaution is used by women who carry bundles of
bananas on their heads. Among the Vugusu more elaborate precautions
are taken to protect the eleusine crop from the evil eye of the omuxondoli.
Before beginning to reap the harvest the owner of the crops gathers certain
roots and puts them on the floor of his hut near the centre post where they
‘sleep’ for one night, so that they may be blessed by the spirits. Next
morning he goes into his garden and cuts three bundles of eleusine. To
each of these bundles he ties some of the roots he has gathered and then
puts the bundles down in the yard of his homestead, placing one in the
middle and the other two on each side. The entire millet crop is then piled
on top of these three bundles where it is now safely protected from shrink-
age, should an emuxondoli pass by and cast an evil eye at it.

Magic is also used to protect cattle from various dangers. Small calves
which are thought to be particularly prone to suffer harm from the evil
eye of an omusohi have evisugi necklaces hung round their necks like



188 THE MAGICO-RELIGIOUS

children. Moreover, they are kept as much as possible in the ekego, the
cattle-partition of the living-hut, so that an omusohs has no opportunity to
look at them.

Among the Logoli elaborate precautions are taken with pregnant cows
to protect them from the evil magic of an omulogi. When a bull has joined
a cow its owner first strikes its back with a switch of the elfsazi-tree to
ensure thereby that pregnancy will follow. Then he drives the cow back
to his hut, and after it has entered through the main door he sticks the
elisazi-switch into the wall above the door so that it protrudes into the
front partition like a flag-pole, its end pointing towards the ekego. It
remains there until the cow has calved and is then burnt in the fire-place
of the hut. The ashes are then gathered together and rubbed into the back
of the cow. Before it is driven out to the pasture again its owner ties the
fruit of an endovo-bush round its neck to protect it from being atHicted
with elilogo while grazing. To prevent avalogi from coming near the hut
during the night he places two dzindovo-fruits above the front and the
back doors. After about a month he takes off these dzindove-fruits, pounds
them, and mixes them with ovosé (the stomach content of a sacrificial
sheep; cf. below, p. 282) and with the blood of a hen killed on that occasion.
Some of this mixture (which is now called ovukingilu) he then feeds to the
cow and some he scatters over the pasture round the house, especially
near those spots where the cow is tethered when grazing. This lends it
further protection against any attempts by an omulogi to make it sick. The
remainder of the mixture is kept in store as medicine to be used in an
ordeal which would be administered to the suspected omulogi should the
cow get ill in the future (cf. below, p. 272 sq.). As a further protection of
their cattle against the evil intentions of an omulogi people tic small sticks
(evisala) of the ekikuvati-bush into plaited strings (emidindi) or ribbons of
leather which they tie round their cows’ necks. To lend magic potency
to these sticks they must be hardened in the fire and cut to their proper
length by the herbalist from whom they are purchased.

Finally, protective magic is employed against the theft of cattle. Among
the Vugusu the owner of a herd concocts a medicine from a leafy plant
(the place where 1t is found is kept secret by the herbalist who offers it for
sale) and either feeds the liquid to his cows or sprinkles it over their backs.
Should a thief or enemies engaged in a cattle-raid try to steal cattle to
which such anti-theft medicine has been administered, the animals will lie
down on the spot, and no amount of beating will induce them to get up and
allow themselves to be driven away. It is said that this magic is occasionally
also resorted to by people who have had the payment of a cow imposed on
them as a fine or in fulfilment of a kinship obligation. When the person to
whom the cow is due comes to claim it, it either refuses to be led away or it
returns to its former owner as soon as it is driven out on the pasture. While
staying in Kimilili I heard about the case of a certain man called Mayu who
had a claim to another man’s cow in repayment for a heifer he had formerly
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lent him, The debtor offered Mayu a cow which he did not like, and so
he chose another one instead which the debtor hated to part with. Mayu,
however, insisted on having this particular animal. When he had driven
it for haif a mile it kicked, lay down, and refused to move; so Mayu kept
on beating it till it finally died. He then sued the debtor before the tribal
court for another cow as he had performed magic over the first one.!
Unfortunately, I did not stay to learn how the case was finally decided
by the elders.

Protective magic is conspicuously absent in warfare and hunting. The
various observances of a magical nature which we shall describe in the chap-
ter on warfare are intended to lend courage and perseverance to the
warrior, but I could not discover any specific magic against being wounded
or killed in battle. This fact appears to be significant, for it is in accordance
with the general tendency we have noted, viz. that protective magic is
predominantly directed against the ultimate, magical causes of death and
misfortune and not against such immediate and apparent causes as the
spear or arrow of the attacking enemy or the fury of a wounded or hunted
animal. Where the risk to one’s life is as obvious as in warfare, and where
everything depends upon the skill and courage of the warrior, apparently
little need is felt to assume the interference of magical powers and to resort
to protective magic,

(4) AVOIDANCES AND OTHER RITUAL PROHIBITIONS

The observance of ritual avoidances and other kinds of ritual prohibi-
tions appears to be derived from two principal notions. One of them is
that the mystical dangers which confront man in his various undertakings
can to a large extent be averted by steering clear of persons and objects that
are regarded as agents or wielders of dangerous magical powers. In so far
as 1t is based on this notion the observance of avoidances is primarily a
measure of protection and prevention. It pursues the same aim as the
employment of amulets and medicines or the performance of protective
rites, and differs merely by its method. Instead of putting up a defence
which acts, so to speak, as a shield behind which ordinary activities can
be carried on, the danger is evaded and an attitude of resignation is adopted.
The scope of ritual avoidances and prohibitions must therefore be restricted
to situations where evasioh or resignation is possible without seriously
interfering with vital needs for positive action.

The second notion from which ritual avoidances and prohibitions are
derived is that of lending a mystical sanction to types of conduct that
have their original motive in emotional attitudes or pragmatic considera-
tions, such as the protection of the rights and privileges of certain persons

To ensure that a cow which is separated from a herd and handed to another
person gives no trouble to him the former owner must throw earth over the backs
of his own cows (xuanya lilova muxafu). Among the Logoli he must strike the
parting cow on its back with a stick; see vol. ii.
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or groups of persons against their infringement by others. Thus the ritual
avoidance between two clans that have had a serious quarrel’ with one
another serves as a means of enforcing their separation which originated
from a state of emotional tension between the two groups, and the various
ritual prohibitions that affect social intercourse between relatives-in-law
serve to organize and regularize the conduct and status of a group of
persons who, by marriage, have entered into a particular relation with one
another, involving definite rights and duties.

Thesc two notions have thus given rise to two widely different categories
of ritual avoidances and prohibitions. In the first case, the fear of mystical
dangers lies at the root of the avoidance, while, in the sccond case, it
furnishes a useful instrument for enforcing an avoidance or prohibition.
It is, however, not always easy to decide from what motive a particular rule
of avoidance has arisen. In some cases the answer seems to suggest itself
by asking what would happen if the avoidance did not exist, but even where
this question yields a definite answer, and where, accordingly, the avoidance
or prohibition appears to fulfil an obvious function, it can hardly be dcter-
mined with certainty whether such a function is identical with the original
cause of the avoidance, or whether it is merely a secondary feature, a
‘by-product’. Even in cases where the native can furnish a plausible
explanation for a rule of avoidance or prohibition it will be difficult to
decide whether this is a rationalization of an existing rule or whether it is
due to an insight into its actual causes.

We shall therefore deal with ritual avoidances and prohibitions under
a joint heading regardless of the ultimate causes or motives behind them.
The common characteristic of all of them is that they are thought to be
sanctioned in a mystical way. Their violation is automatically followed
by dangers to the health or life either of the offender himself or of the
person involved by the offence or of both of them. The particular kind of
danger varies according to the kind of avoidance or prohibition, but it
always arises automatically and in a mystical way and not from inter-
ference by other persons. This also distinguishes ‘ritual’ from ‘ordinary’
prohibitions or negative laws as well as from restrictions on conduct imposed
by the rules of ctiquette or good manners, 'These latter are sanctioned by
physical punishment or fines, by retaliation or ridicule, but not by conse-
quences of a mystical order. '

(a) Avoidances between Persons

(1) Following a quarrel or a curse

Avoidances? between persons, as well as one-sided avoidances of certain
persons, result from a number of different situations, the nature and extent
of the avoidance varying accordingly. An ‘all-out’ avoidance is observed
between two persons or, more frequently, two groups of persons who carry

I Cf. above, p. 67. ? Emgiru in Lurogoli, gimisiru in Tuvugusu,
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on a blood feud following a case of murder or manslaughter, or who have
had a serious quarrel in the course of which a curse was pronounced. Such
curses are usually provoked by the public denunciation of a member of one
group for having performed evil magic against a member of another group.
While such an avoidance prevails between two groups they break off all
social and economic relations with one another. They do not salute one
another when meeting on the road but turn their heads away; they do not
grant one another hospitality, and if they meet at a third person’s place they
only accept food or beer when served to each of them separately.! If
they are formerly friendly clans who used to intermarry, they break off
all further marriage relations (although they would not send away the
women of the avoided clan whom they had married before the avoidance
began). Itis claimed that if they were to relax the avoidance without pre-
viously performing a rite of reconciliation they would die or become insane.
The rule of avoidance extends even to small children of the two groups
concerned. Thus a Logoli narrative on an avoidance of this kind states:

‘It 1s very serious for a child if it eats food with the people whom they (i.e.
its clansmen) avoid (vagérana). The child must become a fool (kuyinga) or
even turn insane (kugwa mulalu). Its head becomes sick, and the relatives of
that child begin to die. ‘Then they know, alas, this child went to eat with the
people whom we avoid.’

(i) Avoidance of persons in a state of ritual impurity

While in the case of avoidances that follow a quarrel the ritual element
is linked with a feeling of actual hostility, a purely ritual avoidance is
observed towards people who are deemed to be in a temporary state of
ritual impurity. In a previous chapter (cf. above, p. 106 sq.) the various
types of such ritual impurity have already been discussed, viz. the state of be-
ing luswa and the various conditions caused by contact with death and with
human blood. The persons thought to be particularly afflicted with these
states of impurity are the near relatives and attendants of a person who has
just died, particularly widows, warriors who have killed an enemy, mur-
derers, and people who have committed manslaughter. Furthermore, young
mothers with their new-born children, especially twins, and youths that
have just been circumcised as well as the circumcision operators. A common
characteristic of all these people is that their state of ritual pollution is
fraught with dangers, not only to themselves but also to other people who
come into contact with them, and sometimes only to those other people.
‘Their impurity is, so to speak, contagious or infectious: in’some cases it
can be transmitted by mere proximity to them or by looking at them, in

T Cf. the following statement in a Nyole text on beer-feasts: avasilana navandi
emistlo nali nakavice musivera, nava nalexa hareyue atsie musireve siavandi anyala
xsupakwa, ‘Those who have an avoidance with others get theirs (the beer) in the
ashplace (behind the cooking-stones), and if he left where he was put so that he
may go to the sitting place of the others he must be beaten.’
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others by direct physical contact with them or with objects that they have
used or that are otherwise associated with them. The avoidancesand other
ritual prohibitions observed towards them are thus determined by the
particular danger emanating from them.

In the case of widows it is primarily the objects used by or associated
with them that have to be avoided. The ritual dangers inherent in their
mere physical presence are guarded against by administering a certain
medical concoction (edzinyasi dziokunwa), ‘Should they fail to give this

to her, then the people with whom she walks together must turn pale
~on their bodies.” Nevertheless, a widow, from the time of her husband’s
death until a purification rite has been performed for her, is confined to her
hut except for the performance of certain ceremonial observances. She
may not visit other people and must refrain from working in her gardens.
Her food’ is prepared and cooked for her by certain relatives or neighbours
(so-called avadili) specially appointed to attend on her. They must also
remove the rubbish from her hut and the ashes from her fire-place in such
a manner that nobody will accidentally come across them and thereby
become contaminated by them. She does not sleep on a skin, but on layers
of banana-leaves which are destroyed when her period of mourning comes
to an end. Her shadow must be carefully avoided by other persons,
especially by children, whose skin is said to turn pale and to decay if
they step on it by accident. She must avoid bathing in the presence of
other women or even at the same place where other people bathe or wash
themselves, as the water used by her becomes polluted and thereby danger-
ous to other people. A special, narrow path is therefore made for her which
leads to an unfrequented part of a stream so that she may bathe without
being seen by anyoné. Particular danger is attached to her faeces and urine,
which she must deposit at a secluded spot which nobody may approach.
Needless to say, she must practise continence even if the question of her
remarriage has already been decided upon, as any intimate contact with her
would be fatal to her new husband. Among the Vugusu, if the widow is
to be remarried to her former husband’s brother or clansman, the ordinary
purification rites which are performed over her at the end of the period
of mourning are not regarded as sufficient to make it safe for her new
husband to have sexual intercourse with her and thus to step into the place
of his deceased kinsman. The widow must therefore go to a distant place
and try to induce a stranger to have sexual intercourse with her, pretending
that she intends to stay at his place and that she wants him to marry
her. He must be a person with whom neither her deceased husband nor
his kinsmen have maintained any bonds of kinship or neighbourhood (such
as sharing meals together or exchanging gifts with one another), otherwise
he would suffer harm as well. If a widow did not take this precaution

! The first meal which is cooked for her after her husband’s death is handed to
her on potsherds and ceremonially eaten by her while sitting under the eaves of
the hut. Even afterwards she must eat by herself and from special dishes.
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of having ritual intercourse with a stranger before being remarried to her
former husband’s brother or clansman, the latter would die.

Very similar avoidances and ritual prohibitions apply to warriors who
have killed their first enemy in battle, the so-called azakali. As in the case
of widows, their presence would cause all other people ‘to turn pale’. They
may, therefore, not return to their homes but—after having ceremonially
cleansed their blood-stained spears—must spend a period of over three
months in an old and deserted hut that had previously been occupied by
an old woman and that no ordinary person may approach. The food
brought to them by their wives or mothers must be set down at a distance
from the hut or given to their attendant (the omudili). This must be a
person who has already killed an enemy on a previous occasion and who
1s therefore immune from the danger of ovukdli, as their particular kind
of ritual impurity is called. Before they are purified the avakdli must
particularly observe the rule of continence and avoid meeting children, as
it would be dangerous for them to step on their shadows. Before they may
cohabit with their wives again they must seek to have sexual intercourse
with the wife of a stranger, ‘so that they may leave their bad blood with
another woman’. If a warrior has difficulty in finding a woman who will
yield to him he must roam about the country until he has succeeded in
doing so. Otherwise he would bring sickness to his own family. Further
ritual prohibitions apply to the life of the avakdli in the hut of seclusion.
They must not wear a skin while walking about but go absolutely naked,
they must not wash their hands until they have been given permission
to do so, and when drinking water from a stream they must not draw it
with their hands but bend down and drink ‘like cattle’,

The avoidances and prohibitions which the avakdli must observe thus
correspond 1n almost every detail to those applying to widows, a fact which
is not merely revealed by a comparison of the ritual behaviour of the two
but which 1s realized by the natives themselves.! A further parallel with
the behaviour shown by widowed persons and warriors is found in the
conduct of the lads (avakulu) who have just been circumcised. Their
ritual confinement in the efumdi hut and the various prohibitions that
govern their daily life during the period of seclusion correspond point by
point to the behaviour enjoined on the unclean warriors.,” The only
difterence in the ritual situation as compared with warriors and widows
is that if they are seen by other persons it is not dangerous to those who
see them but to the avakulu themselves.® To protect themselves from this
danger they must, therefore, wear the grass dresses which cover their heads

' In a narrative on the rites observed by returning warriors there is the following

passage: ‘(While the omukdli stays in the hut of seclusion) his wife is filled with fear
towards her husband. And she says, “This my husband is like a widower; T must

avoid him lest [ turn pale’.’

? See p. 353 sq.

? The particular nature of the danger is referred to by the verb auvemyexa
(Lwidaxo),

O
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and bodies whenever they leave the immediate neighbourhood of the hut
of seclusion.

'The avoidance observed towards young mothers resembles that adopted
towards widows. During her period of confinement a young mother must
remain in the sleeping-partition of her hut. If she wants to leave the hut she
must use a private path specially made for her, for ifother peopleshould catch
sight of her they would ‘turn pale’. The bedspread of banana-leaves used
by her as well as the rubbish and the ashes from her hut must be hidden
away in the bush where nobody will find them. When eating she must not
touch the food with her hands. As wooden or carthenware dishes would
become polluted and unfit for further use if she ate from them, her meals
are served to her on leaves which, later, are thrown away, After a few days,
when she and her child have undergone a purification rite, most of these
prohibitions are relaxed, except the rule of continence, which applies for
about four weeks after her delivery and is dropped only after some further
ritual observances. In the case of twins the additional ritual danger of ov-
uxwana (twinship), which causes anyone who looks at them to be afflicted
with blear-eyes and other eye discases, gives rise to a prolonged avoid-
ance and to the ritual seclusion of the twins in their mother’s hut for
several years.!

People who have committed an offence or met with a situation that has
rendered them /uswa are avoided until they have been restored to their
normal ritual status by the performance of a purification ceremony or
other ritual observance. As this is usually done immediately after the
condition of /uswa has been discovered, the avoidance is kept up only for
a short time. However, in the case of a girl who has conceived a child as
the result of incestuous intercourse, the purification ceremony which ter-
minates the avoidance observed towards her is only performed either after
a successful abortion has been brought about or after her child has been
born and killed. In the meantime she must eat from separate dishes, and
other people avoid her company as much as possible. The man responsible
for her condition is likewise avoided during that time; in particular he must
not come near the clan-elders when they sit together on the olukya. If the
state of /uswa has been caused by the abnormal behaviour of an animal
(cf. above, p. 108, examples 12, 13, 14, 17), the animal is either killed or—
e.g. in the case of 2 cow—the owner refrains from drinking the milk or
blood of such a cow. Similarly, if a person has committed an offence
while drunk that has rendered him /fuswa, he will henceforth refrain from
touching beer again, especially if it was a serious offence such as a
violation of the mother-in-law avoidance, an act of incestuous intercourse,
&c. The same kind of temporary avoidance that is observed towards
persons who are in a state of lfuswa applies also to certain ‘specialists’, who,
by performing their magical or ceremonial duties, become ritually con-
taminated. Thus the circumcision operator may not wash his hands or

! Cf. the chapter on ceremonies performed over twins, p. 323.
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eat in the presence of, or from the same dishes as, other ritually clean people
until he has circumcised all the boys in the tribe and undergone a rite of
purification (cf. circumcision, p. 353). Similarly the omuliuli (the specialist
who searches the homestead of a suspected sorcerer for evil magic) must
not join the company of other people after he has touched the harmful
substances. Owing to his protective medicines he himself is thought to be
immune from the dangers emanating from those substances, but if unpro-
tected people came into contact with him they would die. 'The same applies
to the man who 1s engaged by other people to dig out and burn the bones
of a dead person whose spirit incessantly troubles them.

(i) Awoidances between in-law relations

Yet a different type of avoidance is maintained between persons related
by marriage. Such avoidances between affinal kinsmen are sometimes diffi-
cult to distinguish from mere formality or constraint in their kinship
behaviour. They are always strictly mutual, and they are determined by
the particular nature of the relationship that has been established between
the two persons involved and not by any personal qualities possessed by
them. The avoidance is most pronounced and most rigidly enforced
between mother-in-law and son-in-law, but to a lesser extent it applies also
to the relationship between a woman and her father-in-law and, for the
first few days after marriage, to that between a woman and her hus-
band’s mother as well as that between a man and his wife’s father. The
avoidance observed between these persons is said to be due to ‘fear’
(Lurogoli: ovuti; Luvugusu: vuxwe) or ‘shame’ (esont, tjisoni). Although
this shame is obviously a conditioned emotional attitude, i.e. determined
by convention, it seems to be aroused quite genuinely whenever a
situation arises which demands its display. The avoidances are observed
not merely because custom demands them or because specific sanctions are
expected to follow their violation, but because the persons concerned actu-
ally feel fear or shame towards one another. This became evident, not
only from the behaviour of the people as I have actually observed it, but
also from a number of statements made by my informants of which I shall
make mention when discussing the various forms in which the avoidances
manifest themselves. In spite of their emotional immediacy, the avoidances
have their ‘magical sanctions’ as well, for it is thought that the eson: or
vuxwe would ‘burn’ the persons, i.e. cause them to become insane or even
to die if they were to disregard the avoidances. In this case, the spontane-
ous emotional inhibition and the conscious fear of supernatural punishment
are merged so completely that it is hardly possible to keep them apart as
distinct motivating forces behind the avoidances.

The mutual avoidance between a man and his mother-in-law begins
with the man’s betrothal, so that even before the marriage is consummated
the prospective husband must not come to the homestead of his future
wife’s parents and accept food there. Vice versa, the wife's mother must
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refrain from visiting her daughter as she must not enter her son-in-law's
house. Only in exceptional cases—e.g. if her daughter is seriously ill-—she
may do so, but she must then first make sure that her son-in-law is not
present. If mother-in-law and son-in-law meet on the road they must
make a detour round each other or at least turn their heads away should
they suddenly find themselves ‘face to face’. Among the Vugusu, they may
greet one another from a distance with a brief and formal salutation (such
as milembe mayi), but they may not stop to exchange any news or gossip.
A man must also avoid mentioning the name of his mother-in-law, not only
when addressing her but even when referring to her. Some of my infor-
mants who had been married for a number of years even claimed that they
did not know the names of their mothers-in-law, although that may have
been merely a pretext to avoid mentioning them.

"The mutual avoidance between father-in-law and daughter-in-law is less
stringent but essentially of the same nature. They may formally salute one
another when they meet and briefly exchange important news, but they
must not start a real conversation. The initiative in any conversation
between the two always rests with the father-in-law, and the daughter-in-
law may only shyly reply, not using more words than are necessary to
answer the questions put to her. She cannot enter her father-in-law's
house while he is there nor any other house in which he happens to be
present. Correspondingly, if the father-in-law wants to visit his son’s
house he must remain on the veranda or sit down by the side of the door.
Even then he may stay only for a short time and without accepting food
from his son’s wife.

Between a young wife and her mother-in-law no real avoidance is
observed, but the former must refrain from entering the cooking-partition
of the latter’s hut. All the housework which a young wife does for her
mother-in-law (such as grinding, cleaning pots, peeling cassava, &c.) she
must do in the front partition of the hut or outside under the eaves.
Although she eats the food cocked by her mother-in-law, she must not
take her meals in her presence but either by herself or in the company of
her sister-in-law. The reason for doing so is, however, not the same ritual
fear or shame (esoni) which prevails between mother-in-law and son-in-law
but rather an initial shyness which the young wife feels in the presence of
her husband’s mother. As one of my informants put it: ‘The newly
married wife fears that she might not eat the food properly and gulp it
down or belch on account of her embarrassment in being exposed to the
critical eyes of her mother-in-law. Owing to her fear that she might make
a bad impression upon her she would not eat sufficiently.’

Between a man and his father-in-law the avoidance lasts only from the
time of betrothal (the proposal, the payment of the bride-wealth and all the
other arrangements are made by the future husband’s mother and brother)
until shortly after the wedding. To terminate the avoidance the young
husband pays a visit to his father-in-law’s house and makes him a present
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of a goat or of an expensive blanket,’ saluting him at the same time in the
customary manner. The father-in-law thanks him in reply and speaks to
him, ‘Our shame is over now’ (wlufweye, edzisoni dzivoli ho, it? is finished,
the shame is no more). He then brings a stool for his son-in-law and asks
him to sit down in the front yard, offering him beer to drink or ripe
bananas to eat. He would not, of course, invite his son-in-law to enter the
house, as he might then see his mother-in-law. However, even if she were
not present he would not like his son-in-law to come instde the house,
particularly if the things in the house are not kept as well by his wife as
they ought to be, e.g. if the floor is not smooth and clean or the walls not
properly smeared with cow-dung. A man is thus anxious to make a good
impression upon his son-in-law and to avoid anything which might lessen
the latter’s respect for his own family and especially for his wife.

It is a characteristic feature of all the avoidances observed between
relatives-in-law that they are kept most rigidly immediately after the
relationship has been established. After a number of years they are eased
or even entirely lifted. Among the Vugusu, the sitexo-rite® is usually made
the occasion for terminating the partial avoidance between a wife and her
parents-in-law. The wife then establishes her own household and from
now on both her mother- and her father-in-law may come to her house
informally and accept food that she offers them. Vice versa, the wife may
now freely enter her mother-in-law’s house, including the cooking-parti-
tion, and may even help her to cook on her hearth.

The avoidance between mother-in-law and son-in-law is terminated
after the first child has been borne by her daughter. She then comes for
her first formal visit to her son-in-law’s house, bringing elaborate gifts
along with her, and her son-in-law later returns her visit and likewise makes
her a present. After that a mother-in-law and a son-in-law can attend the
same feasts and talk together more freely, but they never become really
familiar with one another.

Although the avoidances between relatives-in-law apply primarily to the
individual persons between whom the relationship has been established,
they arc up to a point extended along classificatory lines. A man shows a
restrained behaviour not only in the presence of his own mother-in-law but
in that of her co-wives and sisters as well, and a young wife extends the
respect shown towards her father-in-law to his real and classificatory
brothers.

(iv) Ritual Prohibitions between Kinsmen

Partial avoidances or rather ritual prohibitions are observed also in the
relations between parents and children. Thus a man must not sleep on or

! Whereas kinship obligations and presents are nowadays usually paid in money,
it would be considered bad manners in this case if he were to offer money to his
father-in-law,

* The pronoun [u (it) reters to oltikusu, 'deadly danger’. 3 Cf. p. 43.
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step over the bedspread (vugono) of his child (male or female) or any
person whom he calls child (i.e. any classifactory child) unless he is past
the age when he can beget children. If he were to infringe this prohibition
either he himsclf could beget no further children or any children which his
son or daughter might have would die. Analogously, a married daughter or
a circumcised son must not step over the bedspread or slecping-skin of
their mother as long as she is still bearing children.! The sanction bchind
this prohibition is of the same kind as in the previous case: any further
children that the mother might bear would die and the same would happen
to her grandchildren, In both cases these evil consequences of a violation
of the rule can only be averted by the performance of a purification rite.?

In this connexion, finally, may be mentioned the laws of exogamy as
well as the marriage prohibitions between unrelated but friendly clans that
have ceremonially pledged their mutual support in fighting.? From the
native point of view they are classed as emigilu (avoidances), and the sanc-
tions behind them—besides social ostracism or even physical punish-
ment by the clansmen of the offender—are thought to be of the same kind
as those behind other avoidances: the offspring resulting from an inces-
tuous or forbidden union will be weak or likely to die, or it will be aflicted
with the curse of insanity or physical abnormalities and deficiencies.

(b) Other Avoidances and Ritual Prohibitions

Besides avoidances of or between persons, most of the Bantu
Kavirondo tribes observe ritual prohibitions that refer to animals or objects
or to certain modes of behaviour. In all these cases the common idea is to
evade dangers of a magical nature which would threaten if the prohibition
were disregarded.

(1) Prohibition against killing certain Animals

As far as I could discover, prohibitions against killing apply to very few
animals, viz. to the cobra, the python (evaga), and other large snakes* (but
not to small ones) and to certain small birds (amadudu) that build their
nests under the eaves of the hut. Among the Logoli, if somebody kills a
python (evaga), even in self-defence, it is feared that he will subsequently
suffer from impotence or that he will not beget any children, even if many
years have passed between the act of killing the snake and his marriage.

I Cf. chapter on circumcision, p. 358.

* Unfortunately I failed to ascertain {(a) whether a father must avoid his son’s or
daughter’s sleeping-place only after they are circumcised or married respectively or
even during their childhood, (#) whether the prohibition applies also to the children
who would have to avoid their father’s sleeping-place, and (¢) whether a mother
must also avoid sleeping on or stepping over her adult children’s sleeping-place.

3 Cf. chapter on marriage, p. 388.

+ It seemns that the name evaga refers to any large and poisonous snake. Mr. Rees
translates the word as ‘python’, but the description which I was given also fitted a
cobra. The generic term for a snake is enzoka.
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To prevent this from happening a rite of purification must be performed
for him either immediately after the killing or later when the above-
mentioned symptoms begin to show and the diviner has detected the killing
of the evaga snake as the probable cause of his complaint.! Among the
Vugusu a similar belief is held. If a man kills a cobra (mugdyovaka) during
his wife’s pregnancy or if the wife herself accidentally crosses its path or
visits the place where it has died it is feared that the child will not develop
properly but will remain weak and sickly.?

The prohibition against killing the amadudu birds applies primarily to
uncircumcised boys and seems to be connected with the belief that these
birds become the occasional abodes (but not reincarnations) of ancestral
spirits. For the same reason people also fear to kill large bulls, and if they
do so the owner of the animal is never present when the bull is killed. Later
he expresses his surprise and dismay, pretending that the bull has been
killed without his knowledge and permission so that the ancestral spirit
that resided in the bull may not be angry with him.

Large fig-trees (omukuyu) and other shady trees with a big crown and
rich foliage are also considered to be the occasional abodes and meeting-
places of the ancestral spirits and therefore must not be cut down.

Among the Vugusu, people also avoid killing frogs,® and when a big frog
happens to stay near their homestead they build a small shrine (ramwima)
under the eaves of the hut for the frog to live in.* If the frog occasionally
stays in this little hut or returns to it, this is thought to bring luck to the
homestead in a general way. In explanation of this peculiar attitude
towards frogs I was told the following story:

‘One day in the distant past a woman took a basketful of eleusine to
the market (mwikandjo) to barter it for some meat. When she received the
meat, a small piece was added to the big chunk as etaso.* Then she went
home again and on her way back met with a big frog called Namaganda.
Namaganda begged the woman for the small piece of meat which she had
been given as ctaso. Being kind-hearted, she gave the meat to the frog. When
she came home her husband asked her for the etaso, saying that he wanted to
roast it for himself. So when his wife told him that she had given it to a frog
she had met by the roadside, her husband at first disbelieved her and then
became very angry and scolded her for her foolishness. He took a club and
asked his wife to lead him to the place where she had seen the frog. When
they arrived there Namaganda was still there and the woman asked him:
“Did I not give vou a piece of meat?”’ The frog merely replied: ‘e Then
the wife stood aside, and the husband quarrelled with the frog: “Why
did you ask my wife to give you the meat?”’ The frog just listened and the

V Cf. the life-story of Christopher Mtiva, vol. iii.

Cf. chapter on birth, p. 331.

There is, however, no particular sanction behind this rule.

Such a shrine is also called muravula.

From xutasa, to add to. It is a common practice among the Bantu Kavirondo
when making a purchase to get a small amount over and above the quantity that the
customer can claim. Nowadays this extra bit (etaso) is also referred to as baksheesh.

o e ke
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man went on: *Was it my millet for which the meat was bought or yours?"
The frog replied: ‘It was the millet from vour garden.” The husband
went on scolding: “Did I dig the garden for myself or for you?" Then he
tock his club and poked the frog under its legs where the soft spots are.
Namaganda did not reply and the man went on beating it severely until it was
nearly dead. Then Namagandasaid: ‘I am dying now because you have beaten
me, but from now on the people shall all die from the illness of the chest.” ’

According to some people Namaganda was the wife of the tribal ancestor
Muvugusu.

(ii) Food Avoidances

Far more common than the prohibition against killing animals are the
rules prohibiting people from eating certain animals as well as other food-
stuffs. These prohibitions not only cover a large variety of foods but also
differ as regards the categories of persons to whom they apply, the length of
time during which they must be observed, thekind of otherritualobservances
linked with them, &c. Taking these factors into account, the following six
kinds of food avoidances or prohibitions can be distinguished among the
Bantu Kavirondo: (1) The avoidance of animal and vegetable foodstuffs
along clan lines; (2) food prohibitions on a sexual basis ; (3) avoidance of milk
by unmarried girls and young wives; (4) temporary food avoidances
observed by pregnant women; (5) personal food avoidances; and (6) absten-
tion from foodstufts on certain occasions. Although the motives from
which these different food avoidances have sprung differ widely, they all
have in common that any infringement of the prohibition is thought to be
followed by evil consequences of a mystical order which—once the in-
fringement has taken place—can only be averted by the speedy performance
of a lustration rite.

1. Food avoidances along clan lines are not obscrved by all Bantu
Kavirondo, but only by certain sub-tribes. They are quite unknewn among
the Logoli, although the latter are aware of their existence among other
tribes. In the existing literature’ on the Bantu Kavirondo some of these

I Cf. K. Dundas, 1913, p. 30: “The clans are exogamous, children taking the
totem of their father.” On p. 50 Dundas gives a list of totems together with a list of
clans. To 7 of 17 Wanga clans that he lists he ascribes the ‘bushbuck’ as totem
animal. He does not add any explanation to the bare statement that these are the
‘totems’ of the respective clans. For one clan he lists as the totem ‘a new pot’, adding
in a footnote that the members of that clan may not eat food cooked in a new pot.
Other such ‘totems’ listed by him are ‘roasted mwimbi’ (eleusine), a milk pot (the
members of the respective clan may not drink out of a milk gourd), ‘two water jars’
(if members of this clan meet a person coming from the river with two water jars it
is considered a sign of ill luck and the person concerned must kill a goat or a fowl
as a lustration rite), a species of small bird (khatietie), &c. These so-called toterns
are obviously the same clan avoidances that will be discussed below on p. 206. Cf.
also Hobley, 1903, p. 346 sq. Hobley translates the word muziro (Logoli: omugilu,
Vugusu: gumusi{iu) as ‘totem’. The term which i1s frequently used and also occurs
in numerous texts that I have collected refers, however, to any avoidance or ritual
prohibition that is sanctioned in a magico-religious way.
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prohibitions are labelled ‘totemism’, but this term is hardly justified as the
various prohibitions against killing and eating animals or other objects are—
with one exception—nowhere linked with the belief in a descent from or
relationship to the objects concerned. Among the Vugusu, each clan has at
least one food taboo and often two or three, but the stringency with which
such taboos are kept varies considerably among the different clans. The mem-
bers of the Gwangwa' clan have three different taboos: they must avoid
(xusila) the meat of the reed-buck (esunu), the meat of cows which have a
certain colour called eyenda (a chequered design of brown and yellow)
and, thirdly, eleusine grain, except in the form of beer. These avoidances
must be observed by both sexes, but they are not rigidly enforced in the
case of children until they reach an age of about eight or ten years. Married
Gwangwa women may cook eleusine porridge as well as the meat of the
esunu and of cows of the eyenda colour for their husbands and children,
but they must refrain from eating these things themselves. Women married
to Gwangwa men, on the other hand, are not affected by the Gwangwa
food taboos, but they must not give the prohibited foods to their children.
The prohibitions are thus clearly limited to the members of the clan. The
avoidance applies to the act of eating alone and is not linked with a prohibi-
tion against killing the animals concerned or with a taboo on growing and
possessing eleusine. The members of the Gwangwa clan claim that if they
were to eat eleusine or the meat of a reed-buck they would have to vomit and
then getseverelyill. As, however-—cleusine being one of their staple foods—
it would mean a serious curtailment of their diet if they were to abstain from
it altogether, they can evade the prohibition by cooking the eleusine to-
gether with a certain medicine which neutralizes its harmful effects.? I
was assured, however, that this is only done by the women and not by the
elders of the clan.

The people of the Yundo clan—to mention a second example—refrain
from eating a certain kind of black pea, called tjivalayo. If they were to
disregard this rule, large spots would show on their skin, their hair would
fall out and, finally, their skin would peel off.* As in the case of the
Gwangwa, the prohibition applies only to the actual members of the
Yundo clan, and the bad effects of its violation can, likewise, be averted by
putting a certain medicine into the pot when cooking the peas. The origin
of the avoidance of black peas by the Yundo clan is accounted for by the
following story:

‘Long ago the people of the Yundo clan were eating black peas as the other

' A sub-clan of the Gitwika, cf. p. 65, where it is referred to as ‘Gitwika va
Kwangwa’.

* Cf. also Hobley (1903), p. 347: . . . if, by any mishap, the meat of the totem is
eaten, the evil consequences referred to can be averted by making a medicine
““‘dawa’’, extracted from certain herbs, and this extract is mixed with the fat of a
black ox and rubbed all over the body of the patient.’

} Cf. Hobley {(1903), p. 347: '. - - the eating of a totem animal is not thought to be
followed by death, but only by a severe skin eruption.’
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clans are still doing to-day. At one time, however, they all got ill, suffering
from a skin disease similar to mange. Then one elder, called Kilovene,
decided to stop eating black peas, and he soon recovered from his illness,
while all the others continued to suffer from it. He then knew that his health
had improved because he had refused to eat those peas. So he ordered his
children to do the same, threatening to curse them if they should disobey
his order. Kilovene’s children did as he had told them and they likewise
recovered. From then on the whole clan refused to eat black peas.’

People also swear by the food avoidances observed by their own clan.
Thus, a Yundo, if somecone were to doubt a statement that he had made in
a legal dispute, would say: ‘If I have told you a lie, may I eat black peas.’
Other common food avoidances on a clan basis are elephant meat (it is
feared that an infringement of this prohibition would cause the offender
to suffer from elephantiasis), various kinds of antelope, cows of certain
colours, wild-growing vegetables and fruits, different kinds of fish, and so
on.! The food taboos are not exclusive, i.e. several clans may have the same
avoidance without, therefore, being or considering themselves related to
one another. The people of the Mweya clan, for example, avoid the meat
of the esunu, but they do not consider themselves in any way related to
the Gwangwa who have the same avoidance. The stringency with which
these food avoidances are observed differs not only among the various clans
but also among the different members of the same clan. Many of the
younger people pay no attention to them at all and even have to ask the
elders of their clan to find out what their clan avoidance is. The main force
keeping the food avoidances alive seems to be the diviners who will often
blame the violation of a food taboo as the cause of a disease when the
relatives of a sick person come to consult them (see below, p. 22g). If, in
such a case, the patient recovers he will henceforth observe the prohibi-
tion more strictly and also enforce it among the junior people of his lineage.

If a sub-clan splits off a main clan (cf. above, p. 57} the former food
taboo is usually adhered to for one or a few generations until it gradually
lapses into oblivion as the independence of the new sub-clan becomes more
firmly established or until it is replaced by other avoidances.

2. Food prombitions on a sexual basis. Throughout Kavirondo women
must refrain from eating fowls and eggs. Small girls up to an age of about
ten years may eat both when they can get them, but then they are taught
by their father and mother that it is a disgusting and shameful thing for a
woman to eat these things. Several women whom I questioned on this
subject emphatically insisted that if they were to eat eggs or fowls they
would have to vomit and that they observed the avoidance not merely
because custom enjoined them to do so, but because it was actually

! According to Hobley (1903), p. 347, many Vugusu clans have a stork as their
common ‘totem’: ‘In Kitosh there are several totems, according to the clan, but over
a large portion the special totem is makuy:, a large black and white stork which
appears in large flocks about November; it eats locusts.’
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a repulsive thought to them to touch these foods. This attitude is con-
firmed by the fact that even women in Christian families can only with
difficulty be persuaded to disregard the prohibition, although their hus-
bands no longer insist on it or even scoff at the idea of observing such
avoidances. Among the Logoli, where the mission has endeavoured to
break down the avoidance, a few female members of the Christian com-
munity now eat fowls, but they still refuse eggs. If a pagan husband
discovers on repeated occasions that his wife has secretly eaten chicken
meat, he may drive her away and demand his marriage-cattle back, but no
purification ceremony has to be performed for the wife in such a case.

Whatever may have been the original motive for imposing such food
prohibitions on a sexual basis, they clearly have the effect of securing the
choicer items on the native bill of fare for the male members of the house-
hold. As men are often away from their homesteads for longish periods of
time, and as it is one of the women’s duties to look after the fowls, the
female members of the household might easily get the better of the men
if they were permitted to eat fowls and eggs. Among the Vugusu, an
explanation for these taboos was volunteered to me which points in that
direction. A long time ago, so my informant said, the men had a grudge
against their wives for always getting the best morsels of food. So when
sitting round the beer-pot they sang mock songs, comparing the women to
dogs or foxes which always steal the choicest bits of food. One of these
$Ongs ran:

Mbolele nioydona nase ndjeyo

vaxana valia tjimbigo

vafuana exutu.

“Tell me where the remainder! is, then I may go there,
The girls eat the kidneys,?

They resemble a tortoise.”?

The women, of course, resented being the targets of such ridicule and
abuse and henceforth refused to eat both fowls and eggs.

Even though this story will hardly be accepted as an explanation of the
‘origin’ of the food taboos for women, it appears that the men’s fear of
being cheated and outwitted by their wives has something to do with them.

3. Avoidances of milk by unmarried girls and young wives. From
puberty on, unmarried girls (avagima, virgins) must refuse to drink milk,
as it is feared that otherwise their fathers would not be able to marry their
daughters off for cattle but that they would elope with a boy. This rule

! “The remainder’ refers to the Vugusu cattle that have been raided by the Masai
or that died from disease.

? "The word #ifmbigo, ‘kidneys’, stands for choice and pleasant foods.

¥ 'The exntu (tortoise) is a despised animal and to apply this epithet to a girl is a
grave insult, The song means: ‘Let us go and get our cattle back by fighting for it,
so that we may have beef to give our women lest they eat all our best things and let
us go empty.’
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of avoidance, however, is said to be observed by the girls on their own
account without being enforced by their parents. ‘If a girl were to be seen
drinking milk her age mates would ridicule her and she would feel much
ashamed.” After her betrothal a gir]l may drink milk if she is by herself but
not in the presence of her mother and even less of her mother-in-law, ‘as
she must fear their eyes’.! If she were to drink the milk from the cows that
her father has received as marriage-cattle for her she would thereby show
that she refuses to be married.* These milk avoidances are maintained by
a girl until after her marriage. Only when her husband has a cow of his
own to milk may she drink of this milk in the presence of other people.

4. Observance of temporary food-taboos by pregnant women. During preg-
nancy women must avoid eating meat from the ribs and back as weil as
from the heart of a cow, as otherwise they would have difficulties at the
time of delivery. Among the Vugusu women, during the last three months
of pregnancy, must also refrain from drinking milk and eating ripe bananas
to keep the foetus from growing too big. Many women also observe
personal food-taboos during the time of pregnancy.?

5. Personal food-avoidances. Besides food taboos observed by indi-
viduals on a basis of clanship, sex, age, &c., some people—in particular
elderly men—have personal food avoidances or dislikes (Lurugoli: okuvera,
to abstain from certain foods for personal reasons as distinct from okugila).
There may be many different reasons for starting an avoidance of this kind,
but usually it 1s an unfortunate event that has happened in connexion with
the handling or following the consumption of a certain food which is then
held responsible for the unfortunate event. Thus among the Logoli  heard
of a person who refused to drink milk because he had once accidentally killed
a cow that was in milk; another person in Kitosh refused to drink milk
because in an angry mood he had once broken a milk-gourd and thrown
it at his wife because she had left nothing over for him when he came back
from a journey. Also people who have once got frightfully drunk and com-
mitted an offence or made a fool of themselves would give a pledge never
to touch beer again, Similarly, if a person became severely ill after the
consumption of a certain food he might henceforth avoid eating it. It will
be seen from these examples that such personal food-taboos may easily
become clan-taboos if the person who imposes them is a leading clan-elder
and if he has the notion that the dangers which he attributes to a certain
foodstuff not only affect him personally but all the people who are of
his ‘blood’.

6. Abstention from foodstuffs on certain occasions. Fasting, or the absten-
tion from certain foods as a preparatory or accompanying feature in the
performance of rites, is not practised to any noteworthy extent among the
Bantu Kavirondo. Neither the various specialists that wield active magical
powers, nor the diviners or priests that detect or combat these powers, have

v Anyala kutia mudzimoni dziavo.
2 Cf. chapter on marriage, p. 408. 3 Cf. chapter on birth, p. 299.
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to observe any particular food-customs before or while they are engaged
in their respective tasks. Likewise, purification rites (see below, p. 245) do
not involve fasting but, on the contrary, the ritual eating of certain foods.
The only case of ritual fasting that 1 have noticed is the abstention from food
observed by the circumcision candidates among the Logoli during the day
preceding the operation. But even in this case the idea does not seem
to be to lend the candidates the proper ritual status or condition, but
rather to test their discipline and to enable them to bear the pain of the
operation.

Among the Logoli, however, a food avoidance of a particular nature
must be observed in connexion with the performance of the first-fruit rites.
Before the eleusine crops cultivated by the members of a household group
have been harvested and before the first meal cooked from the new crops
has been consecrated to the ancestral spirits and ceremonially consumed
by the members of the household,’ no person who is not a member of this
group may eat of these crops lest his stomach should swell and he should
die. Should a visitor come while the family is eating this first meal of
eleusine (the so-called ovolo vwomusambwa), the owner of the homestead
must tell him: ‘You cannot eat with us because we are eating the ovolo
vwomusambwa.! The visitor then goes away immediately. Also, should a
person pilfer some ears of eleusine from the field before the owners have
eaten the ‘first-fruits’ and observed the accompanying rites, he would
suffer the same fate. Afterwards, a little pilfering in another person’s garden
is not thought to be followed by any supernatural punishment. If a person
falls ill at harvest-time after having partaken of 2 meal of eleusine porridge,
he would attribute his illness to the same cause and would suspect his host
of having tried to kill him by offering him of the first-fruits before they
had been consecrated to the ancestral spirits.

Among the Vugusu no such first-fruit rites and prohibitions are observed.
Only male twins or men who have begotten twins must refrain from eating
of the new millet crop until it has become thoroughly dry, as otherwise
they would get ill. When they eat the first meal they must kill a sheep or
a goat and invite their kinsmen and neighbours to come with a basketful
of porridge on which they put a piece of the slaughtered animal for them
to take home.

(¢) Miscellaneous Avoidances and Prohibitions

Finally there are a number of ritual prohibitions which are difficult to
classify within any wider category of observances. However, as they may
prove of importance in connexion with questions arising in the course
of further research 1 shall briefly refer to them,.

1. Among the Logoli a vouth who carries on a courtship with a girl may
not tear up the bead necklace of his sweetheart or pour or sprinkle water
over her, If he does so and the girl later marries another man she will

! See the chapter on consumption, vol. ii.
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remain lean and, in particular, will have abnormal deliveries when
bearing children. They will be born with their feet first or they will be
weaklings (evironze), and the mother will not succeed in bringing them up
unless the youth who has violated the prohibition can be persuaded to per-
form a ceremony that will neutralize the effects of his offence (see below,
p. 271).

2, When a cow has calved, strangers may not enter the hut in which the
cow and the calf are kept until the following day. For it is thought that if
a visitor were to enter the hut and see the cow ‘his body would turn pale’,
As a sign of warning the owner suspends a sandal (ekilato) from the frame
of the door. Apparently this prohibition is an extension of the avoidance
observed towards young mothers, as in other situations also cows are identi-
fied with women. Also the first milk that a cow yields after having calved
must not be drunk but poured away, ‘because it is too rich and does not
taste well’. I am not certain, though, whether this prohibition has a ritual
significance or not.

3. Besides observing food taboos some clans among the Vugusu
refrain from doing or using certain things. Thus the members of one clan
must not wear finger-rings of coiled iron wire. In explanation of this rule
it is said that some generations ago an elder of that clan suffered from a sore
and swollen finger caused by wearing such a ring. His whole hand became
inflamed, and he ultimately died without having been able to remove the
ring from his finger. Before his death he is supposed to have said that it
was a bad thing for the people of his clan to wear iron finger-rings and that
all who did so in future would die as he was now going to die. Some of
the so-called ‘totems’ mentioned in Dundas’s account of the Wanga
clans are prohibitions of a similar nature.

4. On certain occasions people must practise ritual continence, as their
cohabitation is thought to cause physical suffering to certain other persons
or to increase the pain from which they suffer. Thus during the first
night after their son has been circumcised a husband and wife must not
cohabit lest their son should feel increased pain in his wound. Similarly,
a dispenser of medicines who has been summoned to treat a patient’s ulcer
or another open wound must practise continence the night before he goes
to see his patient as otherwise the latter would suffer additional pain in the
night following the herbalist’s visit. Among the Vugusu, husband and
wife must also abstain from cohabitation for the first night after they have
planted eleusine; otherwise the young shoots will not grow but wither
away in the sun. When a near kinsman has died, and in particular after the
death of one of their children, the parents must refrain from having inter-
course until after the burial, but they must cohabit during the night follow-
ing the burial. Continence was also practised during the night before a
man started out for a war-raid, But this rule is said to have been observed
merely for preserving the warrior’s strength and not because any ritual
significance was attached to it.
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(3) GOOD AND BAD OMENS

It is a common belief among the Bantu Kavirondo that the outcome of
an undertaking or any important event that will happen in the near or not
too distant future may be forecast by omens or portents. Some of these
omens are auspicious and encourage the person or persons engaged in
an activity to be confident and carry on with it. Others are inauspicious
and thus serve as a warning to abandon what one is doing or planning to
do or at least to take precautionary measures to ward off the evil forces that
are threatening. As distinct from oracles (see below, p. 225 sq.), which are
consulted to find out the causes of events that have already happened or
are in the process of happening, omens exclusively foretell events or their
outcome. They are never made to happen by man as a result of ritual
manipulations but always occur on their own account.! The following is
a list of good and bad omens which I have noted down both among the
Vugusu and the Logoli.

1. If a person starts out for a journey or goes to see somebody about an
important matter and, while walking along the road, he hears a certain
bird singing on his left, it is a bad sign, and he must return home and post-
pone his journey or visit for a day. If, on the other hand, the bird sings on
the right side of the road, this is an auspicious sign for the success of his
trip {Logoli, Vugusu).?

2. Among the Vugusu, when somebody has left his house in the morning
to go somewhere he must ask the first person whom he meets if his first-
born child was a boy or a girl. If it is of the same sex as the first-born
child of the person who has asked the question it is a good omen; if, how-
ever, the first-born children of the two persons are of different sex, it is a
bad omen, and one should return home and do nothing of importance that
day. If one’s business is very urgent and cannot be postponed, one must
at least pass the person questioned at a considerable distance to minimize
the inauspiciousness resulting from having met the wrong person.?

Actually, the traveller does not put his question in a straightforward
manner, but he asks: ‘Olila lugendo sina?’, ‘What journey do you eat?’
The other one, if his first-born child happens to be of male sex, replies:
‘Ndila lugendo lusedja’, ‘I eat the right journey.” If the traveller’s first-born
child is likewise of male sex he shakes hands with him and salutes him
emphatically with repeated outbursts such as mulembe, mulembe, vulahi,

I Cf. E. E. Evans-Pritchard’s definition of Zande omens, Iitckheraft, Oracles, and
Magic among the Azande, pp. 374-5: “They are natural happenings and not initiated
by man and give him prognostications not deliberately sought by him.’

* K. Dundus {1913), p. 47, reports the same omen from the Wanga tribe, but
according to him it is a good omen if the bird sings on the left side and a bad one if
on the right. As, however, among most Bantu Kavirondo tribes the right side is
regarded as the lucky side and the left side as the unlucky one, it seems very unlikely
that it would be ditferent umong the Wanga. Dundas adds that if the bird is sing-
ing straight ahead it is an extremely bad omen.

3 K. Dundas (1913), p. 47, reports the same omen from among the Wanga.
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gulahi, Otherwise he just replies: ‘Ndila lugendo luxasi’, ‘1 eat the left
journey’, and then turns away. If the first-born child of both of them is of
fernale sex, they also greet one another and say: ‘xulira lugendo lulala’, “We
eat the same journey’. According to another informant one may also say:
‘My arm is up’ if one’s first-born child was a son and ‘My arm is down’ if
it was a girl. Accordingly, if both arms are up or both arms are down it is
equally good, but if one arm is up and one down it is bad. People also say
that ‘Women pull men down, because they are slow and backward and
always keep their heads down in shame’. Similarly, among the Logoli, it
is considered a good omen when starting out for a journey if a man whose
first-born child was a son meets two boys walking together or in rapid
succession, or two girls if his first-born child was a daughter. He says in
that case ‘I have met my arm’; but if he returns home because the omen
was bad and the people ask him why he has come back he tells them:
‘Sinyoye omukono gwange mba’, ‘1 did not find my arm.’

3. Stumbling is a bad omen among the Logoli, but it is worse to stumble
with one’s left foot than with the right one. In the latter case one returns
home only if it happens twice in succession. If one stumbles with both
feet in succession it means that two different troubles are in store. Among
the Wanga, according to Dundas, ‘it is lucky when going on a journey to
stumble with the left foot but unlucky to stumble with the right. When
returning home from a journey the opposite holds good’ (1913, p. 47).

4. 1f one meets with a certain rat called efivengs, it 1s a bad omen in a
general way (Logoli).

5. Meeting a small antelope (ekisusu) is a very good sign. Also if one
meets a silver squirrel with a long, bushy tail (Logoli). '

6. Meeting the esimindwa-bird® (red hawk) is a bad sign (Logoli).

7. If the enyiru-bird? twice crosses a person’s path just in front of him
and ‘whistles’, he must return home at once as this is a very bad omen
{Logoli).

8. If an owl (elikuli) cries near a homestead, one of the persons living
there will die soon. To prevent this from happening the owl is driven away
with a firebrand (Logoli).

9. If one hears a big fox, called ekivwi, this is an omen forecasting the
death of an important person in the tribe or clan (Logoli).

10. Among the Vugusu, if one comes across a certain kind of big ants
called ndfusi, this is a sign that one will be given plenty of beer and food by
the person whom one is about to visit. Even if not visiting anybody, one
thinks that something pleasant is in store for one if one meets ndfusi ants,

r1. Sneezing is generally considered a bad omen, and if a person

! This bird was described to me as having a long, curved bill and a predominantly
red plumage with some black and white feathers. According to Hobley to see the
red hawk is a bad omen among the Wanga also.

2 This bird was described to me as having a short, straight bill and small, short
tail-feathers with a striped design.
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sneezes repeatedly before taking up an important activity, he puts it off for
some time if he can possibly do so. With regard to the Wanga Hobley
(1903, p- 341) makes the same statement, but adds: ‘If a person plans to
visit a friend who is said to be sick unto death, and if a sneezing fit comes
on before he starts, then he knows that his friend will certainly recover
from his illness.’

12. If two people clear their gardens and their hoes or axes by accident
hit one another, this is a bad omen indicating that they will quarrel over
their land, They must, therefore, stop their work and go home for a day.
Obviously the hoes of the two neighbours can collide only if both work
very close to their common boundary. This they would do only if they are
each afraid that the other might encroach upon his land. By paying heed to
the omen they actually ease a strain which would very likely end in a fight.

13. If in succession one sees two fig-trees (emikuyu), the leaves of which
are hanging down, the harvest of one’s crops will be plentiful.

14. If an antelope crosses the road (from either side) in front of the
marriage-cattle while they are being driven from the place of the bride-
groom'’s father to that of the bride’s father, it is 2 bad omen indicating
that the cattle will die.

The amount of attention which people actually pay to these various
omens differs considerably. Some of them, particularly numbers 1 and 2,
appear to be taken seriously by everybody, while others are considered
more lightly. Old men and women who have plenty of leisure pay more
attention to omens than young people, who would shun the incon-
veniences of putting off an undertaking because they had met with a bad
omen. When walking in the company of young or middle-aged people
I occasionally met with one or other of the good or bad omens quoted
above. In every case I was told about them in a half-laughing, half-serious
way, but no one ever suggested that we should return home or take some
other measures to prevent the omen from coming true. The people in my
company, however, insisted that the old people would take a more serious
view of such incidents. This is borne out by the following incident: One
day when I was visiting the old woman Xasoa she told me that I would not
have met her at home if it had not been for two bad omens which she had
come across that morning. At first she had wanted to visit her daughter,
but soon after leaving her hut she met a woman whose first-born child
turned out to be a girl while her first-born child was a son. Later on she
started out in another direction to visit someone else, but again the first
person she met was a girl (instead of a boy). She then decided to stay at
home. When she greeted me she said quite seriously: ‘You have tied me
to stay home to-day.” According to Nandoli also younger people would
take omens seriously if they had experienced bad luck after disregarding
an omen or if within a short time they came across the same omens
repeatedly. On the whole, the response to omens seems to be a matter of
personal temperament. Some people with whom I discussed these things

P
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spoke about them in a perfectly serious manner while others—even pagans
~—said (or pretended) that they did not really believe in them.

Apart from omens in the proper sense of the word, i.e. auspicious or
inauspicious incidents that happen by chance, people believe in lucky or
unlucky happenings that they can partly or fully control. Thus among the
Vugusu the number seven is considered unlucky, and whenever they can
avoid this number they do so, in the same way as many west Europeans
avoid the number thirtcen. If a person has seven children he never
admits the fact but either says that he has six or eight children. Similarly,
a person would avoid possessing seven cows, seven goats, or seven objects
of any sort. If a party of men goes hunting or raiding cattle they would
see to it that they are not seven but either six or eight, as otherwise their
trip would be ill fated. When they have to refer to the number seven they
avotd the proper numeral which is varano na vavili (in the human class)
and say instead vavandu musafu muvi-——the bad luck (number of) people.!

In a similar way, both among the Logoli and the Vugusu, the right side
of anything is considered the lucky side and the left the unlucky one. They
also say that the right side of one’s body is the strong one and the left side
the weak one. An inferior person, therefore, should not stand on the right
of a superior person as he would take his strength away. When natives see
a European couple, and the woman walks on the right of the man, they shake
their heads in surprise as they say that the woman will thereby sap the
man’s strength. Owing to the same notion, the rules of good manners
demand that one must pass a person on his left side (so that my left
shoulder is near the left shoulder of the person I pass) and never on the
right. When doing things with one hand the right one should be used as
the left hand is the unlucky one.? It also brings bad luck to a person if one
passes behind his back instead of in front of him, as this is likewise thought
to sap his strength,

To ensure good luck in an enterprise one must get up quickly in the
morning. If one rises slowly everything else will go slowly that day. When
leaving one’s house to visit a person one ties a knot in a blade of grass that
grows by the side of the path. This ‘ties’ the people to stay home or keeps
them from eating their food or drinking their beer before one has arrived.

Significance of Dreams and Dream Prophecy

To ordinary dreams (amaloto) the Bantu Kavirondo do not attach much
importance. As has been stated in a previous chapter (see above, p. 160),
the commonly accepted view is that it is a person’s ‘heart’ that makes him
dream. It leaves his body while he is asleep and visits the various places

' In the various Bantu Kavirondo dialects the numeral 7 is formed either by
adding 5 and 2 (—tane (rano) na—=ili) or 4 and 3 (—ne na—taru).

2 When shaking hands both hands are used, however, and also when accepting a
gift—even a small one—it is good manners to stretch out both hands, shaping them
into a cup, lest the donor would think that his gift is not appreciated. T'here is also
a proverb which runs: ‘If you are given with one hand take with both.’
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which he sees in his dream. Vice versa, the ‘hearts’ of other people, and in
particular the spirits of deccased persons, may come and talk to a person
while he is dreaming. If such dream-visitations from ancestral spirits
recur frequently, and if they are of an unpleasant nature, the person who
suffers from them consults a diviner to find out what kind of sacrifice
or other rite he should perform to pacify the troublesome spirit. Other
dreams, in which no ancestral spirits are involved, are deemed to be sig-
nificant only if they have been very vivid and unpleasant and if one has the
same dream repeatedly. People then begin to talk about their dream, but
there are no specialists who can be consulted to interpret dreams, nor have
I discovered any symbolic interpretations of dreams the meaning of which
is obscure. However, if somebody dreams that another person has died or
1s seriously ill he will try to discover next morning whether the dream is
true, but he will not divulge his dream, lest he might be suspected of
having caused the other person’s death or disease. If the person concerned
is a near kinsman or someone for whom one cares a great deal one would try
to perform a rite over him which would prevent the dream from coming
true. Thus Christopher Mtiva of Maragoli told me that one morning, when
he was a boy of about seventeen, he came to his mother’s hut to eat his
morning meal. He saw his mother standing by the door, and as he was
entéring she hit him with the elundu-switch, that he had held behind his
back while he was circumcised and which his father had since then kept in
his hut. Then she threw a banana against his chest and told him to roast
it in the fire and eat it. When he inquired what it was all about she told
him that she had dreamt he had died and that what she had just done with
him would prevent the dream from coming true.

Another means of preventing a bad dream from coming true is to beat
the person concerned with a switch of the elisazi-tree. This was described
to me 1n the following text:

‘If a person has been dreaming that his child has died he leaves his hut very
early in the morning and searches for an elisazi-tree ; then he cuts off a switch
and goes to meet his son; he beats him with the elisazi before he tells him:
“I was dreaming that vou had died”; later on, when he has finished beating
him with the elisaz?, he can tell him. And this rule applies to all people: even
if 3 woman dreams or if a child dreams about its mother. It must leave the
place where it has slept and come with an elisazi and beat its mother. Then
the mother knows : this child was dreaming that I have died.’

People also believe that dreams can disclose hidden knowledge to them,
e.g. who has committed adultery with one’s wife, who has stolen something
from him, &c. One would then go to the person whom the dream has
pointed out as the offender and ask him to admit his guilt and offer com-
pensation. If the other person does not admit the offence on the strength
of such evidence one would call the omuségetili (sce below, p. 273) or another
spectalist to administer an ordeal. If the outcome of the ordeal confirms
the dream, the evidence would be considered quite convincing, and the
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clan-head would enforce the payment of the fine by the offender should
he refusc to render it on his own account.

Apart from believing in the ominous nature of their own dreams, both
the Logoli and the Vugusu consult specialists’ who can foretell important
events both of a public and a private nature by the inspiration which they
derive from their dreams. Thisart of dream-prophecy is of rare occurrence,
and the persons who possess it jealously guard their knowledge and
hand it on to their own sons only. They do so by pronouncing a blessing
over that son whom they have chosen for their successor, saying to
him: ‘Nguheye edzingulu dziange’, ‘I give you my strength.” By uttering
these words in the appropriate situation and in the proper context the
father is actually thought to transmit his power of prophecy to his son,
Together with his inherited disposition the paternal blessing will now
enable him to succeed his father in the office of a dream-prophet. No
medicines, secret rites, or spells are used in connexion with dream-
prophecy (ovunoli) to increase the power of prophesying. Among the
Logoli there is said to have been only one family of dream-prophets; it
belonged to the Saniaga clan. Nagweya, the last member of this family
who practised the art of prophecy, died in 1918, and his son disclaims
having inherited his father’s knowledge. Nagweya’s fame is said to have
extended beyond the borders of the Logoli tribe as he was consulted also
by Luo, Tiriki, Nyole, and people from other neighbouring tribes. As a
striking example of his prescience the following story is still circulating
among the Logoli:

‘One day when Nagweya and some other elders were sitting round the

beer-pot he said he had dreamt that there was a certain light-skinned man in
their clan who would be killed by the Nandi on the following day, Next day
a party of warriors actually had an encounter with the Nandi, and the only
person who was killed was a light-coloured man of Nagweya's clan called
Kibviandja.’
Another striking prediction with which Nagweya is credited concerned the
death of a boy who was attacked by a leopard. After having had a dream to
that effect he instructed the elders of the tribe to exercise care and tell the
people to stay home after dark. Nevertheless a short time afterwards
a youth was badly mauled by a leopard and soon died from his wounds.

Among the Vugusu there seem to have been more dream-prophets
than in Maragoli, but most of them are said to belong to two clans, the
Gwangwa and Itu. Of one of these prophets it is told that he predicted
the coming of the white man and the construction of the railway which in
his prophecy he described as a shiny snake of iron that would stretch
through the whole country from east to west.> Another dream-prophet of
former times is said to have foretold the eastward migration of the Vugusu

I Called omugoeli among the Logeli and omuposi among the Vugusu.

2 Actually the railway from Nakuru to Kampala in Uganda passes through Kitosh
from east to west,
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(from the neighbourhood of Tororo to the southern slopes of Mt. Elgon),
which must have taken place some seventy to a hundred years ago.

Among neither of the two tribes was I able to discover a legend account-
ing for the origin of dream-prophecy or any other theory explaining how
thosc particular families who nowadays practise as avanosi have come to
enjoy the reputation of being able to foretell future events from their own
dreams. The invariable answer to such questions is that they have done
so since long ago and that it is the spirits of their ancestors who inspire
their dreams. This answer at least explains why an outsider who did not
have the support of a long row of reputed dream-prophets in his ancestry
would not be likely to be credited with the power of prophecy unless
he succeeded in establishing such a reputation by a series of striking
predictions which then came true.

Among the Logoli the dream-prophets use no particular technique, such
as rites or medicines, but they either tell their dream-prophecies unsolicited
when sitting together with the elders, or they are consulted by public or
private clients. They listen to their inquiries, and then tell them to come
back again the following day, so that during the night they may have a
dream answering their questions. Among the Vugusu the avapos: do not
only prophesy from actual dreams but they also enter into a state of medita-
tion, smelling at a buftalo tail from which they claim to derive additional
inspiration. Such a consultation then lasts through the greater part of a day
as the prophet needs several hours before the inspiration enters his mind,

'The dream-prophet is consulted both on matters of public and of private
concern. The clan-heads among the Logoli are said formerly to have con-
sulted him regularly towards the end of December or early in January
(before the eleusine is planted, which marks the beginning of the new
agricultural scason) to find out what important events were in store for
the whole clan during the coming year. If the omupoli prophesied an
epidemic, a drought, or devastation of the gardens from hail-storms or
locusts, the clan-head at the appropriate time consulted a diviner (see
below, p. 222) to find out what counter-measures should be taken to
prevent the prophecy from coming true. The dream-prophet never gave
such advice himself but merely foretold the future. Similarly, the leading
warriors consulted him on the probable outcome of a contemplated raid or
other war-expedition. If he forecast that many would die this would
induce them to postpone the raid and to wait until the auspices were more
favourable. Among the Vugusu the consultation of the dream-prophet
seems to have been a regular observance before embarking on any raid.
After scouts (vayoti) had reconnoitred the position in the ecnemy’s
kraals and villages they reported their findings to the omuyosi, telling
him in detail what they had seen in the enemy villages. He would then
give them specific advice as to how to approach the enemy. He would
also disclose to them from which huts the counter-attacks would be
made, what tactics the enemy would employ in doing so, and how they
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should respond to them. He would even tell them that in a certain kraal
there would be a cow of a certain colour. If the warriors then succeeded
in obtaining that cow they would give it to him as a payment for his infor-
mation. The dream-prophet himself never joined in the actual fighting
even if he was still young enough to be physically able to do so.

When people consult the dream-prophet on private matters they do so
before embarking on an important but hazardous undertaking, such as
a long journey, or the circumcision of their son. They would never consult
him in cases of sickness or on minor matters (such as the outcome of a
pending law-case, a courtship, &c.), nor does he ever prophesy an individual
disease but only death in warfare or from accidents, such as the assault by
a leopard, a snake-bite, and so forth. Unlike most other specialists, the
dream-prophet is always consulted in the open, and there is no secrecy
about the things which he tells his client. (Only if he predicts the death of
another person, his information is usually withheld from the person con-
cerned to spare him from being frightened.) Owing to the public nature of
his office the drcam-prophet can be visited in broad daylight, and the gifts
which his clients take to him are openly handed to him. It appears that
his special knowledge is never put to any anti-social ends. As a payment
for his services he receives basketfuls of sorghum or eleusine, and in more
important cases a sheep, a goat, or even a cow.

Forecasting the Future from the Inspection of Entrails

Although, as far as I could discover, animals are never killed merely for
the purpose of divining from their entrails, this form of divination is an
important feature of any ritual killing. Thus an inspection of entrails
takes place, not only when an animal is killed for an ancestral sacrifice on
behalf of a sick person, but on many other occasions as well, e.g. after the
birth of a child, in connexion with the naming rite, at circumcision, before
marriage, at the setting up of the new housechold for a young couple
(sitexo-rite), and at the various sacrifices performed for the welfare of the
whole clan or tribe (see below, p. 2g0). As on these various occasions
different kinds of animals are killed, the divination of entrails is not
restricted to cattle alone (although the technique of inspection seems to be
most claborate in the case of cattle), but it comprises also goats, sheep,
and fowls and—in connexion with hunting—various kinds of antelopes.
As formerly domestic animals were only slaughtered if an occasion for a
ritual killing arose, the entrails were inspected every time an animal
was killed. Only in the case of animals that had died from disease or had
been killed because they were sick was no significance attached to the
condition of their intestines.

All my informants insisted that faith in the divination from entrails
is still very strong, in spite of the fact that at the various ritual killings
which I witnessed the matter seemed to be taken fatrly lightly, ie. the
remarks made by the elders during the inspection remained of a vague and
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general nature and not much attention seemed to be paid to them. I was
assured, however, that this has always been the case and that the elders
would not pronounce all their findings right away in everybody’s presence,
but that they would make a few and rather insignificant remarks only and
keep their real knowledge until later, when they would be privately con-
sulted by the owner of the slaughtered animal or the person who had
arranged the killing on his behalf. At one such ritual killing which T wit-
nessed and which took place to ‘confirm’ the ancestral name of a girl about
to be married, only the following words were spoken by the elders as they
were pointing their sticks at the different parts of the intestines:

Hano, hano, hano, omundu omutai sio, neyuno mulalagula, neyevuno vulwale
muntju, naye tjino tjilomo waxodjawe namwe kalava ximusedje.

‘Here, here, here, the first person (i.e. here child) is nothing (i.e. will die),
and this here (means) you will always go to the diviner (i.e. there will be much
trouble and sickness about). And this here (means) sickness in the house.
And these are the words of her maternal uncle or perhaps with her husband
(i.e. either she or her husband will quarrel with her maternal uncle).’

This prognostication of the bride’s future was said to have been rather on
the bad side, but nevertheless the marriage was not postponed or called off
on account of it, a step which would only be taken if the entrails forecast the
bride’s death in case of her marriage or a similar major misfortune. She
would, however, be warned to take particular care with her first child
and to avoid anything that might provoke quarrels with her maternal uncle.

Among the Vugusu faith in the divination from entrails is based on
the theory that the ancestral spirits have the power to produce the various
symptoms in the intestines of domestic animals so that they become signs
by which the people can foretell the future. ‘The spirits change the
entrails so that they help the people to know the future.” As far as the
signs are bad it is thought that the spirits who produce them are different
spirits from those that will cause the illness which the entrails predict.
One and the same spirit would not send illness and at the same time also
the omens which would enable the people to take timely measures of
precaution and prevention.

Among the Logoli some relation is apparently thought to exist between
the condition of the intestines and the ombila or omulogi who will cause the
disease, for the bad symptoms can be ‘returned’ to them and then make
them sick instead of the intended victim, if it is possible to administer to
them a concoction which contains the inauspicious intestines.

The immediate purpose of the inspection of entrails is not only to dis-
cover the future but also to find ways of evading a misfortune and of
preventing disease. According to the outcome of the inspection three
different responses are possible.

1. If the signs are good one looks into the future with confidence and
carries on what one has contemplated, e.g. a name-giving rite, 2 marriage,
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or a war-expedition. If a ritual killing has been performed for a sick person,
one trusts that he will recover without further steps being taken. Should
things go wrong after all, e.g. should the patient die instead of recovering,
the inspection of the entrails would not be blamed for having been mis-
leading, but the dead person would be blamed for having caused his own
death by himself performing evil magic which has then been returned to
him. The divination from entrails 1s thus not conceived of as an infallible
indicator of any future happening regardless of its cause, but it reveals
a limited range of future happenings caused by certain agents (spirits,
sorcerers, &c.). The idea seems to be that at the time when the entrails are
inspected these agents have already set to work and that by some occult
connexion between the agents and the entrails the state of the latter betrays
their plans which otherwise have not yet become apparent.

2. If the signs are bad, one goes to the diviner to consult him as to the
most appropriate steps to be taken for averting the disease or misfortune
that has been forecast by the entrails. The procedure in this case is strictly
parallel to that adopted after having met with an inauspicious omen or
after having been forewarned of evil happenings by the dream-prophet.!

3. If the signs are altogether bad, people are said to submit to their fate
or to that of the person concerned unless they can still evade the situation
for which such bad prognostications exist. Warriors, for example, would
postpone a contemplated raid or a bride would refuse to be married should
the entrails predict her early death. There would, however, be no con-
sultation of the diviner as he would be powerless to give any advice in the
face of altogether bad signs. Unfortunately I could not obtain data on
actual situations in which such a course of resignation was adopted.

The elders who inspect the entrails, the so-called avaloli vemunda, are
not specialists in the usual sense of the word, but the majority of old men
know the meaning of the different signs and marks which the entrails
show, although some elders have the reputation of being better versed in
their interpretation than others. The fact that they do not divulge all their
findings while the people stand round the slaughtered animal indicates,
however, that they observe some secrecy about this knowledge. They get
no special payment, but are always given the intestines to eat and a fair
portion of the meat of the slaughtered animal.

Among the Vugusu the following parts of the intestines of a cow are
distinguished by special terms and, if they show any particular features,
may become significant omens:

1. Gdmala, small intestines.
2. Sisiandja, colon.
3. Tjimburendje, mesenteric lymph-glands of small intestine (also bron-
chial lymph-glands).
I It 1s for this reason that I have not classed the inspection of entrails with other

kinds of divinaticn (which will be dealt with in the following chapter) but with
omens which always precede divination.
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Tjingeo, (branch of) anterior mesenteric artery.
Endulwe, gall-bladder.
Eyalamast, pancreas.
Embotji, caecum (also called liesi).
Luvululuste (also lwavai—of the herd because it is given to the herd-
boys), terminal portion of colon.
9. Lusilindja, oesophagus.

10. Ekokopi, trachea.

11. Lisombo, big stomach.

12. Navutundu, small stomach, attached to big stomach.

13. Tjimbiko, kidneys.

14. Luima, spleen.

15. Sini, liver.

16. Gumwoyo, heart.

17. Gumusuva, rectum,

18. Sitelwa, part of liver.

19. Livombo, gama, big parts of entrails.

Wefwafwa, an elder of South Kitosh, who himself frequently officiates
as an omuloli wemunda,' gave me the following examples of the divinatory
meaning of intestinal conditions and peculiarities: (1) To see whether sick-
ness is imminent they look first of all at the edge of the small intestines
(gdmala). If they are full this is a sign that sickness 1s threatening or—if
the person concerned is already suffering from it—that it is still rampant.
If they are empty it means that sickness is remote or that it will quickly
subside. Itis also a sign of threatening disease if the gdmala are bulging out
like swellings and if they are of a dark grey colour (i.e. full of excreta), If
they are of a pink colour it is a generally good sign. (2) If one can see
small pointed swellings (¢jisala) on the small intestines this 1s a sign that all
the other cattle of the person who owns the slaughtered animal will soon
develop a disease called lzkata (mange). (3) If the sisiandja (colon) is of
even thickness like a well-stuffed sausage and of a dark colour, this is a
sign that the owner of the slaughtered animal will enjoy good health and
long life; if it is alternately thick and thin the owner will die in the near
future and his possessions in cattle will be scattered among his relatives.
(4) If they see the mesenteric artery (fjingeo) shine through this indicates
that the wife of the owner will loose much blood when giving birth to her
next child. (g) If the gall-bladder (endulwe) is very tense the person who has
suffocated the cow will get rich. The opposite is likely to happen if the
endulwe is limp. For this reason people who are rich in cattle never
sutfocate a cow themselves but cngage for this task a person who owns
few cows only and therefore runs only a slight risk should the cow have
an empty gall-bladder. (6) If the embotji (caecum)is very narrow at the base
and full at the end and pointed instead of rounded off, a person in the neigh-
bourhood will die soon. (7) If the colon (sisiandja) looks very red the wife
of the owner or any other person who cleans the cattle kraal and throws

e

I 1.it., 'seer of belly’, i.e. inspector of entrails.
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at discovering mystical causal connexions rather than at predicting future
events which is predominantly the domain of dream-prophecy as well as
of the inspection of entrails. While it is the first and foremost aim of
divination among the Bantu Kavirondo to detect causes, its second, sub-
ordinate aim is the discovery of the appropriate measures which will serve
to combat and neutralize the causes that have been detected. This second
aim of divination is of subordinate importance because it is generally
assumed that each cause has its definite counter-measure. Accordingly,
once the cause of a misfortune or a disease is known, the counter-measures
which it is appropriate to take are more or less automatically determined.
It is then merely a question of establishing minor details of the course to
be adopted, or discovering by means of divination whether in a particular
case slight deviations from the norm will be called for.

This definition of the scope of divination enables us to deduce by a
logical procedure the various situations in which one must go to the diviner
as well as those in which it would be futile to consult him. In cases where
the symptoms of the disease clearly and unambiguously point to the agent
responsible for it and where, at the same time, the appropriate counter-
measures are definitely laid down by tradition, leaving no choice between
alternatives, a consultation of the diviner is obviously superfluous. Typical
examples of such cases are the various states of ritual contamination as well
as violations of the rules of avoidance (cf. above, p. 198 sq.). Another case
in point would be a disease to which a person succumbs immediately after
he has had a quarrel with a suspected omulogi (witch). If the whole circum-
stances of such a situation admit of no other cause than the hostility of that
particular person, the victim immediately resorts to the appropriate
counter-measures (see e.g. p. 266), without first consulting a diviner.
If he decides to consult him even in such a case, then it is only after the
customary counter-measures have failed to produce the expected result or
after new complications have arisen. Similarly a mother whose child 1s
suffering from diarrhoea will refrain from going to a diviner if she feels
certain that her child’s condition was preceded by the visit of an omulasi
wevikoko (cf. above, p. 126). Instead of losing any further time she will
resort to the only counter-measure possible in that case, viz. sucking the
evikoko-particles by means of the cupping-horn (cf. below, p. 263). In the
case of a harmless and quickly passing illness (e.g. a cold, a light attack of
malaria (ofuhuza), a headache, &c.) one would likewise refrain from con-
sulting a diviner, as one would not attach any great importance to such
complaints and, accordingly, would not attribute them to any ulterior
magical causes. Only if they recur at frequent intervals or tend to become
chronic would one pay closer attention to them and perhaps even consult
the diviner about them. If, on the other hand, an illness overcomes a
person all of a sudden, takes on a violent form, and ends up with death
before the kinsmen of the patient have an opportunity to consult a diviner,
one would, as a rule, refrain from visiting the diviner ex post, for, once the
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patient has died, the omukumu’s advice would no longer serve any purpose.
As the saying goes: ‘Who wants to go to the diviner should do so in time.’
In a proverbial sense this means that in the case of threatening danger one
should take quick resolutions and lose no time by hesitating. It is true that
even after a person is dead his kinsmen are bent on detecting the agent
responsible for his death, so that they may level indictments against definite
persons, but such charges are usually based on suspicions harboured by the
kinsmen themselves or on gossip circulating among the neighbours and not
on any information obtained from a diviner. Only if a number of deaths
occur in the same family or among a group of neighbours at strikingly
short intervals, a diviner would be consulted even after a person’s death,
for in such a case it is believed that the evil agencies responsible for the
deaths that have occurred might continue their harmful practices in-
definitely unless counter-measures were taken to render thern innocuous.

The decision whether, in any given case, a diviner should be consulted
or not depends, of course, largely on the individual taste and disposition of
the person concerned. Women, for example, are generally said to consult
the diviner more frequently than men, as they tend to suspect ulterior
agencies to be at work even in the case of insignificant events. Nobody is
blamed for consulting a diviner if he has a weighty reason for doing so. But
a person who goes to see him for every trifle will provoke the disapproval
of his relatives and neighbours, and if he persists in his habit he will finally
himself be suspected of practising evil magic. For, it is argued, if he had a
clean conscience he would not need to live in permanent fear of evil powers
threatening either himself or his relatives.

The following situations furnish generally acknowledged and approved
reasons for consulting the diviner:

1. Sudden and violent illness, e.g. dysentery or other stomach and intes-
tinal trouble, inflammations, skin-eruptions, eye-diseases, &c.

2. Persistent diseases even if only moderately severe, particularly if the
person afflicted always used to be strong and healthy before,

3. Chronic ailments or a gradual physical deterioration (e.g. consump-
tion) and regularly recurring pains which do not leave off despite a treat-
ment with medical herbs.

4. Repeated bad dreams in the course of which the patient suffers from
appearances of the spirits of the dead, as well as hallucinations and auditions
(cf. above, p. 164). Also if a person has talked in his sleep or been restless,
one of his close relatives will consult a diviner about the causes of his
kinsman's restlessness, even if the latter can no longer recollect what he
has dreamt.

5. If at night somebody hears noises outside his hut sounding like those
made by an omudogr, and if on the following morning he wakes up with
a headache and feels tired and worn out.

0. If somebody believes he has met with an ombila and some time
afterwards notices the symptoms of approaching illness.



222 THE MAGICO-RELIGIOUS

7. Sterility in a woman or, if she has already given birth before, an
undue delay of her next pregnancy.

8. Complications arising during pregnancy or at delivery.

g. Impotence of the husband.

10. Sudden possession or insanity. It is believed in such a case that the
person afflicted has either become the victim of a curse or has had a ‘call’
from an ancestral spirit to submit to training by an expert in some magical
practice or other art of a mystical order (cf. below, p. 243).

11. Death caused by lightning.

12. Accidents, 1n certain circumstances even fatal ones.

13. Deaths of any kind, if the relatives of the deceased feel a very strong
desire for revenging themselves by applying counter-magic.

14. Disease or sterility of one’s cattle, or any other kind of misfortune
suffered by one’s herd of cattle or by an individual animal. For instance,
if a cow repeatedly throws bull-calves.

15. Repeated harvest failures on one’s own lands (while the fields of the
neighbours yield ample crops), especially if the field concerned had
previously lain fallow for several years.! If, on the other hand, one obtains
a poor crop on an isolated strip of land, one would explain this fact by
the poor quality of the soil (or a similar reason of an empirical order) and
would select 2 new piece of land without bothering to consult a diviner.
The same attitude would be taken if one noticed a marked deterioration of
one’s crops after having cultivated the same piece of land for several
seasons in succession. Damage caused by drought and hail is exclusively
attributed to the rain- and hail-magician, so that in these two cases a con-
sultation of a diviner would, likewise, be unnecessary.

16. Repeated adultery of one’s wife or other ill fortune in one’s human
relations, particularly in the case of unreturned love after the various kinds
of love-magic (cf. above, p. gg sq.} have failed to produce the desired effect.

17. Repeatedly occurring bad omens.

18. Disasters or dangers threatening the entire clan, e.g. epidemics,
cattle diseases, pests and blights, or if the dream-prophet has predicted
unfortunate events.

The art of divination is practised exclusively by specialists.? To qualify
as such a specialist one must (1) possess an inherited disposition (cf. below,
p- 242) and (2) have been specially taught and initiated by another diviner.
A knowledge of the technique of divining would in itself not enable a
person to practise the art of divination. The majority of diviners are men,
even though occasionally a woman may inherit the disposition neces-

' Among Vugusu individual fields are frequently laid out in parallel rows
climbing up the gentle slopes of the valleys, so that in the majority of cases adjoining
plots of land (tjindalo) are of the same quality. A very uneven yield can therefore,
in the eyes of the natives, have only mystical causes. -

2 Luvugusu: vafumu; Lurogoli: avakumu or avalaguli (derived from the verb
okulagula, to consult the oracles).
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sary for becoming a diviner, and, after having undergone the necessary
training, may then practise in the same way as men do. Like her male
colleagues, she would be consulted by clients of either sex and, if clever,
would enjoy the same reputation as a man. The number of diviners
nowadays varies considerably in the different locations. Among the Logoli,
who for a long time have been exposed to strong mission influence, there
appear to exist between fifteen and twenty diviners, Some of them, how-
ever, have given up practising as they have accepted the Christian faith,
This means that there is only about one diviner for every two or three
thousand inhabitants. Among the Vugusu of South Kitosh, on the other
hand, there are still between forty and fifty diviners, or one for every five
to eight hundred inhabitants. '

In contrast to the dream-prophet, the diviner is only rarely consulted by
the clan-elders in matters of public concern, but his clients come to see him
either on their own personal matters or on behalf of their close relatives.
Men as well as women may consult the diviner. In the case of a man’s
illness, however, it is the duty of his brother to do so, and only if he is
prevented from going or if the patient has no real or classificatory brother
living in the neighbourhood, may he send his wife. Since, however, it
would be a violation of the rules of etiquette' if a woman during her con-
sultation of the pebble oracle were to come into physical contact with the
diviner—as the technique of consulting the oracle demands—she must be
accompanied by another man who during the actual consultation takes her
place. This rule is emphasized also in a text on divination:

‘If a man and his wife live all by themselves and if he suddenly falls ill and
nobody is near who can go to the diviner for him, then his wife must go to
another homestead where she finds somebody who can go with her, for a
woman cannot throw the pebbles with the diviner.’

A further rule demands that in the case of a child s iliness it is not the child’s
father who goes to the diviner but its grandfather.> If he is prevented
by illness, the child’s grandmother may go in his place. Wealthy and
influential people may also summon the diviner to come to their homes; as
a rule, however, he does not go to see his clients, but they come to him.

A visit to the diviner being a weighty undertaking, a number of cere-
monial rules must be observed in connexion with it. The most appropriate
time for going to consult him is the early morning before dawn (the time
of day which the Logoli call makivakuzt), partly because one can then be
certain of mecting the diviner at home, but chiefly because the early

' This, at least, was the reason given to me, but it may, of course, have a different
and perhaps deeper significance. Cf. in this connexion the notion that magical
power loses its potency when passed on from the male to the female sex (or vice
versa); see pp. 130, 163.

2 This corresponds to the rule observed in connexion with sacrificial offerings. A
father cannot perform the sacrifice for his own children but must leave this
function either to his father or to his elder brother (cf, p. 285).
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morning is still ‘clean’ and one therefore runs less risk of meeting with
bad omens. If an illness breaks out in the morning hours after sunrise it is
better to wait until evening before going to the diviner, because in full
daylight the risks of meeting the wrong kind of people on the way and of
encountering other bad omens would be too great.

As an initial payment for the diviner the client takes with him a small
basketful of eleusine, sorghum, or ‘mash’ which he adorns with the leaves
of the elilande-creeper. Upon leaving his hut he spits twice in the direction
of the rising sun (cf. above, p. 1’72) and, as soon as he has walked a few steps,
bends down to his right and ties a knot in a blade of grass, thereby ‘to tie
the diviner to his hut’ (i.e. to prevent him from leaving his homestead) and
to ensure that his visit will prove successful. He must then follow the
shortest route and not interrupt his journey. According to the nature
of his mission, he must pay attention to various kinds of signs and omens
while on his way. If he wishes to consult the diviner about an illness, he
must not meet with any persons except a child, for a child signifies health,
whereas an adult person might be a portent of disease. If it is his wife’s
barrenness which is responsible for his visit to the diviner, he must take
particular care to avoid a certain kind of small rat with white stripes
(elivende) crossing his path, as meeting such a rat would be a bad omen
for the success of his mission. On the other hand, he would in this case
have nothing to fear from meeting other people, though he must not return
their salute. If, finally, his visit to the diviner is due to a misfortune of an
economic nature, he must circle his hut twice before leaving and take great
care that nobody witnesses his departure, as otherwise he would have to
postpone his visit for a whole day. Once on his way, however, he has
nothing more to fear.

Upon his arrival at the diviner’s homestead the client’s behaviour like-
wise varies in accordance with the nature of his visit. In most cases the
diviner will see him coming from a distance, for early in the morning he
usually sits in front of his hut warming himself by the fire which he has
kindled in the yard. If the client has come to consult him about an illness
of a kinsman, he places the basketful of millet in front of the diviner and
without any further preliminaries briefly informs him of the matter he has
on his mind, saying, e.g. ‘nsiz: hano kigira mwana wange numulwaye ligali,
simanyimba kivune, nduki hano’ (1 have come here because my child is very
ill; I do not know the reason; (that is why) I have come here). In another
text the client’s arrival at the diviner’s place is described in the following
words:

‘When this person (i.e. the client) arrives at the homestead of the diviner,
he stands there without saying a word. The diviner then immediately knows:
in this person’s house there is sickness. He then says to the client: “Ah, why
is it that the sickness troubles the people every day? Who has again fallen il
in your house?”” And that one replies, ‘I have come so that you may consult
your hides for me, for at home asmall childis ill.” If the client has come about
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the sterility of his wife, he will say nothing at all but approach the diviner
with his back bent like an old man, as he feels too much ashamed to salute
him. The diviner can thus tell already by the behaviour of his client for what
reason he has come.’

After the diviner has received his gift he begins by questioning the client
for some time so as to gain an idea in what direction the cause of the illness
or of the misfortune has to be looked for. He asks, for instance, what kind
of animals the client is keeping at his homestead, what sort of pots and
implements he has in his hut and in what way he has acquired them, for
each of these objects may have been employed by a malevolent sorcerer to
serve as a vehicle for his evil magic. Furthermore, he questions his client
about all the people with whom he is on bad terms or with whom he has
recently quarrelled, and he asks him whether he has met with any people
who have the reputation of being avavila (sorcerers) or avalogi (witches) of
one kind or another. Finally he inquires if any of the client’s relatives have
died within the recent past or even a number of years ago and asks him
if he has perhaps neglected to perform the duties arising from his ancestral
cult.

While from the point of view of a European observer this questioning of
the client by the diviner would largely deprive the latter of his prestige and
his reputation of having an insight into hidden causes, the natives do not
appear to look at it that way. At any rate, they willingly answer all the
questions put to them by the diviner and, nevertheless, seem to be genuinely
surprised at the way in which the diviner will diagnose, as being
responsible for their troubles, that cause which they themselves have
already considered the most likely one. Their confidence in the diviner
(or in his oracles) is so great that ordinarily it does not even occur to
themn that it might perhaps not be the oracle and the inspired knowledge
of the diviner which confirm their own suspicions concerning the cause
of their misfortune, but merely the common-sense reasoning of the diviner
himself. It would obviously require the existence of an intellectual doubt
of the honest intentions of the diviner to induce a client to subject
the method employed by the former to an intellectual control, e.g.
by withholding relevant information from him or by supplying mis-
leading answers to his questions. Such an intellectual doubt, however,
seems 1o be very rare (cf. however, below, p. 241), or, at least, used to be
so in the past. To-day a sceptical attitude is rapidly spreading among the
younger generation, as many diviners, who have come under mission in-
fluence, have abandoned their old practices and publicly disavowed the
methods formerly employed by them. In so far as the information dis-
pensed by the diviners has always been subject to doubt on the part of
the client, this concerned primarily the reliability and infallibility of the
oracles consulted, and not the basic honesty of the whole procedure.

The Bantu Kavirondo know quite 2 number of ditferent techniques of
divination. Among the Logoli the most customary one consists in throwing

Q
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stones and pebbles. As oracular implements the diviner employs a number
of small smooth pebbles (amagina amatérere) as well as a rectangular piece
of cow-hide (kisero) which must be taken from an animal killed in sacrifice.
This piece of cow-hide he spreads on the floor when throwing the pebbles,
so that they may not fall on the ground. Besides, he frequently has a large
cow-hide (esiru) which he leans against his legs. These paraphernalia he
keeps in a basket, called endahi or endede, which he also uses as a container
for his grain when sowing the first seed and which differs in shape from all
other kinds of baskets. The pebbles he keeps in a special bag (emuya).
When he is not divining, the endahi-basket with its contents must lean
against the base of the centre post of his hut. This ensures that the
oracular implements will be under the continuous inspiring influence of
the ancestral spirits who, as we have seen, are believed to have one of their
favourite abodes at the centre post of a hut (cf. below, p. 282). Every
morning before dawn he takes the basket with its various utensils outside
the door of his hut where he kindles a fire. Sitting in front of the fire, he
then takes every individual pebble in his hand and for some time rubs it
up and down his chest, firmly pressing it against his ribs while doing so.
Then he puts the pebble to his ear ‘to listen what is going on in the country’.
It 1s said that as a result of this procedure he knows already beforehand in
what homestead sickness has broken out, who has been the victim of mis-
fortune, and who will come to consult him in the course of the day.

When the diviner has finished questioning his client he can begin to throw
the pebbles. The way in which he fetches the endafu-basket from the hut
and carries it to the yard depends, likewise, upon the nature of his client’s
mission. If the latter has come to consult him about a case of illness, he
fetches the basket unceremoniously from the hut, taking it to the front yard
by the main door. Then he either squats down and tells his client to do the
same opposite him, or they both sit down facing one another, so that their
feet are touching or their legs crossing one another. The diviner then
spreads the kisero between himself and his client and, at first, takes four
pebbles from his bag and places them on the hide, pressing them with his
hands firmly against the ground. Then he picks them up again one by one,
and while shaking them between the palms of his hands begins to recite
in a loud voice (nomwoyo gwe dzingulu dzinene) something like the following:

Endolaga, endolaga yeee hee
endolaga, engoko
endolaga, engoko.

‘T may see, I may see, yeee hee,
I may see (whether) a fowl.’

The client repeats the last word ‘fow!’, whereupon the diviner continues:
‘Endolaga endolaga emisambwa, yee emisambwa yee’ (I may see (whether)
the ancestral spirits, yes, the ancestral spirits). The client always repeats
the last word which suggests the agency that might perhaps be responsible
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for the illness. In this manner the diviner mentions quite a number of
potential causes, continuously shaking the pebbles between the palms
of his hands. If a pebble drops from his hand on the hide while he is
uttering one of these words, the particular object, person, ancestral spirit,
or whatever other agent the word signifies has thereby been detected as
the cause of the illness. The pebbles oracle has thus supplied its first
answer,

An alternative technique of handling the pebbles oracle consists in
letting all the pebbles drop on the hide whenever a new potential cause is
named. In that case the answer is supplied if one pebble comes to lie apart
from the others. To put it in the words used by my informant:

‘When they proceed with the stones in this manner (i.e. when the diviner
lets the pebbles drop on the hide) they (the pebbles) do not give an answer
until, finally, one pebble falls down away from those others. They have just
chosen to utter the words “white fowl”’, there a pebble rolls away ; then they
know: “Yes indeed, this it is (i.e. the white fowl) that 1s about to kill the sick

LR )

person.

This first answer supplied by the oracle, which in the above case has stated
a white fowl to be the cause of the disease, must now be confirmed by a
repeated consultation of the pebbles, If one of the four pebbles has fallen
down or rolled away three times in succession at the mention of the same
potential cause, the answer given is considered to be reliable, and the
diviner can now proceed, by a renewed consultation of the pebbles oracle,
to find out what sort of a white fowl it is. Thus he continues:

Endolaga, endolaga

engoko endavu

mundu wawalia ku engoko veye
engoko yvolususuni lutambi
emmbult mwamu,

‘I may see, 1 may see

(whether) a white fowl,

(whether) a person whose fowl you have shared with him,
(swhether) a fow] with a long crest,

(whether) a black goat.’

As during the first consultation, the client now repeats every keyword
mentioned by the diviner. If the consultation—as in this case—finally
yields the information that the agent responsible for the illness is a white
cock with a long crest which the patient has eaten while he was visiting
somebody, the diviner can now proceed to consult the oracle as to the
appropriate counter-measures to be taken. This, however, he does by
quiet meditation or by murmuring obscure words which remain unintel-
ligible to his client. In many cases the counter-measure automatically
results from the kind of the agency detected, as in this particular case where
the diviner would give his client the following advice: ‘Go home and kill
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a cock with a long crest which is drooping to the right side. When you
have roasted it, let nobody eat of it with whom you are on bad terms. If
you let him eat of it, good health will not be restored to your home’
(cf. however, below, p. 272).

In another Logoli text the consultation of the oracle in a case of illness
is described as foliows:

“The diviner asks his client who has come together with the wife (of the
sick man): “What kind of trouble do you have?” And the client replies:
““T'his woman has come here because her husband is very sick; she came so
that you may divine for her (umulagule) ; she came in order to learn what it is
that made her husband ill.” And the diviner says: “Yes, we shall try, we
may see whether the ancestral spirits wish that he may recover.” Then he
goes to fetch his basket in which he keeps the pebbles and the hide of
divining. Now he begins (to speak): “I may see, I may see whether it is the
ancestral spirits or perhaps the ‘grain-picker’.! Perhaps it was his father who
after his death wished that the patient should brew beer for him; if now he
brews the ‘beer of death’ (cf. below, p. 498), then he (the spirit of his deceased
father) will rejoice.” After he has spoken thus, he lets the pebbles drop on the
hide; then one of them falls down away from the others and he says: “Yes
indeed, the pebble has said so.”’

In this case, then, the spirit of the sick man’s deceased father has been
detected as the agent responsible for his illness. He has sent the illness to
his son, as the latter had failed to brew for him the so-called ‘beer of death’
(amalua golukuzu) as the death customs prescribe. T'he diviner, accord-
ingly, advises him to make up for his failure and thus to reconcile his
father’s spirit. When mentioning the potential causes of the disease the
diviner, however, does not utter any actual names (either of the ancestors
or of living persons), but only kinship terms or other circumlocutions which
usually are ambiguous and leave the client a certain choice of interpreting
their meaning according to his own discretion.

If the client has come to the diviner to consult him about the sterility of
his wife, he first places the endahi-basket containing the paraphernalia upon
his bedstead (ekideli) and not at the base of the centre post. Later on, when
he goes to bring the basket to the front yard, he crawls with it through the
so-called vwasi-partition (i.e. the part of the hut that i1s reserved for women)
and then leaves the hut by the back door (tjandange) which ordinarily is
only used by women. As soon as he has left the hut he raises the basket up
into the air, spits three times in the direction of the rising sun, and says:
‘Oh, oh, oh, nivava nivaveye avakuza mbolololi!” (Oh, oh, oh, if it is the
dead people, may they let her free!) He thus implores the spirits of the
deceased to lift the curse with which they have afflicted the woman and
which prevents her from conceiving (cf. above, p, 165). After the diviner

I During the oracular consultation the alleged cause of the trouble is frequently
alluded to by a circumlocution so as not to arouse its anger. Embozi, ‘picker’,
stands here for chicken.
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has uttered this spell he goes with his basket to the front yard and, squatting
down opposite his client, begins to consult the oracle:

Endolaga, endolaga, endolaga,
vambika, vambika, vambika,
mgesegese, mgesegese, mgesegese,
mkinyaliru, mkinyaliru, mkinyaliru,
mukhivu, muhivu, muhiru,
mulusimbu mulusimbu, &c,
‘I may see, I may see,
(whether) they are hiding her
in the apex of the roof,

" in the urinating hole,’
in the living-partition,?
in the eaves, &ec.’

This manner of questioning the oracle is based on the notion that the
ancestral spirits have cut off a small piece of the barren woman’s loin-
cloth (ekevoya) and have then hidden it somewhere in the hut after having
uttered an appropriate curse over it. To discover the exact place where
this piece of the woman's loin-cloth has been concealed, the diviner, while
shaking his pebbles, mentions all the likely places in the hut where evil
magic is usually supposed to be placed. The answer thus obtained must
then be corroborated by a repeated consultation of the oracle. The diviner
thercupon advises his client first to call an omuliuli (cf. below, p. 258) to
come and remove the hidden object for him and destroy it and secondly to
perform a rite of lustration over his wife (cf. below, p. 246).

As a rule—i.e. provided the symptoms of the disease do not from the
very beginning indicate a definite course of procedure which would make
a further consultation of the oracle superfluous—the diviner when con-
sulting the oracles begins by mentioning insignificant causes and only
gradually procceds to name more weighty ones. In the case of an illness,
for instance, he would, as a rule, first attribute the trouble to the anger
of a neglected ancestral spirit, a situation which it is comparatively easy to
remedy. If the illness persists even after the sacrifice, which he has advised
offering to that spirit, has been performed (see below, p. 280), he would, in
the course of a subsequent consultation, attribute the trouble to the evil
magic wiclded by a malevolent sorcerer or to other noxious agencies
wielded by living persons. Similarly the counter-measures suggested will
increase in importance only gradually and after repeated consultations.

Among the Vugusu the general course of procedure adopted by the
diviner is basically the same as that employed among the Logoli, although
the technique of divination and, accordingly, the oracular paraphernalia
are different. The consultation always takes place inside the diviner’s hut,

T At the bottom of the outer wall of the ekego, the partition of the living-hut in
which goats, sheep, and calves are kept, there is a hole for the urine of the animals to
drain off. 2 The front partition of the hut.
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the diviner sitting next to the centre post—provided there is one—and
facing the door, while his client squats down near the door, either to the
right or to the left of it. After having questioned the client about the
reasons of his visit as well as the circumstances connected with the illness
or whatever other trouble he may have come for, the diviner goes to fetch
* his requisites which he always keeps at the base of the centre post. Before
he begins to consult the oracles he sings in a monotonous voice a long-
winded song in which he proclaims that the art of divination has been
honestly acquired by him. While doing so he enumerates his various
tutors who have instructed him in this art as well as his ancestors (cf. below,
p. 234), so as to impress his client with his authority. Then he takes in
each hand a large gourd containing a few pebbles, and rattles them in
a varying rhythm, at the same time imploring the ancestral spirits in a song
to come and assist him or the oracles to discover the truth. In addition
to his own ancestors he also summons those of his client—as far as they
are thought to assist the latter as his guardian spirits—requesting their
support in something like the following words:

Evamagombe mutima lugali,
omundu wenyue avue gexupe endja
nali omundu namulixo enyoxeyo
nali Wele yeepene namulixo aone.

‘Ah, ancestral spirits, come quickly,

may your person recover, may he come out (from his misfortune),
if it is a human being who is ‘‘on’ him,’

may he give him peace;

if it is God himself who makes him ill, may he recover.’

The noise made by the gourd-rattles serves to drive off any evil-wishing
spirits that might be hovering about and thus to prevent them from inter-
fering, for it is believed that the visieno-spirits (cf. above, p. 177) are very
sensitive to the loud noise made by the rattles and thus will flee, leaving the
scene to the helpful spirits. So as to banish them even from the most
remote corners of the hut the diviner walks to and fro, swinging the rattles
and taking care to penectrate into every nook and corner. The further
procedure entirely depends on the technique of consulting the oracles in
which the particular diviner has specialized or—in case he practises several
techniques—which is given preference by his client. The oracle most
frequently used among the Vugusu is a flat, oval-shaped wooden tray (size
or sithe) which is about 10 inches wide and 15 inches long. This tray con-
tains four or six pebbles (gdmavale), the tip of the horn of an antelope,
several small pieces of charcoal, and maybe also some other paraphernalia,
according to the individual taste of the diviner. Mumbling the names of
the various ancestors of the client, the diviner begins to swing the tray
with his right hand, at first slowly and gradually gathering speed. If in

! Meaning: who 1s bewitching him,
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the course of this procedure the pebbles drop on the floor, this means that
the ancestral spirits are ruled out as potential agents responsible for the
illness or whatever the trouble may be. As long as the pebbles move about
on the tray, the answer is still undecided, and the diviner must recite
further names or continue to repeat the same names. As soon, however,
as the pebbles seem to stick to the tray—an effect easily produced by the
centrifugal force of the pebbles—the answer is in the positive. This means
that the ancestral spirit whose name was mentioned by the diviner just at
that moment when the pebbles ceased to move about in the tray has been
detected as the cause of the illness. Accordingly the diviner every time he
mentions the name of an ancestral spirit (or of another potential cause)
repeats the following formula:

Sisindu nesilixo olume
nesitataxo ogwe.

‘If it is this that weighs on him,! stick to it;
if it is not, fall down.’

The first answer which has been thus supplied by the oracle must again
be corroborated by repeating the same procedure. This must be continued
until the same result has been obtained three times in succession. When
confirming the original answer in this manner the diviner, however, does
not repeat all the names of the potential agents or causes but merely that
name which has been detected by the first consultation. Accordingly all
that is necessary to get the first answer confirmed is that the pebbles shall
stick to the tray. As, with some practice, it is quite easy to make the
pebbles stick to the tray even if it is swung back and forth at great speed
and most violently, it will be the rule and not the exception that repeated
consultations of the oracle confirm the answer obtained in the first place,
As among the Logoli, the various questions which the diviner puts
before the oracle lead from the general to the specific. Once the diviner
has ascertained the name of the ancestral spirit responsible for the trouble,
his next question concerns the motive for his hostile attitude; then he
inquires what kind of sacrifice must be offered, then what kind of a sacri-
ficial animal should be selected (whether a fowl, a sheep, a goat, or even
a cow), and, finally, he consults the oracle as to the sex, colour, or any
other qualities which the sacrificial animal must possess to be acceptable
to the spirit. ‘The diviner employs a corresponding procedure if the oracle
has not detected an ancestral spirit as the responsible agent but such causes
as the evil magic employed by an omulosi, the violation of a taboo, or the
malevolence of one of the black gods (wele gumali). The consultation is
over when the oracle, by the various answers which it has supplied, has
indicated the whole course of procedure which must be taken by the client
to combat the illness or the misfortune that has come over him. The whole
range of counter-mecasures which, according to the cause that has been

T i.e. if this is the cause of the illness,
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detected, may be taken—sacrifices, purification rites, counter- and destruc-
tive magic, rites of reconciliation, &c.—we shall describe in detail in the
following chapters.

During the consultation of the oracles the client remains quite passive.
He does not repeat every word uttered by the diviner, as is customary
among the Logoli, but merely nods his head every now and then or shows
by repeated gestures of consent or by calling out ‘yee, yee’ that he agrees
with the information supplied by the oracle. These occasional remarks as
well as his facial expression are, however, quite sufficient to establish a close
contact between him and the diviner and to show the latter whether his
client has confidence in him and is satisfied with the information given or
whether he responds with a sceptical attitude.

In addition to the swinging of the siie-tray several other methods of
divination are practised by the Vugusu. They consist of consulting vari-
ous other oracles, but the procedure of doing so in each case follows the
same pattern. Thus the second oracle used by them is called liengele. It
consists of a board about 4 inches wide and 30 inches long, shaped like a
willow-leaf and slightly bent upwards at its lower end, with a carefully
carved groove i the centre extending over its entire length. Into this
groove fits a small stick or peg which is about 2 inches long. T'o consult
this oracle the diviner squats down. Holding the liiengele-board with his
left hand by its upper end, he presses the lower end against the floor and
with the thumb and the index-finger of his right hand moves the peg up
and down in the groove. The peg is cut from the bark of a special tree, and
a particular medicine is applied to it. While the diviner mentions the names
of the various potential agents the peg suddenly sticks to the groove
and does not come off, even if he knocks the board against the floor.
This then has the same significance as if the pebbles get stuck on the
siie-tray. ‘The liengele-board, accordingly, corresponds in principle to
the szze-tray. '

A third technique of divination consists in balancing the two gourds
(the same which served for summoning the good spirits and for driving off
the evil ones), one on top of the other. These gourds are particularly large
. and evenly shaped specimens which when used as oracular paraphernalia
are called #jisasi. While the diviner enumerates the various potential causes
of his client’s trouble, he constantly endeavours to balance one calabash on
top of the other. If it rolls down again, the spirits or persons mentioned
by him are thereby ruled out as possible causes; if, however, it stays in
position, the particular agent mentioned by him at that particular moment
is held responsible for his patient’s trouble.

The fourth and last technique employed by the Vugusu diviners differs
from those previously mentioned in that it does not offer the client any
visible sign of the decision reached by the oracle. The oracular instrument
used by the diviner is a buftalo tail (gumuxinga) at which he smeils, dipping
it every now and then into a vessel containing milk, or holding it above the
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fire. After he has repeated this procedure for a considerable length of
time, steeped in meditation, he slowly and hesitatingly imparts to his client
the knowledge which the buffalo tail by its particular smell has revealed
to him,

Each of these four oracular techniques can give information on any kind
of question put to the oracle by the diviner. It is also possible to control
the answer supplied by one oracle, for instance the size-tray, by ques-
tioning another one, for instance the liengele-board. Some diviners make
usc of all four techniques, others specialize in one technique only. Thus
Wanami of South Kitosh, who in that whole arca is reputed to be the most
reliable and also the most wealthy diviner, exclustvely employed the buftalo
tail as an oracle. The various methods are, however, not considered to be
equally reliable. The greatest confidence appears to be placed in the
site-tray oracle, ‘because everyone can clearly observe how the pebbles
stick to the bottom of the tray’. Then follows the buffalo-tail oracle which,
apparently, owes its reputation to the fact that nowadays only very few
diviners possess a tail of this animal which is no longer to be found in
the densely populated Kavirondo District. The third place seems to be
occupied by the technique of balancing the two calabashes, while the least
popular oracle is the liengele-board, of which my informants said that the
diviner, by applying a stronger or weaker pressure of his fingers, can easily
influence the behaviour of the peg which he moves back and forth in the
groove.

To give a more concrete idea of the whole procedure I shall, in the
following, describe in some detail consultations of two different diviners
which I personally witnessed. In both cases the client was an elderly man
from South Kitosh, called Wefwafwa, who had several wives. The reason
for his desire to consult a diviner was the apparent barrenness of his
youngest wife. After having given birth to one child, she had not con-
ceived again in the course of the last three years. On his first visit which
he paid to Mbita, a diviner of the Mwaya clan, Wefwafwa was accom-
panied by his youngest wife. As he had already told me on the way, he
had no great confidence in Mbita’s art, but having made several vain
attempts to consult Wanami whom he had never met at his homestead, he
now wished to trv his luck with Mbita,

After Mbita had welcomed us to his hut and told us to sit down, he went
to fetch his oracular paraphernalia from the centre post. Taking a calabash
in each hand, he rattled them for at least fifteen minutes, first standing
up, then sitting down again, at times performing excited gestures and at
times relapsing into a monotonous rhythm. Every now and then he sud-
denly stopped rattling and assumed a tense facial expression and an absent-
minded gaze, as if perceiving things hidden to the rest of us. Then again,
while rattling his gourds, he made strange hissing and whistling noises or
mumbled unintelligible sounds. At intervals, he chanted the following
song, which he frequently repeated:
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Vuvuefwe vuxale

sexwagula vwamundu ta’

vuvwefwe

vwama xunyandja

efwe vasinde vexunyandia.

‘It is ours since a long time ago.

We have bought it from nobody,

(but) it is ours;

it came with us from the Lake (Victoria Nyanza),
from us, the uncircumcised ones of the Lake.’

By chanting this song he wished to convey to us that the art of divination
had already been practised for a long time by his ancestors and had not
been acquired by them by purchase; furthermore, that his ancestors had
been diviners in those very remote times when they were still living
on the shores of Lake Victoria and did not yet know the custom of circum-
cision. The Mwaya clan of which Mbita is a member is said to be of
Nilotic origin. Its members claim to have migrated in a north-easterly
direction until they met with the Vugusu, by whom they were finally
assimilated. The last line of Mbita’s song ‘we the uncircumcised ones’
emphasizes the fact that the Nilotes, in contrast to the Bantu, do not cir-
cumcise,

Furthermore, Mbita mentioned the name and the clan of his mother,
emphasizing that she had come from the Kakalelwa tribe. Asthe Kakalelwa
are well reputed as specialists in the arts of divination and magic, this
emphasis on his mother’s descent was intended further to underline his
competence as a diviner.

After these preliminaries Mbita for some time engaged in an apparently
comnmonplace conversation with Wefwafwa, asking him how things were
at home and thus incidentally learning from him where his troubles lay.
Then he picked up the liengele-board and began to operate it, at the same
time murmuring unintelligible words to himself. Now and again the peg
stuck to the groove, but every time he forcefully knocked the board against
the floor it fell off. When I asked Mbita what he was trying to find out by
consulting the liengele-board, he replied that he was going to determine if
it was an omulosi who was responsible for the barrenness of Wefwafwa’s
wife. However, as the peg persistently refused properly to stick to the
board he discarded this possibility, put the liengele-board back in its former
place at the centre post, and instead took up the two #jisasi-gourds. Before
making a first attempt at balancing one on top of the other, he took the horn
of an antelope from the basket in which he kept his paraphernalia and
leaned it against the centre post as an invitation to the ancestral spirits to
rally round and take up their temporary abode in this horn (cf. below,
p- 283). Then, placing one calabash on top of the other, he said: ‘If it is
you, Malava, if it is you, if the esasi-calabash has been yours since long
ago, you (addressing the calabash) may balance! Don’t fall down! How-
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ever, if you (addressing Malava) have merely bought it, you may fall down!
Then do not stick on! The strangers are here in the house, don’t refuse,
don’t waver!" Having thus admonished the calabash to answer the ques-
tions addressed to it by behaving in the proper way and after his protesta-
tion that it was already Malava (one of Mbita’s ancestors) who called the
calabashes his own oracle, he endeavoured for the next fifteen minutes to
balance one calabash on top of the other, again murmuring unintelligible
words while doing so. Several times his efforts seemed to be successful,
but apparently the result obtained did not satisfy him, and so he finally
resorted to the consultation of the siie-tray. He took it from its resting-
place at the centre post and, after having added a few pieces of burning
charcoal to the pebbles, began swinging the tray up and down, so that the
ensuing draught caused the charcoal to be fully aglow in the semi-darkness
of the hut. At first a few pebbles fell down on the floor; after some time—
the rhythm of the swinging tray quickening and becoming more regular—
they almost ceased moving until, finally, the pebbles stuck to the tray
without showing the slightest movement. Throughout this procedure
Mbita, in a soft but insistent voice, at times hesitating and interrupted by
long intervals, put the following questions before the tray:

“What is it that has touched® this woman? Is it, perhaps, the black god
(wele mali) or the ancestors (vdmagombe) who died a long time ago? Is it
they who have touched her, or perhaps her father's sisters (vasenge)? If it
were her grandmother, she would bewitch the child (literally: the calf), so
that she could eat of it.2 If, however, it were her father’s sister, she would
bewitch the child when it sits on its mother’s lap, so that she might find
something to eat. Who would be such a fool as to fell a tree and then
abandon it without warming himself at the fire?* Or is it perhaps her xotja
(mother’s brother) who has caused her to become barren, because he is
annoyed that he hasn’t been given anything to eat? (meaning that he had not
received his share in the bridewealth paid for Wefwafwa’s wife). If it were
50, he would bewitch the small child when it sits on its mother’s lap, for then
he would get the things of the others (meaning the things that are due to
him). Or is it perhaps the ancestral spirits of her husband, his paternal aunts
(vasenge), his grandmother, or anvone else belonging to his kin who has
touched the woman? In that case she may admit what she has done to him
(i.e. her husband), so that we may know (where we stand). Since long ago the
people say: “You should look for the open door and not go to the door that
is closed to you” (meaning that a wife should not pay visits to the huts of the
other men who might seduce her to commit adultery).’

Addressing Wefwafwa’s wife Mbita continued: ‘When you go to the

! The verb auiamba, ‘to touch’, stands here for ‘to bewitch’, and in this particular
case, for ‘to render sterile’.

* Meaning: that she would benefit by the sacrifices offered for this child.

* This simile suggests that it would be foolish of the wife’s deceased grand-
mother or aunt to prevent her from conceiving, for if an ancestral spirit prevents his
descendants from having issue and thus continuing the clan, there will be nobody
to offer sacrifices to it.
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stream to fetch water you pray to God; when you go to collect firewood
you pray to God.” And then, turning to Wefwafwa himself:

‘When you go hunting you pray to God, and when you go to war you pray
to God that you may find a cow, for otherwise (so you say) “The salt will kill
me,' the poverty will kill me.”” And when you come home, you may find
your child there, so that you may ask it, ““Where has mother gone?” And it
will reply, ““Mother has gone to the garden to hoe.” 'Then you may ask (your
child) for water, and it will give you to drink and you thank it and say to it,
“Thank you, little father, or thank you, little mother.” 2

After Mbita had directed all these questions to the oracle in a clearly
audible voice, he ceased swinging the tray for a short while, snuffed
at the small antelope horn in the tray, asked Wefwafwa’s wife to show him
the palms of her hands, and, after having carefully examined them, renewed
the glowing pieces of charcoal in the tray. Then he stood up and resumed
swinging the tray, spcaking now in an abrupt, staccato voice, seemingly
in the highest state of exultation. After another ten minutes, when the
pebbles and the bits of charcoal had, for a while, stuck immovably to the
bottom of the tray, the consultation of the oracle was over. Mbita resumed
his sitting position and, speaking in a voice of apparent exhaustion, com-
municated the following information to his client Wefwafwa:

‘Wefwafwa, this (your) wife has surprised the ‘‘black gods’’ at the stream
while they were bathing. Whereupon they said, “Ah, you have found us
bathing! Now we shall pursue you, we shall go with you and stay in your
house until you will have made a payment to us; then we shall cool off again!”’
Now they are staying in your house, Wefwafwa; you are sleeping with them
on the same bedstead, and when you cohabit with your wife, they penetrate
first (in vaginam), they spoil your sperm (vusedja) and your wife cannot be
with child. If you go to pay them (xuonga), they may, perhaps, soon give
peace to your wife. Go home and call a clever diviner; then you must look
for a black goat and kill it. And the diviner may then catch the black gods;
some of them he may banish into a pot and others he may throw into a
stream, near the rapids, so that the water may quickly carry them away, and
those (of the black gods) which you have trapped in a pot together with the
rubbish from your hut, you may bury in the swamp before dawn. Further-
more, you must Kill a fowl; you must take out its stomach and tie 1t to your
right leg, and its head you must bury at the very spot where you have roasted
the fowl. Then your wife will give birth to a boy. And you must cut a strip
off the goatskin and sew four cowrie-shells on to it, two on the upper and
two on the lower side, and this your wife must wear (as a necklace). One day,
when you will have found (the child), you will salute me with joy and say,
“Vagogi,? you have spoken the truth.”’

! This means that he would have to be satisfied with salt instead of getting meat
to eat.

? 'These last few sentences obviously are meant to implore the oracles and there-
by the ancestral spirits and Wele to fulfil Wefwafwa’s desire for a child.

% l.e. age-mate; cf. p. 376.
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Wefwafwa, who still seemed to have his doubts, replied by quoting two
proverbs: ‘Yes, but he who does not get enough to eat cannot say “thank
you’ (ori)’— 'What one does not have, cannot cause any joy!’" Whereupon
Mbita finally retorted, ‘True enough, Vagogi, but you will see, it is like
I have told you; sure enough you will come and salute me with joy.’

A week later Wefwafwa went to consult another diviner, viz. Wanami
whom, at last, he chanced to meet at his homestead. From earlier visits
which Wefwafwa had paid to him Wanami was already well informed on
Wefwafwa's affairs at home; besides, he knew all about our previous visit
to Mbita. He therefore did not need to question his client in order to learn
the reason for his visit or to obtain further details for sizing up the situa-
tion. So, after a short welcome and the customary exchange of the local
gossip, he immediately began to consult the oracles. First, he produced
his buffalo-tail, the possession of which added considerably to the prestige
which he enjoyed. Then followed almost three hours of unbroken divina-
tory efforts before he was in a position to communicate the results of his
labours to Wefwafwa, who looked on quietly remaining completely pas-
sive. During all that time Wanami appeared to be wholly absorbed in his
efforts to detect the cause of Wefwafwa’s trouble, again and again examin-
ing every conceivable possibility. To begin with, he smelled repeatedly at
the buffalo tail which he shook violently every time he inhaled its fragrance
and which he then dangled before his face like a fan. Then he told his
wife to bring a small jug with milk into which he dipped the tail before
smelling at it again. Every drop of milk sprinkled on the floor when
shaking out the tail he touched with his index-finger with pedantic care,
then putting it to his nose and smelling at it, as if the smell of each of these
spilled drops of milk had a special significance. Every time he smelled he
muttered unintelligible sounds, shook his head, or pensively gazed in front
of him. When he had engaged in this procedure for about forty-five
minutes he sent his wife into another hut to fetch the sie-tray. After
having carefully cleaned it he rubbed each of the six pebbles for a long
time between the palms of his hands, finally adding some bits of glowing
charcoal to the tray. Then he began to rotate the tray, at first close
to the floor and with such abrupt movements that every now and again
a pebble dropped to the floor. Every time this happened he shock his head
and tapped with the index-finger of his left hand against the tray, conveying
the impression that he attributed a meaning to the sound made by the
tray. Next he began to swing the tray up and down in the same manner as
Mbita had done, at first sitting down and then standing up, until he
appeared to be completely exhausted. His continuous muttering was inter-
rupted only by occasional grunts and hisses. From time to time he stopped
swinging the tray, emptied the pebbles on the floor, and again carefully
cleaned the inside of the tray, particularly those spots which had been
charred by the burning coal. Then, all of a sudden, he went outside and

' These two similes express the idea that one should not rejoice prematurely.
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for a few minutes peered into the sun, shaping his hands like a telescope,
before he came back to resume swinging the tray. After a while, he went
outside again, this time to pluck a blade of the luxafwa-grass growing near
his sacrificial hut {cf. below, p. 282). This blade of grass he chewed into
tiny shreds which he then spat on the buffalo tail, Having once more
smelled at the tail for a good length of time, he finally put it down and,
turning to Wefwafwa, related to him the outcome of his long-drawn-out
consultation :

‘Wefwafwa! A black goat, black, black, black. This you must kill on the
back yard of your hut; you must erect there a wetili (a certain kind of sacri-
ficial hut; cf. below, p. 283). And those who have “‘caught” (i.e. bewitched)
your wife, they are her co-wives. It 1s your big wife who has caught her,
When she (i.e. the young wife) had a miscarriage your big wife, together with
the second one, (secretly) removed some of the earth on which her blood had
dropped. Of that (earth) they put some into the granary and some into the
socle of the pot (sitetwe) ;! the remainder she (the big wife) has hidden near
the ant-hill down by the stream and covered with her faeces; she has
already completely covered it. And she has “caught” your young wife and
put her underneath the hearth-stones (cf. below, p. 260). She has trapped
her in the internodium of a reed grass and covered her with cattle manure.
About this cow they are now going to Bungoma to buy there the salt for
cooking it.’? At this point Wefwafwa interrupted Wanami's speech and said,
‘Indeed, father, what you are saying about my cow is true, My cow is ailing.
Is that the reason then? Well, father, if the country were still what it used
to be, 1 really should drive this (wife) away, or should I, perhaps, keep her?
But, let it go like that; it may be as the custom of the Europeans demands it.}
It must, indeed, be those evil-minded women who are destroying her
fertility and who, when they see that she has conceived, bewitch her, so that
she cannot give birth.” Wanami then continued: ‘Quite right, and now you
may go and do as I have told you. Kill a black goat and also call an omuliuli
(see below, p. 258), so that he may come and remove the gamalogo (the evil
substances). And then you must cut a strip of goatskin and sew two cowrie-
shells on the top side and two on the bottom side. Always, always these two
women are sitting together, talking about nothing else but how they have
“caught’ (your youngest wife). And when you have removed the evil sub-
stance as I have told you and when you have killed the goat, then let the matter
rest at that. When you hear your wives quarrelling with one another, let
them quarrel; don't interfere with them but let them quarrel among them-
selves. I wonder why your big wife is always crying? You are not saying any
bad things to her. Always she is crying, without any reason at alll’

' Sitetwe is the circular socle of clay which serves as a support for the pots. The
hellow space inside these socles is regarded as a favoured hiding-place for magical
substances, as the big and heavy pots are only seldom removed from them.

2 That is to say, as a consequence of having thus abused the cattle manure, one of
Wefwafwa’s cows has fallen sick and will die soon, so that his wives are already on
their way to Bung’oma (the market) to buy the salt which they will need for cocking
its meat,

3 According to the law which is now in force Wefwafwa can no longer drive away
his great wife on the grounds of such a charge,
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Being in complete agreement with everything that Wanami had told
him, Wefwafwa replied: ‘Indeed, father, all your words are true, you have
spoken as if you had been there yourself.’

On our way home Wefwafwa, who was highly satisfied with the result
of his consultation, told me that Wanami had already divined for him on
three previous occasions and that the advice given by him had every time
led to the desired result. Once he had married a woman who had run
away from her former husband. She did not, however, bear any children
for him. So, when he finally went to consult Wanami he told him that his
wife’s former husband had ‘tied her down’ by means of harmful magic he
had administered to her. Following Wanami’s advice, he dispatched an
omuliuli to search for and remove the evil substance from the former hus-
band’s hut. Only a short time afterwards his wife was with child.

About one week after our visit to Wanami an omuliuli (see below, p. 258)
came to Wefwafwa’s homestead to remove the evil magic from the various
places indicated by Wanami. On that day Wefwafwa, under some pretext,
sent his two elder wives away, so that the omuliuli could search undisturbed
under the socle of the pots and underneath the hearthstones of their huts.
As I left Kavirondo soon afterwards, I could not find out whether on this
occasion again Wefwafwa’s confidence in Wanami’s art was justified by
producing the hoped-for result.

It will be seen from these two accounts of actual consultations of the
diviner that—at least among the Vugusu—the questioning of the oracle as
well as the answer which it gives cannot be controlled by the client. All he
himself can see is that the diviner manipulates the sife-tray, the calabashes,
or the liengele-board and that they respond to the questions in a varying
manner. But, as the diviner addresses all his salient questions to the oracle
by muttering unintelligible words in a very low voice {(cf. above, p. 227,
and p. 235), he learns of the information supplied by the oracle only sub-
sequently and indirectly from what the diviner tells him when the actual
consultation of the oracles is over. The client, accordingly, although he is
present during the entire proceedings, must have faith in the diviner’s
honesty and credibility, and the whole procedure is far less mechanical
than a merely theoretical account of the technique of divination would
indicate. Moreover, every diviner appears to embellish the basic elements
of divination with all sorts of features he personally fancies (e.g. examining
his client’s hands, peering into the sun, tapping the tray, emphasizing the
legitimacy of his knowledge, &c.), thereby enhancing the mysterious atmo-
sphere which characterizes the whole seance and adding to the impression
gained by his client that he actually does communicate with hidden forces
and agencies, The degree to which he succeeds in conveying this impres-
sion and the skill he shows in guessing the innermost thoughts and wishes
of his client appear to determine the confidence which the client places in
the advice given by him. Obviously Wanami was more clever than Mbita
in detecting just those causes for the barrenness of Wefwafwa's youngest
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wife which Wefwafwa himself was anxious to hear and ready to believe.
To learn that the ‘black gods’ were responsible for her condition and to be
told that he might (temporarily) destroy or banish them did not offer him
an outlet for his strained emotions. To frustrate, on the other hand, the
wicked scheme harboured by his jealous wives was bound to meet with his
unrestricted approval, particularly as his ‘great wife’ by all her baseless
grousing and complaining had already for a long time got on his nerves.
The question whether the measures proposed by Wanami will actually
produce the hoped-for effect, viz. the pregnancy of his youngest wife, thus
becomes an issue of only secondary significance. The clever diviner,
accordingly, when putting his preliminary and seemingly casual questions
to his client, will try to learn as much as possible about his client’s affairs
at home and about any strains prevailing in his relations towards his
nearest relatives, and will then make use of such knowledge when dis-
pensing his oracular advice. Thus Wanami had found out from Wefwafwa
not only that he was not on good terms with his great wife, but also
that in the strife prevailing between his three wives, the two elder ones
always conspired against their younger co-wife. He had even found out
that one of Wefwafwa’s cows was sick and that his wives had already gone
to the market to buy the salt which they would need for cooking the meat
of that cow.

Unfortunately I could not discover whether the diviners rely for the
information they require solely upon what their clients themselves tell
them in reply to their questions and what they can pick up from the daily
gossip that is circulating or whether they employ a definite plan for gather-
ing additional information prior to the consultation. The fact that on some
pretext or other they frequently send their clients home again when they
call for the first time, telling them to come on the following day, would
suggest that such a policy is employed by them. My informants, however,
including some former diviners who had become Christians, denied this,
although they readily admitted that they used to obtain their information
not by the answers given by the oracles but by the manner in which they
questioned their clients.

It would appear then that the confidence which people place in a diviner
does not depend so much upon the ultimate results obtained by following
his advice but, to a large extent, upon the immediate emotional effect
which the diviner is able to produce, i.e. upon his ability to relieve his
clients of their emotional strain by convincing them that he has diagnosed
the situation correctly. Accordingly the various diviners enjoy a widely
differing reputation, even if they use the same oracles and can boast of
belonging to equally old-established families of diviners.

As these facts indicate, the consultation of the oracles is not looked upon
as an infallible, let alone mechanical, device for discovering what is con-
cealed from ordinary persons but rather as an instrument which assists the
diviner in getting his inspirations, as a medium through which God and
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the ancestral spirits reveal their superior knowledge, provided that they are
willing to do so. Neither do the diviners themselves claim to be infallible,
They believe that what the oracles and their own inspiration tell them
indicates the probable cause of their client’s trouble or misfortune, but
they do not pretend that what they reveal must necessarily and always be
the one and the only cause. They rely a good deal on their sugani, their
luck, as one of my informants put it. Accordingly, when they have given
their advice, they usually say to their clients, ‘Go home and try to do as
I have advised you’, but they would by no means hesitate to make a new
diagnosis and to suggest different measures if the first ones should prove
ineffective. Their own attitude towards the efficacy of their detective
magic i1s most clearly revealed by the fact that at their client’s departure
they raise their hands in an imploring gesture and address the following
prayer to God:

Wele, oxoyele wandjeta nemuxove nevamagombe gumusange gwase
Omundu oyo atjie ave omulamu
Vuno nivwo vulilo vwase.

‘Wele, may you help me in my “‘sacrifice” (i.e. in my divination) together
with Muxove and the ancestral spirits,

May this man (the client) go home and everything turn out right.

It is this which is my food (i.e. it is my profession to divine).’

Just as not all diviners enjoy an equal reputation, so the confidence placed
in the art of divination differs considerably among different people. There
was a consensus of opinion among my informants that women not only
consult the diviner more frequently than men do but that they are also more
firmly convinced of the merits of divination than most men who occasionally
are—and always have been-—sceptical about the whole procedure. Thus
Nandoli told me that when he was still a small boy (i.e. before mission
influence began to make itself felt in Kitosh) he listened to a conversation
which at that time made a deep impression on him. He was herding cattle
together with an elderly man by name of Nadjongali when a man came by
who told them that all his children were ill. To detect the cause of their
illness he had consulted every diviner in his neighbourhood, but every one
of them had given him different advice. He himself, so he went on, had
never thought very much of the knowledge dispensed by the wafumu, but
his wife had been constantly pestering him, saying that the illness of their
children was aggravated by his tardiness in going to a diviner. Nadjongali
replied that he, too, did not believe in the wisdom of the vafumu. Even his
father had never consulted them with any sense of conviction. He himself
had once been there to find out who had caused his wife to be ill. On that
occasion the omufumu had told him that his best friend was an omulos:
(cf. above, p. 112) and that it was he who wanted to kill his wife. But when
he turned to go home, the omufumu whispered behind his back, ‘Now
I have separated two real friends.” When he heard him say that he

R
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had turned round again and asked the omufumu to repeat his words which
he had refused to do. Thereupon he had taken the present intended for
the omufumu and gone home. His wife had died soon afterwards, but he
had never gone to consult a diviner again.

The gift made or rather the fee paid to a diviner for his services varies
not only according to his reputation but also according to whether the
client is a neighbour or kinsman of the diviner or a stranger. In the first
case he either pays him nothing at all or merely makes him a small gift. To
quote from a text: :

‘If there is a diviner living in your neighbourhood and you wish to consult
him about somebody’s illness, you do not need to make him a present. For
(the diviner will think), if 2 man of my neighbourhood finds my cows grazing
on his fields, he must help me to drive them away. That is why he cannot
pay when he comes to see me. If such a person comes to consult me I must
help him without (being paid for it); but if somebody comes from a long
distance, he must bring grain with him.’

Formerly the fee for a diviner consisted of a small basketful of eleusine
which the client brought along the first time he went to consult him (cf.
above, p. 224). No further payment was then made (not even after the
patient’s recovery); vice versa the client could not retrieve his gift should
the advice given by the diviner prove ineffective.’ In such a case, however,
the client could consult him a second time without paying again. Nowadays,
where the payment is mostly rendered in money, the customary amount
given in the case of minor troubles and of diviners of average reputation
varies between 30 and 50 cents. Diviners, however, who enjoy a particular
reputation and are consulted by clients from far and wide are paid con-
siderably more, in some cases as much as 5/-shillings. Aswillbeseen from
these rates, even the highest payment made to a diviner is considerably
lower than that charged by an omdila or an omulogi (cf. above, pp. 140 and
122).

The inherited faculty or disposition required to quahfy as a diviner is
always passed on from a father to his son or from a mother’s brother to a
sister’s son or, indirectly, from a mother to her daughter. It cannot be
transmitted to an unrelated person, even if he should be an intimate friend
of the diviner or offer him a large fee. But this disposition can remain
latent for one or even several generations. This means that the art of
divination can, in a certain family, fall into oblivion for several generations
and then suddenly be revived, provided, of course, that the fact that one
of the ancestors possessed the knowledge of divination has not been for-

! Nandoli, however, told me that in the year 1927 he happened to be paying a
visit at a certain homestead when a diviner was called there in order to divine for a
sick child. When the consultation had ended and the diviner was just about to
depart, the child died. Having already collected his fee of 4/- shs. the diviner
wanted to beat a hasty retreat. Nandoli, however, took the money away from him
and returned it to the child’s father who, after some hesitation, took it back gladly.
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gotten. To-day there are a number of clans among the Vugusu which
have no diviners of their own, but even among them the art of divination
may at any time be revived since the required disposition—as we have
said—can be passed on in the maternal line as well.

The first diviner among the Vugusu is said to have been a certain Maina.
According to the tribal tradition he acquired the knowledge of divination
from one of the neighbouring tribes, the Masava (Gishu) who nowadays
live on the western slopes of Mount Elgon. Originally, when the Masava
and the Vugusu were still one and the same tribe (cf. above, p. 23), the
Vugusu—so they claim—already possessed the art of divination, but later
on, when they seceded from the Masava and became a tribe of their own,
they lost it until Maina learned it anew. Before addressing the oracles the
VYugusu diviners frequently invoke Maina as a sort of guardian spirit.

Which one of the sons or nephews of a diviner (or of the daughters of
a female diviner) has inherited the disposition qualifying him to learn the
art of divination is revealed—as is the case with most such offices—by a
state of possession. Its symptoms are of a manifold nature. Frequently
the ‘victim’ suffers from dreams which are caused by the ancestral
spirits and from which he awakes trembling and covered with sweat.
Or his arms and legs are seized by sudden and violent spasms which
are said to occur particularly while his father or uncle are practising
their activities as diviners. Another widespread symptom indicating that
the latent disposition is about to break forth is a spell of hiccups said to
have been sent by the spirits. Even a protracted illness or a chronic ailment
may, in some cases, be interpreted as having the same meaning. Nicola,
for instance, a former diviner who later adopted the Christian faith, told
me that his disposition to become a diviner had manifested itself by a
violent illness which overcame him at the age of fifteen after he had eaten
some sugar-cane. It persisted for several months and caused him to grow
very lean. As only he himself was afflicted by this illness and none of his
playmates who had eaten of the same sugar-cane it was sure to have a
particular significance.

To ascertain the exact significance of all these symptoms—each of which,
taken by itself, may be due to a variety of causes—the patient’s father or
another near relative consults a diviner.! If he confirms that the patient’s
condition is due to the ‘desire of the latent power of divining to become
active’,? it is decided that he must receive instruction. He cannot, how-
ever, be taught by his own father but only by another relative, e.g. his real
or classificatory mother’s brother (if he happens to be a diviner) or, better
still, by a diviner to whom he is not related at all. It is considered par-
ticularly auspicious if a male candidate is taught by a female diviner and
a female candidate by a male diviner. About two or three months are

' 'This, however, must not be the father or the maternal uncle of the person
concerned, but a stranger.
1 One also says in this case: vufumu vicamuamba, 'the divination has caught him’.
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required to teach a pupil the art of divination. During this time the pupil
goes to his tutor every other day or the latter comes to instruct him in his
father’s hut (as in Nicola’s case, who was taught by an old woman). The
pupil does not have to observe any ceremonial rules, nor is the fact that he
receives such instruction kept sccret, although no one may be present in
the hut while he takes his lesson. Prior to the first lesson the pupil’s father
pays the teacher a living bull and, besides, kills an ox (exafu eye xuxuingisia
vufumu, ‘the ox for letting the divination enter’) as well as a goat which is
either called embust eye naxatama, ‘the goat of the oracles’, or embusi eye
sisia, ‘the goat of the sisia-necklace’, for on this occasion the candidate is
given a necklace made from livombwe leaves, called sisza, which he wears as
a sign of his new status. Furthermore, the pupil’s father celebrates the
occasion by brewing beer and inviting his neighbours for a feast.

After the meal the teacher and his pupil repair to the hut, all the other
persons remaining outside, and after they have barred the door the teacher
dances for a while, rattling the ¢isasi-calabashes, uttering grunting and
hissing sounds, and occasionally beating his pupil on the head. Having in
this way summoned the ancestral spirits, he speaks to them,! ‘Vamagombe
(spirits), where have you gone? I have been calling you for a long time!’
Whereupon the spirits reply in a high-pitched and weak voice, ‘We, the
wamugoya, have come, we had a long way to go, we are coming from
Waxatelesia,” Then again the diviner: ‘Here is your house in which you
may stay.’? The spirits: ‘Well, then, we are satisfied, we are already here.’
Now the teacher hands his pupil the #jisasi-gourds, and he in turn begins
to rattle them and to speak to the spirits: ‘I am glad that you have come to
stay here with me; here you are to let me know the rites (ano muxandakeenge
kimisango) when the people come, so that I may divine for them (literally:
xulagulwa, to be divined for).” And the spirits (i.e. the teacher with a
disguised voice) reply, ‘We, too, are glad to stay with you.’ :

Having thus welcomed the spirits, the teacher reaches for the oracular
implements which up to now have been left lying by the door and hands
them to his pupil, who thereby is immediately relieved of his state of pos-
session from which he has been suffering up to that moment. Before
handing him the paraphernalia the teacher spits some of the beer, which
the pupil’s father has brewed, on the various implements (the size-tray, the
pebbles, the ldengele-board, &c.). In addition to the oracular implements
he also hands him a new endahi-basket to serve as a container for the
implements and the horn of an antelope which must have been killed by
a person unknown both to the teacher and to the pupil. This horn, which

T According to Nicola’s report.

? According to the version of this interview which Mbita gave me, the teacher
addresses Maina in the following words: ‘Maina, if it is you (who has come), may
my pupil (lit., my person) recover (from his obsession); I dedicate this house to you,
so that you may stay here.” This means that this house will from now on be devoted
to the art of divination and thus will be a welcome abode for Maina.
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during the consultation of the oracles must be placed against the centre
post of the hut, in a vertical position and with its pointed end downwards,
is to serve as the temporary abode of the spirits who—as we have seen—are
summoned by the diviner before he begins to engage in his activities. Every
Vugusu diviner has two particular spirits to assist him, a male one called
Siorawule and a female one called Namagoya, which are also referred to as
‘man’ and ‘woman’. Siorawule acts as a2 mediator between the diviner and
the male ancestral spirits, and Namagoya between him and the female spirits.

After the pupil has deposited the horn and the basket with the oracular
implements at the base of the centre post, the teacher opens the door and
the visitors may enter and inspect the candidate. After this first lesson,
which is called xuxuingisia (to let the spirits enter), the teacher instructs
his pupil in the technique of manipulating the various oracles and, in
particular, tells him what different causes he may detect and what counter-
measures he must suggest to his clients in the various situations that may
arise. Furthermore, he instructs him in the art of questioning a client
and finding out if he has already consulted other diviners and what these
have told him. This is to prevent him from giving the same advice, which
has already proved to be ineffective, all over again.

Having thus been instructed by his teacher, the novice in the art of
divination can begin to practise his new profession without any further
initiation.

(2) RITES OF PURIFICATION AND RECONCILIATION

The consultation of the diviner has cleared the way for the taking of
counter-mecasures in the proper sense of the word. As the mystical forces
intervening in the life and well-being of men are of various kinds, so various
means are employed to counteract these forces. In the following chapters
we shall discuss and analyse these counter-measures in detail, observing in
what way they differ from one another, on what occasions each of them 1s
employed, and on what principles their alleged efhcacy rests. We shall see
that, as a rule, each category of active mystical forces is combated or
neutralized by a specific type of counter-measure. But there are other
counter-measures that are employed in a large variety of situations, while
some elements of ritual procedure are of nearly universal significance. In
describing the different counter-measures we shall proceed in the same
order adopted in the first part of this section. We shall accordingly begin
by discussing lustration from the state of ritual impurity as well as the
lifting of curses and the ceremonial reconciliation that terminates an
avoidance or a blood feud. Then we shall proceed to describe the various
means of combating and neutralizing the noxious effects of sorcery and
witcheraft. Finally we shall give an account of the cult of the ancestors and
the Supreme Being as constituting a set of practices which likewise primarily
serve the purpose of counteracting harmful forces of a mystical nature in
the sense of our definition, even though the means employed towards this
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end-—sacrifice and prayer—differ very much from those employed to combat
ritual impurity or harmful magic.

The various states of ritual impurity or contamination (cf. above, p. 106),
the affliction with a curse (cf. above, p. 101), and the state of ritual avoid-
ance resulting from a quarrel or a feud (cf. above, p. 190) are, from the
native point of view, all very closely related to one another. The persons
who have become the victims of one of these conditions have all come
under the influence of a mysterious power which, both for the persons
afflicted and for everyone who comes into contact with them, either entails
immediate dangers or at least hampers them in a particular direction and
curtails the normal functions of their lives. Thus one says, ‘the luswa
(ritual contamination) keeps him in bondage’ or ‘the curse ties him’.
Similarly the state of avoidance that, following a quarrel or a feud, is main-
tained betwcen two individuals or two groups of persons is regarded as a
curtailment of their ritual status and thus of their vitality. In all thesc
situations the primary aim is to restore the disturbed ritual status and thus
once more to become an omwirongo (Lurogoli) or an omuravola (Luvugusu),
i.e. a person with a completely unblemished ritual status. This aim is
attained by ritual observances which, though differing in detail, show the
same basic features.

The time at which such ritual counter-measures must be taken depends
on the particular state which they are to counteract or neutralize. If
somebody has violated a taboo (omugilu) or has ‘fallen into a state of luswa’,
a purification rite is performed as soon as possible after the victim realizes
what has happened to him. In the case of the ritual contamination, on the
other hand, which afflicts a widow, a warrior who for the first time has
killed an enemy, or a circumcision novice, a definite period of time
must elapse before a rite of lustration is performed, as otherwise it would
remain ineffective. If somebody has become the victim of a curse, he usually
resorts to counter-measures only when he begins to suffer from its effects
and after a consultation of a diviner has confirmed his suspicion that the
symptoms from which he is suffering are, indeed, a consequence of the
curse that somebody has levelled against him. A feud or a mutual
avotdance, finally, is ritually ended only when both parties feel the desire
to resume friendly relations with one another.

Lustration from the State of Luswa

If the latent disposition of a person to fall luswa becomes active in one
of the different ways which we have described in the first part of this
section (cf. above, p. 107), the person concerned must immediately undergo
a ritual procedure which aims at banishing or at least suppressing the luswa
and thus averting its evil consequences. If, for instance, a small child
cuts its upper incisors before the lower ones (cf. below, p. 322), an old man
who must be of the child’s clan kills a sheep, and the child’s paternal
grandfather pours some of the sheep’s stomach content into the child’s
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mouth. Thereupon all the people who sleep in the same hut as the child
must eat the sheep on the premises.

A grown-up person afflicted by a state of /uswa is treated in a corre-
sponding manner. Somebody, for instance, may have had the following
experience:

‘In the middle of the night when for some reason or other he stepped out-
side his hut, he saw the ‘““sun’ in the sky as it quickly returned from the west
to the east. Then he knows that he has fallen luswa, and, on the following
morning he must go to his father and tell him, “ Last night I stepped outside
my hut and in the sky I saw a bright thing which dragged many stars and
claystones’ behind it.”” Then his father replies, “We must immediately look

for something with which we can put you right again (okulomba).”’

They must not let a single day go by but must right away procure a fowl,
a goat, or a sheep, to perform with it a rite of lustration. If they choose
a fowl for that purpose, the father must at first ‘flutter’ or sweep his son’s
body with it (okweya nengoko); then he must kill it and tie one wing to his
son’s neck; finally he must spit or blow (ekuvida) the fowl’s stomach con-
tent {ovosé) on his son and his children, After which he roasts the fowl and
all the members of the family who have assembled for the occasion eat it on
the premises, taking care that nothing 1s left over. If this rite of lustration
is performed with a goat or a sheep, the father must kill the animal by
strangling it and then cut a strip off the skin which he ties to his son round
his right wrist. Thereupon he spits some of the animal’s stomach content
on his son’s chest and on those of his grandchildren and hangs its entrails
round the former’s neck. While doing so he says, ‘luno luswa luwela ano’
(now the luswa comes to an end right here). After four days the son may
take off the entrails and the strip of skin as he is now fully immune
against any harmful effects which might result from the luswa.

If an animal has fallen luswa or kiragi (see p. 108, examples 12 to 14), no
purification ceremonies are performed over it, but one either kills it or
tries immediately to sell it to a stranger. If, for instance, one discovers a
hen perched on the roof of one's hut or if one hears a cock crowing in the
evening, onc calls 2 small child to catch the animal and strangle it; then one
cuts off its head and buries it at a lonely spot in the bush. The remainder
of the animal is cooked (it may not be roasted like a sacrificial animal) and
consumed by the inhabitants of the hut, care again being taken that no
meat is left over. The same procedure is taken if one has not personally
observed the abnormal behaviour by which the animal has become luswa,
but has learned about it only indirectly when consulting a diviner about
a case of illness in the family. As soon as the animal has been killed and
eaten it is said that the illness caused by its abnormal condition will
leave the house.

' The clay stones are small balls of clay which are squeezed between the cooking-

stones and the bottom of the cooking-pot to adjust its height above the fire. In
this context the word refers to the tail of a comet.
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An exception to the general rule that animals that have fallen luswa must
be killed exists in the attitude taken towards bees. If a swarm of bees
1s unusually wild, stinging both men and livestock, this is regarded as
a sign that the bees have become fuswa. The father of the owner of the
beehive then takes some of the stomach content of a sheep killed on a
previous occasion’ and scatters it over the hive or the barrel (okunyita
omulinga). 'This rite frees the bees from their luswa and causes them to
cease stinging, so that one can take the honey from the hive.

Lustration from Contamination by Death and Human Blood

In a similar manner as in cases of luswa, a rite of lustration must be
undergone by all persons who have fallen into a state of ritual impurity
from contact with human blood or with death (cf. above, p. 109 5q.). Before
a widow can again freely mingle with other people and remarry, a goat
must be killed for her. Among the Vugusu it is called embusi eye xusinga
ligoxe, the goat of washing off the ashes, i.e. the ashes with which the widow
had smeared her body as a sign of her grief. This ceremony is performed
about one year after the husband’s death. Apart from the usual beer-drink
and the eating of the goat, its main ritual feature is that the widow’s father
smears the goat’s stomach content (zuse) all over her body and then tells
her to step into the wuse that is left over, so as to make sure that the
vuxutjakali will be completely removed. He also cuts a small strip off
the skin of the goat and ties it round her right index-finger. The children
of the dead man and everybody who nursed him shortly before he died are
likewise smeared with the goat’s stomach content, though not as thoroughly
as the widow. A corresponding purification rite is performed with a
widower; but as his contamination is considered to be of a much slighter
nature than that of a widow, he can undergo this rite as early as the
fourth day after his wife’s funeral. He may then resume sexual relations
with his other wives.

Among the Logoli a widow undergoes a lustration rite only a few
months after her husband’s death, the ceremony consisting essentially of
the same features as among the Vugusu (killing a sheep and spitting its
stomach content on her face and body). On this occasion the so-called
amalua gedzinduhu (the beer of the holes) is brewed, after which the widows
need no longer be sexually avoided but may enter into marital relations
with the successors of their deceased husband.

Even a merely temporary contact with a dead person or with his remains
makes it necessary to perform a rite of lustration, though only of a more or
less perfunctory nature. Should somebody happen to come upon a corpse
lying by the roadside, he may not pass by but must pluck a particular kind

T Part of the stomach content of a sheep killed for a sacrifice or a rite of lustration
is always saved up and stored away to be used again on subsequent ritual occasions
of minor importance. The stomach content is wrapped up in a piece of banana-
bark and then tucked away in the roof of the hut.
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of grass (vululu) and throw it on the dead person, protesting at the same
time that he has only met him by chance and is in no way whatever respon-
sible for or connected with his death. Should he fail to do so he would not
have any peace of mind, but the dead person would pursue him wherever
he went. Similarly a hut in which a human being has been killed must be
sprinkled with the stomach content of a sheep before its inhabitants may
enter it again. Should this rite be omitted, the blood of the killed person
would haunt the house (ekisahi kyomuhuzu kinyala kulonda enyumba).

A purification rite must, finally, also be performed over the so-called
guyavi, the man whose business it is to excavate and burn the bones of
a deceased person whose spirit is persistently troubling his living relatives
and refuses to be pacified even by repeated sacrificial offerings; the idea of
burning his bones being to render the spirit of that person innocuous (cf.
below, p. 288). As soon as the guyawvt has finished his unsavoury job
he must bathe in a swift stream and immediately after having returned
home must have the stomach content of a fowl spit on his body. The
sheep which he has been given as a payment for burning the bones he must
kill immediately; he may not even wait until he has reached his homestead
but must kill it on his way. The relatives of the dead person whose bones
the guyav: has burnt must all assemble and every one of them must chew
a handful of eleusine lest they fall ill and be suffocated by the other
ancestral spirits. If there is a small child among them which cannot yet
chew the grains, its mother must do so for it and spit the chewed grains
into its mouth.

Owukali, the particular kind of contamination or ritual impurity which
affects warriors who for the first time have killed an enemy, must likewise
be removed by a special ritual procedure performed at the end of their
ritual seclusion (cf. above, p. 110). In a Logoli text this ceremony is
described as follows:

‘When the warriors (avakali) have for three months lived in (ritual)
seclusion, they know “now the time has come where we may leave the hut of
seclusion”. They light a fire and roast a little bunch of bananas which must
be of the kind called endakiiluliva, for if they cut these bananas they know
that it is their custom to do so. When they leave their hut of seclusion they
must repair to the house of an old man who then may perform the lustration
for his children (i.e. for the warriors). They must all line up and the old man
then begins to stir eleusine flour in water and to spit upon the warriors, one
after the other, this stuff which is called orwanga, and this elder who func-
tions as the omuvidi (the spitter or blower) must be somebody who 1s not
guilty of any offence; he must indeed be an omuhotjva (i.e. a man with an
unblemished character). Furthermore, he must kill a fowl, and when all the
warriors have been blown with the ozwanga they must roast the fowl and eat
it. When all this has been done they are permitted to return home, for when
they were still staving in the hut of the avakgli thev were under a taboo (omu-
gil). Now, after the ovwanga has been spit on them, they may again go to the
girls; now they are no longer under any restriction.’
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Among the Vugusu, warriors who for the first time have killed an
enemy may return home after only five days. To lustrate them the
father of one of the homecoming warriors must kill a goat (the so-called
embusi eye xuxuiosia) which must be without any blemishes. Then the
clan-head (omugasa) must smear all the warriors with the goat’s stomach
content, speaking the following words while doing so: ‘Luno mwavene
vigele viangwa negamaxona gosi kanguwe, musole lilova’, ‘Now you are (again)
on swift fect and all (your) hands are quick, may you save the country,’
The meat of the goat is then roasted and consumed jointly by the young
warriors and the old men as well as the women who are past the age of
child-bearing. The clan-head cuts the skin of the goat into narrow strips
which he ties round the wrists of the warriors’ right hands. After this
ceremony has been performed they may return home, as the contamination
of their bodies caused by the blood of the slain enemy has now been
removed (cf. above, p. 193). The weapons themselves are cleaned by the
warriors immediately after the fight is over by dipping them into a swiftly
flowing stream in such a way that the spears point up-stream.

Initiates must undergo a twofold rite of purification. Before they are
circumcised the candidates must endeavour to acquire an unblemished
ritual status by making confessions, by taking a ritual bath in a stream,
and by shaving their heads (cf. below, p. 343). Upon leaving the hut of
seclusion the novices must submit to the second rite of purification. All
objects used by them during their sojourn in the hut of seclusion are
ritually destroyed, the novices take a bath, shave their hair, and put on
new clothes. Then they are ceremonially given commandments by
their fathers, who on this occasion spit beer on them (cf. below, p. 363).

Lustration after the Violation of Taboos (emigilu)

When rules of avoidance or ritual prohibitions (emigilu) have been
violated, a rite of lustration must be performed to avert the harmful con-
sequences which would otherwise result from such a violation, In the case
of a slight infringement an atonement can be effected by offering a present
or making a payment to the persons involved. If, for instance, somebody
unwittingly intrudes while people are thrashing grain or while they are
firing pots and if he fails to stop at the proper distance, he must volunteer
to pay them a fowl or a basketful of grain. It would be regarded as an
offence of a similar nature if a wife should allow her husband to see her
without her loin-cloth while taking a bath, or if a man should let his mother-
in-law see him in the nude. In the first case, the wife must pay her husband
a fowl (which she gets from her father), and in the second case the man
must make his mother-in-law a present of tobacco and grain. If the guilty
party neglects to atone for his offence by such a present, evil consequences
(of a similar kind to those entailed by a curse) will ensue for both parties
concerned. The guilty party is therefore merely serving his own interests if
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he willingly renders the payment which custom demands; if, however, he
refuses to do so, the other person involved may bring the matter before the
clan-elders (kuvulavu—before the public place). The fact, however, that
the present or the payment is to avert consequences of a mystical order
clearly shows that it is not in the nature of an ordinary compensation but
constitutes the most simple form of lustration.

In most cases where a ritual prohibition (a taboo) has been infringed, the
atonement consists of the same ritual observances, viz. spitting the stomach
content of a sheep upon the offender’s body, putting a strip of skin round
the wrist of his right hand, and ceremonially consuming the sacrificial
sheep. If not only a person but also a material object has been contaminated
or otherwise affected by the violation of a taboo, this object must likewise
be smeared or sprinkled with the ovesé, If, for instance, a father has slept
or sat down on his son’s bedding and if, as a consequence of this infringe-
ment of an important ritual prohibition, his son henceforth proves himself
unable to beget healthy children (cf. above, p. 198), both his son and the
bedding must be purified with ovesé.

If somebody haskilled an animal in violation of a taboo, the rite of lustra-
tion must be performed at the very spot where the animal has died. Among
the Logoli, for instance, it is taboo to kill the evaga snake (python), and it
is believed that any violation of this ritual prohibition will cause the
offender to become impotent. If a man suffers from this complaint and if
the diviner has detected the killing of a python as the cause of his impotence
—it would make no difference how many years had passed in the mean-
time——three old men together with the man who has killed the snake must
go to the place where the act has been committed. There they must kill
a white cock, and while spitting the cock’s stomach content first on the
impotent man and then on the ground they must say, ‘mwana wetu agase
ombiri’, ‘may our child recover in (its) body’! 'T'hereupon they roast and
eat the cock and drink the beer which they have specially brewed for that
occasion and brought with them.

A special rite of lustration is performed over a man and a woman who,
after their marriage, discover that a remote relationship exists between
them —for instance, that their mothers belong to different sub-groups of the
same clan. By such an infringement of the exogamous rules of marriage
(cf. below, p. 383) they have both become luswa, a condition which in this
particular case would entail harmful consequences for their children if no
counter-measures were taken. To remove or neutralize the power of the
luswa an old man must kill a sheep or a goat in the usual manner and then
smear the couple with the animal’s stomach content while speaking the
following words: ‘Now your two clans are separated. The sheep (or goat
respectively) has been killed so that your children may live.” Then the
woman must procure an old pot of the kind called ensngilo, such as is used
for cooking vegetables. It must be a pot which from frequent use has got
cracks and holes, and under no circumstances a new pot. At might, soon
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after darkness has set in, the wife’s brother must climb the roof of the hut
m which the couple live and place the pot over the sisuli-staff which, as a
symbol of the male owner of the homestead, protrudes vertically from the
apex of the roof. By the performance of this rite the power of the luswa
is broken and the blood-relationship existing between the husband
and his wife annulled. The danger that their offspring might be weak or
abnormal is removed, and friends and relatives can visit the couple at their
homestead without any longer having to fear any harmful effects from
the luswa,

If a girl has become pregnant after incestuous sexual intercourse (e.g.
with a man of her own or of her mother's clan), the child is killed immedi-
ately after it is born, while the child’s mother is [ustrated not only by having
ovosé spit on her but also by being sprinkled with the blood of a sheep
specially killed for that occasion. Moreover, the girl’s father must procure
honey from wild ground-bees (dzingote) of which the girl herself and all the
inhabitants of the hut in which she lives must eat. Then she can again
freely mingle with other people who up to now have strictly avoided her.

Lustration after having commitied a Crime

Although, as a rule, purification rites are performed only when taboos
(emigilu) and not when prohibitions of a profane nature! (amalago) have
been infringed, there are a few exceptions to this general rule. If, for
instance, somebody has set fire to another person’s hut and if he has failed
to confess his misdeed and to pay compensation to the owner of the hut,
it is said that his offence will constantly haunt (okwlonda, follow) him and
put him into a frame of mind which resembles that of ritual contamination.
In a Logoli text this state of mind and the rite performed to remove its
effects are described in the following words:

‘Day by day the house pursues the criminal. Wherever he goes and
wherever he stays, even in his sleep, he must see the house in his head. Now
when he sees it like that, he must look for a sheep and take it to the remains
of that house. There he must kill the sheep and smear the place (i.e. the
charred poles and rafters) with its stomach content. Then he can live in
peace again without becoming a madman.’

Similarly a woman who has killed her husband out of jealousy or spite
must submit to a purification rite to recover her normal ritual status. To
quote from another Logoli text:

‘If a girl has been married to a man against her will and if she has then
killed him by poison (embodoka) without having reconciled herself with him
before his death (thereby neutralizing the effect of the poison, cf. below,
p. 256), she must be killed without pardon. But if she flees at night and
returns to her parents without telling anybody (of her crime) she cannot bear

! Profane prohibitions are distinguished from ritual cnes in that they are sanc-
tioned by law. Infringements of amalogo comprise theft, physical assault, adultery,
inflicting of material damage, &c.
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a child until a “sacrifice” has been performed for her (kusalisa). Then she
may bear a child.’

In both cases the offender’s bad conscience puts him into a state of mind
which impairs his ritual status in the same way as the other states of ritual
contamination which we have discussed, and it therefore calls for a corre-
sponding rite of lustration. In the second case, the woman would also have
to fear the revenge of her husband’s spirit, and it may be that the sacrifice
referred to in the text is, at the same time, intended to pacify his spirit.

Lustration after having come into Contact with Harmful Magic

Contact with lethal magical substances (amalogo, ovovila, gimisala, &c.)
likewise necessitates ritual purification. While ordinary persons must
undergo such a rite whenever they have come into contact with such sub-
stances, taking care, at the same time, to purify the spot where they have
found them, professional sorcerers and witches need to do so only if they
have handled particularly dangerous magic; an omulosi, for instance, when
he has just bought gimisala (cf. above, p. 116), and an ombila when he has
removed the wila-plants, sown by another ombila, from his client’s gar-
den, particularly if he has done so while they were in blossom and thus
in their most dangerous condition. It appears, therefore, that the profes-
sional sorcerers must purify themselves particularly when they have come
into contact with harmful magic issuing from other sorcerers, whereas they
are to a large extent immune against the magical substances which have
been collected and prepared by themselves.

The rite of lustration employed in all these cases consists in spitting or
smearing the contaminated persons and objects with ovosé, and in the sub-
sequent consumption of the raw or cooked meat of the slaughtered sheep.
After the destruction of the particularly dangerous gimisala (cf. above,
p. 116) the spot where they have been found is, in addition, sprinkled with
the blood of the sheep. Professional sorcerers can administer the rite of
lustration to themselves (kwégongoya or kwésalisa). Ordinary persons must
be lustrated (okunyita, kugongoya) either by the ombila whose services they
have enlisted for the removal and destruction of the zi/a-plants growing in
their garden or, if they have come into contact with amalogo, by any old
man of unimpaired ritual status, as in the case of all other rites of lustration.

Lifting of Curses

The lifting or neutralizing of curses is based on very much the same ideas
as the lustration from a state of ritual contamination. Like a person who
has fallen luswa, the victim of a curse suffers from a strong impairment of
his ritual status, and, like the rite of lustration, the ceremonial lifuing of the
curse aims at restoring this status to normal. As in the case of a person
who has fallen fiuszea, the misfortune that overcomes the victim of a curse
1s always of a specific nature, depending upon the particular things which
the originator of the curse has mentioned in his spell. We have seen that
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illness, poverty, impotence, barrenness, insanity as well as weak or
abnormal offspring are the most usual misfortunes which the author of a
curse may bring down upon his victim (cf. above, p. 104 sq.). If a person
afflicted with one of these various kinds of misfortune has found out by
consulting a diviner that his trouble is due to a curse levelled against him,
ke does not need to submit to his fate, but he can make an attempt to get
the curse lifted. As a rule the victim of the curse will know who has cursed
him and why he has done so, because—as we have seen-—curses directed
against definite persons are usually uttered in their presence. But even if
he has become the victim of a curse uttered in his absence against an
unknown offender (cf. above, p. 102), the consciousness of his guilt will tell
him so. However, should he harbour any doubts as to the author of the
curse, he can find out by consulting a diviner. The next step which must
be taken is to induce the person who has uttered the curse to come and
take part in the rite by which the curse will be lifted. The cursed person
does not go himself to the curser (omulami), but he sends a mediator with
a present (usually a fowl or a basketful of grain) who asks the omulam:
to come to the victim’s homestead and there ‘give back his mouth’ (kwilanyia
omunwa gwigwe), 1.e. lift his curse. If the omulami has uttered the curse to
punish an unknown thief (see above, p. 104) he will, as a rule, be willing to
comply with this request, provided that the thief offers to make amends
for his offence either by returning the stolen property or by paying an
adequate compensation. If, on the other hand, the omulami has uttered the
curse against a definite person towards whom he harbours a serious grudge
or a strong resentment, it will often require a good deal of persuasion and
repeated offers of gifts before he finally agrees to come and lift the curse.
This latter attitude is aptly expressed in a text on removing a curse of
barrenness pronounced by a woman over her brother’s daughter, because
she had felt offended at not having received an adequate share of the meat
distributed on the occasion of her niece’s wedding:

“They ask her to come and they take to her millet, porridge, and fish, so
that she might lift the curse (okuhéliza). But she does not come with a
willing heart; they keep on urging her until finally she agrees to come, But
(even) after she has come she does not want to perform the ceremony. So
they cook food for her, and when she has eaten she is glad in her heart and no
longer feels any resentment,’

As my various informants assured me, it never happens that an omulami
who is implored to lift his curse persistently refuses to comply with this
request. Were he to do so, he himself would at last be suspected of being
an omulogi. Besides, it is said that if somebody died without having lifted
a curse he has uttered, he would stay in his grave without finding any rest
and the other spirits would avoid his company and despise him.

The ceremonial procedure by which a curse is removed differs according
to the nature and the seriousness of the curse. In every case, however, the
essential feature of the rite is that the omulami reconciles himself with the
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victim of his cursc and that he performs an act by which the original act
that caused the cursce to become cffective is undone or reversed. In the
case of the woman, for instance, who had afflicted her niece with barrenness,
the efficacy of the curse was due to the fact that she did not eat the meat
which she was sent on the day of her niece’s wedding but—after having
uttered a spell over it—concealed it in the roof of her hut.! The meat
thereby acquired the potency of harmful magic, giving out, so to speak,
the power of the curse and thus preventing her niece from conceiving. To
lift the curse she has to remove the dried-up meat from its hiding-place,
soak 1t in water before her niece’s eyes and then consume it together
with the millet-porridge which they have cooked for her. While eating she
must address her niece in something like the following words: ‘My anger has
ended, if it was my curse which has “tied you”, may you now bear a child.’

In a corresponding manner a curse is lifted whicha man hadimposed upon
a herd-boy, because while herding he had killed one of his cows without sub-
sequently confessing his misdeed (cf. above, p. 104 5q.). If now the herd-boy
falls ill and the emulamsi is called to come and lift the curse, he must fetch
the skull of the dead cow from the secret place where he has hidden it, as
the curse derives its potency from the mystical power emanating from the
skull. The curser (emulami) must burn the skull in the herd-boy’s hut and
then pour the stomach content of a sheep, specially killed for the occasion,
first on the herd-boy’s head and then on the charred skull. While doing so
he must speak the following words: ‘ Ugase ukomele niguva niguveye omunwa
gwange gukungahizanga madiku gosi lelo ukomele’, meaning : ‘May you re-
cover, may you get strong again; if it is my curse (lit. mouth) which has
caused you all that time to be sickly, may you now recover your strength.’

If somebody has cursed a thief wishing him to die, he must come to the
sick-bed of the cursed person to lift the curse he has uttered. The patient’s
father in that case concocts a medicine from the stomach content of a sheep,
the leaves of the elincke-plant, and the honey of wild ground-bees (edzingote).
The liquid he first hands to the omulam: to drink of and then pours some
of it into his son’s mouth. While the omulami partakes of this medicine
he says: ‘Yive ove mulamu kandi okumere kuli avand’, ‘May you get
healthy and strong again like the others.’

As a final example we may give an account of the lifting of a curse which
somebody has imposed on a cow which he had to part with against his will.
If the cow then fails to calve and a diviner has attributed this fact to a curse
having been levelled against the cow by its former owner, the latter must
be asked to come and beat on the cow’s back. While doing so he must say:
‘Ah, ah, I am speaking with my mouth, the cow may recover, may you now
get milk from it! If its back was hard,” may it now soften, may the cow

! Whoever accepts and consumes the share offered to him when meat or other
foad is distributed can no longer harbour any ill will against the donor without
thereby coming himself to grief.

2 Sterile cows are said to have a "hard back’ (omugongo mudinyu).



256 THE MAGICO-RELIGIOUS

calve and when I come here again, may I then find it in good condition.’
The former owner of the cow is then offered some beer which must be
specially brewed for the occasion, and he is also given a present to take
home with him,

Now it may happen that the curser is already dead when the curse
begins to take effect or that somebody utters a so-called dying curse, so
that it is not posstble for the omulami himself to lift the curse. In such a
case, too, there exists a remedy. A dying curse can be rendered ineffective
by killing a sheep before burying the curser and placing in his hands a
tray which contains some of the sheep’s meat and blood. Then the
cursed person must step up to the corpse and eat of that meat and blood,
while at the same time a few bits or drops of it are put into the dead man’s
mouth. If, on the other hand, a diviner attributes a certain illness or mis-
fortune to a curse uttered by a person who has died some time ago, the
curse can be neutralized either by burning the bones of the dead man
(as among the Logoli, cf. below, p. 288) or by catching and trapping his
spirit (as among the Vugusu, cf. below, p. 28g).

Reconciliation to terminate a State of Mutual Avoidance

If two persons or two social groups (e.g. clans) live in a state of mutual
avoidance because they have had a quarrel, and they both feel a desire
to terminate their avoidance, they can do so only by performing a special
rite. As a consequence of their quarrel their mutual relations have, so to
speak, become ritually contaminated, and if they were to resume their
former relations unceremonially, i.e. without previously restoring their
normal ritual status, evil consequences would ensue for both parties con-
cerned. The rite of reconciliation (Lurogoli: okuhdlizana; Luvugusu:
xziosia) thus closely corresponds to the lifting of a curse, the only difference
being that in the former case the whole procedure is mutual. The
simplest and most frequent form of such 2 rite of reconciliation is that
which is performed between a husband and a wife who have showered
abuse upon one another (cf. above, p. 1go). If they wish to resume their
former relations the husband must kill a goat and, in his wife’s presence,
must sprinkle its stomach content all over their hut. Thereupon they must
jointly eat of the goat and send the remainder of the meat to their parents
as well as to their neighbours. Now the wife may cook again for her hus-
band and they may both resume their marital relations. While staying
among the Vugusu I witnessed the case of a man who had sued his
father-in-law to pay him such a goat of reconciliation (embusi eye xilosia).
As he stated before the tribal court, his wife’s bad temper had provoked
serious quarrels between them already on three occasions since they had
been married, so that every time he had been compelled to kill a goat to
restore their matrimonial peace. He therefore thoughtit reasonable enough
that this time the goat should be furnished by his wife’s father.

Two clans which have maintained a state of ritual avoidance, or even
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have carried on a blood feud with onc another, terminate that state in a
similar manner. To quote from a Logoli text:

‘When they see that four people have died (as a consequence of their
mutual feud or of a reciprocal curse) they say to one another: ““It is good that
we look for a sheep and perform a rite of reconcilement (elihidlizana).”” When
they have procured a sheep, they reach a mutual agreement and say, “You
may all come, so that we may terminate our avoidance, for our people have
been dying indeed.” Then they must all come to the father of the man who
had quarrelled with that other person. When they have all assembled the
father must kill the sheep by strangling it with an ekitkunyi-rope. Then they
take the stomach content and mix it with the leaves of the elineke-plant and
the honey of the ngote-bees and scatter this stuff all over the yard of the
father’s homestead.® When they have done so, they may all disperse and go -
home again without avoiding one another any longer. They are now glad
and in good spirits. From now on when they meet on the road they salute one

33

another with “milembe, milembe® .

(3) COMBATING AND NEUTRALIZING HARMFUL MAGIC

If as a result of having consulted a diviner one has learned that the illness
or whatever other misfortune a person is suffering from is due to an act of
witchcraft or sorcery practised by an omulogi or an ombila, one can choose
between a number of possible counter-measures. Altogether five different
kinds of such counter-measures may be distinguished:

1. One can try to locate the harmful substance (amalogo or ovovila)
which sends forth the destructive power and then render it innocuous
by destroying it.

2. By performing a certain rite one can reverse the direction in which
the magical power will strike, so that it will harm its originator instead of
the intended victim.

3. One can employ counter-magic (in the narrow sense of the word) by
actively combating or neutralizing the potency of the magic directed against
one without getting hold of the magical substance itself,

4. One can try to induce the perpetrator of the harmful magic (if an
ombila) to undo or take back his magic by performing a rite to that effect.

5. One can try to punish or even to destroy the author of the harmful
magic (a) by compelling the suspected person (or persons) to submit to an
ordcal, (4) by lynching him if one catches him in the act of performing
seriously incriminating magic, or (¢) by accusing him before the clan-
elders or, nowadays, the tribal court.

Which one of these different courses of procedure will be employed in
a given case depends partly on the circumstances in which the act of
harmful magic has been committed, and partly on the advice given by the
diviner who, as we have seen, does not merely detect the cause of the

! According to another version the two parties drink jointly from a tray con-
taining a concoction prepared from the leaves of the elineke-plant.

S
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trouble but also consults the oracles as to the most appropriate counter-
measures that should be taken. Of the five different methods of combating
evil magic three are directed against the magical substance and only two
against the human agent (the witch or the sorcerer) who is wielding these
substances. We have seen that any suspicion of sorcery or witchcraft
raised against a definite person, or even merely hinted at, would meet with
an emphatic and indignant denial on the part of the suspected person and
merely serve to increase his evil intentions towards his victim. Most people,
therefore, would avoid having any direct dealings with the suspected witch
or sorcerer, let alone levelling an outright accusation against him, but would
prefer measures directed exclusively against the magical substance. On
the other hand, any measure directed against the perpetrator of the harm-
ful magic himself are bound to have a more lasting effect, because they go
—so0 to speak—right to the root of the trouble and, if they actually lead to
the extermination of the witch or sorcerer, will put a final stop to his evil
practices. Accordingly the diviner will advise those of his clients who do not
fear an open conflict with the suspected sorcerer or witch to request him
to submit to an ordeal which, if he is guilty, will destroy him. His other
clients he will advise to refrain from challenging the suspected perpetrator
himself and to combat instead the magical substance in one way or another.
Of the various methods employed, that of detecting and destroying the
evil magic takes the first place. A reversal of its effect will be possible only
if the affliction with the evil substance is discovered at an early stage (cf.
below, p. 266). Counter-magic (in the narrow sense of the word), finally,
is only seldom resorted to and appears to be limited essentially to such
cases in which there exists no clear notion as to the perpetrator of the
magic {cf, below, p. 268).

In the following sections we shall describe these different methods of
combating harmful magic.

(a) Detection and Destruction of Harmful Magic

The method employed in detecting and destroying hidden magic depends
on the kind of the substance which the diviner has declared to be respon-
sible for the misfortune by which one has been overcome.

OQkuliula

In a case of evil magic wielded by an omulogi (omukingi or omuror:
respectively, cf. above, pp. 114 and 125) one summons an expert, the
so-called omuliuli, to detect and remove the magical substance as ordinary
people would not succeed in doing so. Frequently the omulfuli works in
collaboration with the diviner who instructs him as to the different places
where he should look for the magical substance and what objects he is to
produce as a result of his search, Accordingly the diviner refers his client
to a definite omulinli. Outwardly the omuliuli, however, acts independently
and not as an apprentice or helpmate of the diviner.
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If one wishes to engage the services of an omulfuli, one first pays a pre-
liminary visit to his homestead, to present him with a fowl or a basketful of
grain and to inform him about the particular matter on which one has come
to see him. Just as when consulting a diviner, one calls on the omulinli
always early in the morning, so as to make sure of meeting him at home;
but there is no need to observe any particular rules or omens. After the
omuliult has histened to the client’s story, he sends him home and announces
his visit for the following (but never for the same) day. He usually comes
in the company of two or three neighbours who will protect him should
anyone start to quarrel with him while he embarks upon his task of
removing the evil magic, and who later on help him to drive home the
goats or whatever objects he receives as a payment for his services. The
search for the hidden magical substances takes place either at or near the
client’s homestead, in the bush, near a stream, or else in the house of
the alleged omulogi. As we have stated in the first part of this section (cf.
above, p. 111 sq.), the omulogi can hide the substance at any of these places,
and it can send out its poison both from near by and from a distance. At
which one of the different localities, considered as potential hiding-places
of the magical substance, the omuliuli begins his search likewise depends
upon the information dispensed by the diviner. If this has been kept in
vague terms, he first searches the house and the yard of his client, then
the surrounding bush, and finally the homestead of the suspected omulogi.
In the latter case he must proceed with great circumspection and, if pos-
sible, wait for an opportunity to slip unnoticed into the omulogi’s hut. For
the latter would, of course, not willingly submit to having his hut searched.
With the help of his neighbours and clansmen, he would give the omuliuli
a good beating and then drive him away. Formerly, serious clashes are
said to have frequently arisen on such occasions between the omuliuli and
the alleged omulogi if the omuliuli was taken unawares in the execution
of his job. Nowadays the mlango-headmen, in accordance with the regula-
tions laid down in the so-called ‘Anti-Witcheraft Ordinance’, would take
police measures against these house-searching practices of the avalfuli, so
that this side of their activities has been practically stopped and they are
content to search for the evil substances in the bush or at their chent’s
homestead,

Before the omuliuli begins to search for the hidden objects he takes off
his clothes, as these would impede him in his freedom of moving about,
for it is deemed necessary for the success of his endeavours that he runs
about in wild ecstasy, penetrates into the most remote corners of the hut,
climbs the loft as well as the roof of the hut, and even crawls into the narrow
grain-bins. Moreover, by conducting his search completely in the nude
he convinces his client and the other onlookers that he has not brought the
objects which he finally produces with him but has actually founid them on
the premises. Before embarking upon the actual search (okunlinla) he dances
for some time in the yard, holding in his right hand a spear and in his left
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hand a club (made from wood or from the horn of a rhinoceros) as well as
a certain medicince at which he smells every now and again and which, as
he claims, shows him the direction in which he has to look for the evil
substance. He performs wild antics, running excitedly and with abrupt
movements to and fro in the yard, trembling all over his body. As soon as
the medicine has ‘pointed out to him’ the place where his search might be
successful, he thrusts his spear into the ground, into the roof of the hut,
into the wall, or wherever else it may be and repeatedly pounds the spot
with his club. Then he digs up or scratches that spot with the spear-point
or stirs up the grass of the roof until he has found the gamalogo or the
ovukingt concealed there. Usually he searches at several different places
and then throws the objects, which are only 2 few inches in size, upon a
heap in the centre of the yard where the onlookers behold them with
exclamations of wonder and surprise, calling out words like ‘e, e, ayivi viosi
evindu via vakolelana hano,’ ‘oh, oh, all these things which they have hidden
here to commit sorcery with!” The places particularly scrutinized by the
omuliuli are the gate (ekilivwa) in the enclosure of the homestead, the posts
on either side of the entrance to the hut, the hearthstones, the bedspread,
and the apex of the roof where the sisuli-staff (cf. above, p. 252) protrudes
from it. Sometimes the omuliuli throws whole chunks of earth or a whole
bundle of grass from the roof on to the yard, asking the onlookers to
examine them for any magical substances that they might find in them.
If the omuliuli discovers the gamalogo (or ovukingi) in a pot with grain or
other stores, he has the right to take the pot home with him and to keep it,
as its owner would not dare to touch its contents for fear of being con-
taminated by the substances contained in it. My informants said that the
valiuli in this way often appropriated the best things which they could find
at their client’s homestead, e.g. his stores of ghee, sesame seed, tobacco,
honey, &c. Sometimes the valiuli also insist on searching one of the
members of the client’s family to produce the evil substance from his hatr,
his clothes, &c. The person concerned has then no other choice but to
submit to the wishes of the omul{uli and let himself be searched from head
to foot, as his refusal would be tantamount to admitting his guilt. Espe-
cially women are occasionally suspected of keeping the gamaloge with
which they intend to kill their husband concealed under their clothes.

When the omuliuli has extracted the evil substances from their hiding-
place and thrown them all on a heap his duty is done and, after having
received his payment, he can go home. The destruction of the substances
is left to the client himself who takes them to the nearest stream where he
burns them and then casts the ashes into the water to be carried away by it.
He must take care that the smoke rising from the burning substances 1s
not blown towards the hut where the patient lies, as to inhale it would
aggravate his condition. Other persons against whom the evil magic was
not directed do not need to fear either the gamalogo or the ovukingi them-
selves, or the smoke rising from them,
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As a payment the omuliuli, in addition to the present which the client
takes to him when he goes to summon him, receives among the Logoli
another fowl, while among the Vugusu he is given a number of fowls, a
picce of iron, several goats or even a young bull-calf, the value of the
present depending upon the gravity of the case. The much higher pay
which the omuliuli gets among the Vugusu indicates that the latter attach
a greater importance to his services than the former. This tallies with
the fact that the Vugusu know only ozulosi and not ovuwila and that,
accordingly, combating ovulosi among them occupies the same place as
combating ovuwvila among the Logoli (cf. below, p. 264). After a patient’s
recovery no further payment is rendered to the omulizli. If, however, the
paticnt dies despite the alleged removal and destruction of the gamalogo,
the presents given to the omuliuli, or part of them, are demanded back from
him.

The confidence placed in the omuliuli and his activities 1s—as in the case
of the diviners—not equally great among the various natives. Alrcady the
fact that he is closely watched while performing his task indicates that one
thinks him capable of trying to deceive his client. Some of my informants
too (c.g. Nandoli and Wefwafwa) expressed certain doubts as to the honesty
of the whole procedure, pointing out that the valfuli never responded to
their client’s summons until on the following day, so that they might
use the night to hide the gamalogo at the various places whence they
would subsequently extract them. Visudje, a former omulinli among the
Vugusu who had been converted to the Christian faith, confirmed these
suspicions, adding on his own account that he had often kept the gamalogo
concealed between his fingers or toes. When I visited him at his own home-
stead he staged for me a demonstration of the activities of an omuliuli and
on that occasion performed this sleight of hand so skilfully that despite
careful observation the illusion was created that he actually produced the
objects from the places where he pretended to have found them. As he
further remarked, the valiuli laugh about the credulity of their clients when
they sit among themselves. Nevertheless, he assured me that the majority
of the patients actually recovered after the alleged removal of the gamalogo,
a fact which he attributed to the assistance and blessing granted to the
valinli by their ancestral spirits.

The office of the omulinli is hereditary like that of the diviner, being
handed on cither from father to son or from a maternal uncle to his nephew.
Women cannot become wvaliuli. Among the Vugusu there is a whole clan
which bears the name valiuli, and it is said that all valiidi of the tribe either
belong to this clan or are ‘nephews’ (avifwa) of it. If a boy, who by virtue
of his descent, posscsses the required qualifications feels the desire to
become an omulinli, he behaves like a person possessed by a spirit: he
trembles all over his body, dances about wildly, ejaculates all sorts of
strange sounds, refuses his normal food and instead insists on being given
the most unusual things to eat. When he has displayed these unmistakable
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symptoms for about a week his father or his maternal uncle respectively
decide to instruct him in the art of ovalfuli. The tuition, which must be
given in the seclusion of the teacher’s hut, lasts for several weeks. When
the novice has acquired the necessary knowledge and skill, his teacher
hands him a club and a special pot in which to keep the medicine which,
as we have mentioned, shows or inspires him in which direction to search
for the evil substances. Before being used by the novice these objects must
be blessed by the ancestral spirits. For that purpose they are placed for
four days against the centre post of the father’s or the maternal uncle’s
hut, To mark the end of the candidate’s apprenticeship his father Kills
a goat which he consumes jointly with his son. If the instruction was given
by the candidate’s maternal uncle, he sends him one-half of the animal.

If (among the Logoli) the diviner has attributed the illness of a small
child to the evil magic cmployed by a female omulogi (omulasi wevikoko),
he usually advises his client to have the cvil substance (evikoko, cf. above,
p. 126) removed from the omulogi’s hut. In this case, however, no profes-
sional omuliuli is summoned, but the child’s mother goes herself to the hut
of the female omulogi and tries to remove (okuliula) the evikoko from there,
as is described in the following text:

‘... When the diviner has finished divining, he says to the father of
the child: “Who has bewitched (literally, taken) your child, is a female
person; she has concealed the child underneath the hearthstones of her hut”
(cf. above, p. 128). In this way the mother of the sick child gets to know it is
the wife of so-and-so who is killing her child. She leaves her hut and goes
there (1.e. to the hut of the female omulogi) to do as the diviner has said. She
must (however) wait until that omulogi leaves her hut to dig in her garden or
to go somewhere else. For, if she is at home she cannot go there to remove
(kuliula) the evil substances, for she is afraid to enter the hut, T'he owner of
the hut could beat her and say: “Why are you coming here to remove evikoko?
I am not an omulogi!” (So, when nobody is at home) she enters the hut and
when she has stepped inside she looks in all directions. Thereupon she
quickly goes into the cooking-partition where the hearthstones are, for the
diviner has said: “Go there and tie the evil substances (evikoko) together with
the medicine of the ekitdtula-tree.” Her husband has prepared this medi-
cine for her and given it to her, and so she now goes with it to remove the
evikoko., When she has arrived with those medicines at the hearthstones,
she thrusts her bill-hook into the ground and dabs the medicine from the
ekitdtula-tree on the floor where she has dug it up with her bill-hook. She
takes nothing away from there but merely bedaubs the spot with her medi-
cine, which is also called “the medicine for tying knots”! (evisala vioku-
kundikila) or *the medicine for smelling out’” (Lfunya). When she has finished
doing so? she quickly leaves the hut and hurries back home with the “knots”.

! The medicine consists of flexible branches or sprigs into which knots have been
tied. The idea is that by sweeping the spot concerned with these sprigs the woman
will tie the evil substances concealed there into the knots.

2 According to another version she also takes some of the soot from the roof of
the hut.
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Having returned home she performs a rite of lustration with herself (kwégo-
ngoya) and then waits until the evening. Then an old man comes and places
(a pot) of water beside the centre post of the hut. And that woman hands
him the knots (vitkiindikili), and he pounds them together with the evil
substances {evindu viokultula, the things that have been removed), which are
tied up in the knots, Then he carries them (i.e. the powder) down into a
valley and throws them into the water {(of a stream). When he has done so he

goes home again.

‘Now the mother (literally, the owner) of the child waits to see how the
child gets on. And she sees that the child laughs again like the other children.
Then she is full of joy and speaks: ‘“Oh, oh, indeed, that woman had be-
witched (taken) my child.” Then they all rejoice. From now on they closely
watch the omulogi wevikoko without, however, accusing her on the public
place (i.e. before the clan elders), for they say: *“If we accuse her she may
perhaps kill the child later on; we therefore cannot say anything.” ’

Removing vilasila or evikoko by Means of the Cupping-horn

If a child or an adult person suffers from a violent stomach-ache and
the diviner attributes the cause of the complaint to the presence of vilasila-
or evikoko-particles in the patient’s body (cf. above, p. 127), an alternative
method consists in removing these particles from the patient’s body. For
this purpose one calls a woman (omulimiki) who is an expert in the use of
the cupping-horn (ekilumiku). As long as the patient suffers but moderate
pain she tries (among the Logoli) to combat the effect of the evikoko-
particles by a vigorous massage of the stomach, applying a certain ointment
preparcd from ghee (amaguta) and tobacco, or from the pounded leaves of
a bitter-tasting herb called ekdlahaliza. If this treatment does not alleviate
the pain, the woman returns on the following day and now resorts to the
cupping-horn. She begins by tapping the aching parts of the body with
her fingers, calling out repeatedly: ‘Oh, oh, she is an evil woman, she
has cast evikoko into you, oh, oh, &c.’ Then she takes a small knife
(olugembe), makes two or three incisions (of o-5 or 1 inch in length} into the
abdomen and sucks the blood from the wounds. As a cupping instru-
ment she uses the tip of the horn of a cow which must have been
killed in sacrifice. The woman places the lower end of the horn on the
wound and then sucks the blood through a small hole near the tip of the
cupping-horn. Over the hole she places the paper-like web of a certain
kind of spider (Logoli: enyumba yvoluvuvi; Vugusu: luvuvi) to avoid getting
any blood inte her mouth. The idea is to suck the vilasila or evikoko
respectively from the patient’s stomach and thus to restore him to health.
If the patient suffers also from a violent headache, the omulimiki makes
several incisions at both temples and also sucks blood from them. In
a Logoli text the healing effect of cupping is described in the following
words:

“They suck the blood and then they say: “Now the illness is over.” And,
in fact, you feel all right again. Before the omultinmiki made the incisions in
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your belly you were suffering from violent pain; now you find rest again,
you can eat food which previously you have refused. ... You cannot be iil
for many days, for it was the illness which comes from the evtkoko.’

Among the Vugusu the omulimiki collects the blood into a leaf and then
hides it at a secluded spot out in the bush, so that nobody can use it for
any harmful purpose. Among the Logoli the blood is collected in a small
potsherd and is first shown to the parents and relatives of the patient.
They look at it startled and full of dismay, especially if they see that it
contains tiny hairs which they interpret as ewikoko. Then the potsherd
with the blood is kept in the loft of the hut. Should the patient later suffer
from another attack of the ‘illness of evikoko’, the blood is administered to
him as a medicine.

The removal of the wilasila or the evikoko by means of massage and cup-
ping is always performed by women, usually by the patient’s mother or
wife. As it does not require any secret knowledge or particular dexterity,
there are many women who know how to administer this treatment and
it is therefore not customary to render them any special payment for their
service,

If the illness of a small child is diagnosed by the diviner as having been
caused by a female omulogi and the child’s mother suspects a definite
omuxupi owe vilasila or omulasi wevikoko, it will frequently happen, so my
informants claimed, that she gives vent to her rage and indignation by
going to her house and trying to beat her up, by setting fire to her hut,
or by otherwise inflicting damage on her. It appears, therefore, that the
revenge of the omulasi wevikoko is not feared like that of other avalogi. On
the other hand, I obtained a text on the subject which states that the
enraged mother would ask to be accompanied if possible by the wives of
an influential elder, an efigutu, and that they would first challenge the
omulasi wevikoko, ‘for if the child’s mother were to go by herself, the
omulasi wevikoko would intensify her magic and cause the other children
of the woman to fall ill as well’.

Burning of vifundilila-particles

The vifuindilila-particles which an emufiindilili has caused to enter his
victim’s body (cf. above, p. 117) do not have to be removed by any par-
ticular measures, as the patient will vomit them up on his own account.
To render them ineffective a kinsman of the patient carries them into the
bush and burns them, whereupon the patient will soon recover.

Destruction of ovovila

If the diviner has attributed a person’s illness to the poisonous emanation
of vila-plants growing in the vicinity of the patient’s hut and planted there
by an ombila who wishes him evil, the plants must be pulled out and de-
stroyed, so that the patient may recover from his illness. The relatives of
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the patient, however, cannot do so themselves, but must enlist the
services of another ombila. They must do so because only an ombila can
with certainty identify the wila-plants as such and because only he can
dare to touch them without thereby himself running any risks to his life.
The removal and destruction of ovovifa is described in the following
text:

‘At first (i.e. after the client has sent for him) the ombila performs an
ancestral sacrifice! (omusango) at his own homestead. Then before going to
his client to pull the zila-plants he makes all his children lick a certain
medicine (olunyasi) and he himself also licks at it, for he thinks to himself;
“If I go there without (having first licked the medicine) the vila-plants which
I want to pull out might kill me.”” Then he starts out, carrying with him the
utensils which he requires for his task; these are baskets of the ndede kind and
a side-bag (emuya); furthermore, he is accompanied by a number of people—
about six—who carry his utensils for him. When they are on their way like
that to pull out the vila-plants and they meet somebody, he will be very much
afraid of them and think: “Perhaps they will kill me (with their magic), for
they are avavila.” But they must salute him, for they know themselves: “‘If
we meet with somebody and we do not wish him milembe (i.c. peace, the
customary salute among the Logoli), this will not be good.” Finally, they
arrive at the homestead of the client who has summoned them. I'irst they
all sit down on the yard, the ombila together with his people and also the
owner of the homestead. Then the oembila says: ““Give me some water,”’
and they go to fetch water in a calabash and give it to him. He puts the cala-
bash down and peers into it. Then he sees what the situation is like and says:
“It 1s a case of ovovila which is bringing a bad disease (vuluasi).” When he
has seen this (by contemplating the water) he leaves the yard and examines
the place near the back door (of the hut) to see where the ovovila are and how
they grow (i.e. what stage of their growth they have reached). After having
inspected everything he says to his client: *“T'hese here are ovovila and things
look bad indeed for you, for they are ripe.” Then he continues: “If you want
me to pull these ovorila you must pay me; only then can I begin to pull them
out.” Then the owner of the homestead brings a heifer and shows it to the
ombila. Besides, he produces a sheep with which to perform a rite of Justra-
tion (lisdlisa). Only now the embila begins to pull out the ovovila. When he
has finished doing so, he throws all the ovovila on a heap and waits, together
with his men who have come with him, until the food (which the client cooks
for his guests) has been prepared. Then they eat and when they have finished
the ombila says to his men: “Now you may go home.” And he himself waits
until the afternoon; then he takes the vila-plants down into the valley where a
stream flows and throws them into the water. This he must do all by himself
without a single person accompanying him, for at the place where he carries
the ovorila they might kill other persons. And when he comes home, he
again licks the medicine, for if he were not to do so, he would die.

‘When they go to pull out orerila they must wait for the (proper) time to
come; they cannot pull them out when it rains, but they wait until the weather

! By offering a sacrifice he wishes to secure the favour of the ancestral spirits for

his undertaking.
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1s dry. For they are afraid and say: “If we pull the gvovila while 1t rains, they
might perhaps kill all the people; so we’ll have to wait.”"’

(6) Reversing the Direction in which the Evil Magic will Strike

A second method of combating harmful magic is to reverse the direction
in which it will strike, so that it harms its original perpetrator instead of its
intended victim. This method, however, is restricted to the combating
of ovulogi, particularly to that of the gamalogi or amalogo. Moreover, it can
only be resorted to if the presence of the harmful magic is discovered
before it has begun to take effect. Among the Logoli a typical case in
point is when, after having been in the company of another person, one
dreams of having become an omulogi, that is to say, in cases where one
suspects a definite person of having infected one with his ovulog: (cf. above,
p. 130). One believes in such a case that a certain object (e.g. tobacco,
grain, an armlet, &c.) which one has been given as a present by the sus-
pected person has been ‘poisoned’ by amaloge, thereby transferring the
power of the vulogi to the victim. To reverse this process one must follow
a certain procedure described in the following text:

‘. .. When the omulogi has given his neighbour something, e.g. tobacco, to
put into his pipe, the latter will dream like this: “Your friend whom you have
visited to-day has given you amaloge.” Thereupon he instantly says to his
wife: “Wake up and go with me to our neighbour. I feel that there is some-
thing wrong with my body.” He leaves his hut right away without any clothes
around his loins. Then he calls his father! to go with him, but he (his father)
does not need to be in the nude. When they arrive at the house of that
omulogi he calls him. The son to whom he has given the amalogo must him-
self call him; he must not ask his father? to call the name of that omulog:.
When they go to the homestead of that omulogi, they carry things with them
which are called evivi (i.e. the bad ones), and these are evigege (white ants),
leaves of the tembe-tree (Erithrina tomentosa) and of the gaka-bush (a kind
of aloe) as well as lande-creepers. All these things they must collect by
night to bring trouble to the omulogi’s house. When he (i.e. the son who has
been afflicted with the amaloge) has called the omulogi, and he has replied
from inside, “Who is there?”’ the son must shove all these evivi together with
the amalogo under the door and call out: “Here I return your things to you!”
And the omulogi cannot reply anything, he can just wonder.

‘In the same night the son and his father start out for the lake (i.e. Lake
Victoria). They do not want to arrive there while it is yet dark but only early
in the morning, at dawn. When they have arrived at the lake, they must
throw everything belonging to the son into the water. Even if he had shoes,
he must take them off and leave them there in the water of the lake. Then he
returns home together with his father, early in the morning when the country
is still clean.

I Lit.: somebody whom he calls father, i.e. not his real but a classificatory father.

2 This is particularly mentioned as in the case of most of the ceremonial acts the
rites are performed by the classificatory father. It is therefore exceptional that the
classificatory father on this occasion maintains a completely passive attitude.
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‘When he comes home, his father must procure a sheep for a rite of lustra-
tion, for it is a rule: When you have returned the bad things to an omulog:
and you have been at the lake, they must perform for you a rite of purification
(elisdlisa), and that is what we call okunyita. When they have doné so he can
re-enter his house. He can no longer be an omulogi but can be called an
omuwilongo again, i.c. a good person (omundu mulaht). Now all the people
know about it, and they say: “True enough, that man (who has given him the
tobacco) is really an omudogi! Now we know him, we have always thoughtso,”
From now on they fear to look at him and to use his things.’

Among the Vugusu the direction of the evil magic which has been sent
forth by an omulost is reversed in the folowing manner. First, the alleged
victim offers a sheep or a goat as a sacrifice to the ancestral spirits in order
to enlist their help and sympathy. Next he takes the stomach of the sacri-
ficial animal, fills it with small pieces of meat which he cuts from all parts
of the animal’s body, and then hides the stomach in the path leading to the
homestead of the suspected omulosi, As a result of this procedure not
merely is the intended victim of the omulosi’s evil magic saved from it but,
like a boomerang, it will now turn back against its perpetrator. According
to some of my informants the same purpose will be achieved if one hides
a chicken-egg in the omulost’s path.

It is important to note that the return of the harmful magic to its
perpetrator (with the implication that it will strike at him instead of at the
intended victim) is not effected by returning merely the original substances,
but thesc must be coupled (tied up) with other substances specially pre-
pared for this purpose by the intended victim. The point about these
substances is that they stand in a clear contrast to the evil magic sent forth
by the omulogi (or omulost). Thus the various objects tied up with the
tobacco (containing the alleged gamalogo) and pushed underneath the door
of the omulogi’s hut are all plants which not only have no harmful qualities
but, on the contrary, are reputed for their ritual purity. So is the
stomach of the sacrificial animal that has been filled with pieces of its
meat. The destructive etfect which these objects have upon the omulog:
when they have been tied up with the evil substances (gamalogo) and then
returned to him or placed into his path, appears to be based upon the
general principle that the forces of goodness (of ritual purity) act like an
antidote against the forces of badness. It is the same basic principle which
underlics the idea of lustration, but its effect goes one step further: the
counter-magic does not merely destroy and thereby neutralize the gama-
logu, but 1t also brings trouble to their perpetrator.

In this connexion some ritual observances in which the moon is involved
mav be mentioned as they correspond to the return of evil magic to an
omulogi. 1f somebody suffers from a deficiency of speech, such as lisping
or stuttering, he is led outside at full moon and, facing it, is made to speak
against it as loudly as he can. It is said that this will make him lose his
impediment and enable him to speak fluently and clearly.
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Another rite performed by a mother over her new-born child appears
to be based on an association between pregnancy and the moon. At the
first full moon after the birth of the child she goes to the bush, carrying
the child in her arm and, holding a sprig of the kitdtula-tree in her hand,
spits in the direction of the rising moon. Then she hurls the sprig of the
kitdtula-tree with all her strength towards the moon calling out: ‘May the
body of my child always be healthy!” As soon as she has called out these
words she must run home with her child as quickly as possible without
even once turning back to look at the moon.

(¢) Gombating Evil Magic by Antidotes (Counter-magic)

The counter-measures against harmful magic which we have so far
discussed are based on the principle of directly destroying the harmful
agent or returning it to its author; we shall now turn to those measures
which combat the hidden forces by employing active antidotes, i.e. counter-
magic in the proper sense of the word. The reversal of harmful magic by
means of substances with positive qualities which we have discussed in
the preceding pages presents already an intermediate stage between the
destruction of evil magic and the use of counter-magic. The efficacy of the
latter, however, rests on magical virtues of its own, without having to
be brought into contact with the evil substances sent forth by the omulogi.

Harmful magic is combated by independently acting antidotes chiefly
in those cases where one feels uncertain as to the author of the evil magic
or where its power is of a general, diffuse nature and not materialized in
definite substances. A typical case in point is the method employed in
‘driving away’ an earthquake. To quote from a text:

‘“When the earth shakes the people do not really know why it does so. But
many people say: It is death which comes to kill men, When the time comes
where they hear the earth quaking, the hearts of all people are filled with fear.
And when the earthquake is over, somebody must go out (into the bush) at
dusk; he must have a small hide (drum) on which he beats with great noise,
shouting: “Death go down towards the west!”” He raises a great noisc and
calls in a high-pitched voice, “vu-y-u-vi-i-i-i.”” Then the neighbours also go
outside with their drums, beating them and calling in the same manner, until
the noise penetrates everywhere and they all shout: “vu-u-u-vi-i-i-i, death,
go down towards the west, go down to the Lake!” By doing so they drive
death away, so that it may kill our enemies (instead of us). They begin
shouting and beating in the east and (continue to do so) towards the west.’

On the same principle rests another ceremony known as ckuvimbula. 1f
a family is harassed by frequent illness, if the cattle grow lean and the
crops are poor, the owner of the homestead goes to consult a diviner who
will, as a rule, advise him to call an ombimbuli. He will say to him: ‘If you
call the ombimbuli and he performs vimbula-magic at your homestead, the
sickness will leave your house, and you will find health and food again;
both will be as plentiful as among other people.” First it is necessary to
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brew large quantities of eleusine beer to offer to the ombimbuli and the
people who come in his company. When the beer is ready for consumption,
one begs the ombimbuli to come. After he and his people have for some
time feasted on the beer, which must be offered to the party in lavish
quantities, the ombimbuli asks the members of the homestead to gather
round him. He dips a bundie of leaves from the omusembe-tree into the
beer-pot and, while sprinkling with it all the inhabitants of the homestead,
he speaks to them: ‘Mugase mumbuki mugende kuli avandi vagendanga.’
‘May you get well again, may you wake up, may you go about like the others
are going about.” Thereupon he resumes drinking beer until the afternoon.
In the meantime he eats a chicken and eleusine porridge of which, likewise,
ample helpings must be placed before him. When he has eaten and drunk
enough to feel ‘replete and drunk’ (wigutr kandi uhambiki), he repairs to the
cooking-partition (evwasi) of the hut and, holding a twig of the omusengeli-
tree in his hands, dances about in a noisy fashion, stamping with his foot
against the wall (olugitu) which divides the cooking-partition from the
front room (ehiru) of the hut. Then he continues his dance in the ehiru,
and with his sengeli-twig beats or taps upon every object that he can get
sight of. When he and his companions have finished drinking all the beer
that has been prepared for them, the ombimbuli asks to be be given a chick
which the owner of the homestead has already kept in readiness for that
purpose. With the chick in his arm he then slowly proceeds to the nearest
stream, followed by the inhabitants of the homestead who carry their old
clothes and other utensils of daily use with them. Having arrived at the
stream, he dips the semgeli-twigs into the water and sprinkles with it all
inhabitants of the homestead. T'hey throw all the things they have brought
along on 2 heap and then cast them into the water to be carried off by the
current. Then the ombimbuli takes the chick which he has carried with
him, and flutters it over each of the persons present in turn (ckweya
nengoko, cf. below, p. 282), thereby removing from their bodies any traces
of the ovedékele (poverty) with which they might still be afflicted. Then
the ombimbuli tells the whole party to return home, warning them to go as
quickly as they can and not to look back. When they have returned home,
they kill a sheep and perform for themselves another rite of lustration
(okwésalisa).

As a payment for his services the ombimbuli receives a fowl and a basket-
ful of grain. If the effect of his counter-magic begins to show within a
short time by the homestead being restored to health and prosperity, the
owner of the homestead sends him a goat as a sign of his satisfaction.

Counter-magic in the narrow sense of the word is performed also by the
ombila. 1f somebody has fallen ill after having met with an ombila (cf.
above, p. 134), his kinsmen call another ombila who administers special
medicines to the patient or massages his body with various ointments
which are to act as antidotes against the potency of the ovovila which the
first ombila had pointed at him. As distinct from the ozovila these antidotes
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are called amahonya (from ckukonya, to help) or olunyasi kwovovila (medi-
cine of ovovila). It is said that they always contain a certain quantity of
the same wi/a-plants which were contained in the Lzeye-fruit which the
first ombila had pointed at the victim, thereby causing his illness. These
antidotes are clearly distinguished also from ordinary medicines (edzinyast)
which are administered by herbalists and which can be handled by any
ordinary person.

Among the Vugusu the omuliuli too occasionally performs counter-
magic. He does so particularly in cases where the information dispensed
by the diviner has shown that the omulosi keeps the gdmalogo, employed
to bring illness to his victim, in his own house and he has no opportunity
to enter the omulosi’s house and remove them. He then prepares antidotes
(which likewise are called gdmalogo) and takes them by night to the
omzulos’s hut, where he either pushes them under the door or hides them in
the straw of the roof. The idea is that these antidotes destroy the potency of
the gdmalogo employed by the omulosi and thus cause the patient to recover.

Reparation by the Perpetrator of the Harmful Magic

Another method of undoing the effects of harmful magic is to induce its
author to cancel or annul the act of evil magic performed by him. How
one must go about to attain this end depends on whom one has to deal
with, If it has become evident from the consultation of the diviner that
the act or magic which is causing the trouble was performed by an ordinary
person (cf. above, p. 96 sq.), the best procedure is to approach that person
directly. As in the case of the lifting of curses, itis, of course, essential that
the alleged perpetrator of the evil magic should not deny his authorship and
that he is willing to revoke his spell or otherwise undo the effects of his
magic.

If a man, for instance, ceases to be successful in his courtships and the
diviner has attributed this fact to an act of magic directed against him by
a rival (cf. above, p. 101), he can go to the latter and frankly discuss the
case with him. If they come to terms with one another the rival will
promise to undo the effect of his magic. For this purpose the father of the
‘bewitched’ person must procure a live mole (embuku) while the rival’s
father must gather branches of the ekigusa- and the kisdvasavi-trees, i.e. of
the same two trees from the pounded leaves of which the original potion
had been prepared (cf. above, p. 101). With these twigs he builds a fire
over which the father of the ‘bewitched’ roasts the live mole. In addition,
the rival’s mother must cook eleusine porridge. When everything has been
prepared, all people present partake of this meal (the so-called ovukima
vwokuholiza), first the victim of the magic himself, then his father, then
the rival {the author of the magic), and finally his father. The two mothers
eat only of the eleusine porridge and both hang a toe of the roasted mole
round their necks. When they have finished eating they may all go home,
for the effect of the harmful magic is now considered to have been removed.
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If a boy has torn up a girl’s necklace (to make her yield to him) or if he
has sprayced water on her while she was fetching water from a stream (cf.
above, p. 205) and if later, when she is married, she repeatedly sutfers from
miscarriages or difficult deliveries, this is considered to be a consequence of
the act committed by the boy (cf. above, p. 206). To cancel these effects
the youth must go to the house of the woman whose necklace he had torn
up. Together with her child the woman must then stand in front of the
door, while the youth must climb the roof of the hut and urinate down
upon her. If it is not possible to summon him personally, his part in this
rite may be taken by any uncircumcised boy, who is then given a fowl as
a payment for his service.

An omusohi, too, can undo the effects of her ‘evil eye’ (cf. above, p. 127).
If, for example, food does not get done despite long cooking as a result of
an omusoh: having cast the evil eye at it, she must herself bring firewood
and kindle the fire with it. Should she cast her evil eye upon a gourd grow-
ing in the kitchen garden so that her glance would cause it to crack, the
omusohi can prevent this from happening by covering the gourd with the
leaves of the eliwililinzu-plant. Should she cause a child to fall ill and
should she later regret having done so, she can neutralize the effect of
her evil eye by chewing a certain grass and spitting it on the child while
saying to it: ‘Nendise oxwira ove omulamu osakuluxe’, ‘If it is I who am
killing you, may you recover your health!’

In a similar way an ombila can undo the effects of his harmful magic.
Having first demanded a goat for payment, he takes a small knife and
makes with it a number of incisions in the patient’s body. Rubbing his
curative medicine (olunyasi lwovovila) into the wounds, he says: ‘Ndali
ninyenyanza okukwita, kandi nguhonyanga’, ‘It was 1 who wanted to kill
you, (but) now I am curing you again.” He thus frankly admits his former
intention. Should the patient die despite this application of counter-magic,
this particular ombila would no longer be held responsible for his death,
as he had undone and thus rendered ineffective the evil magic onginally
performed by him.

If the diviner has detected an omulosi as the perpetrator of harmful
magic, it would be quite futile to approach him with a straightforward
request to undo his witchcraft, for—in contrast to an ombtla——an omulost
would never admit having committed an act of bad magic. Moreover—so
people say—he would never voluntarily lift the effect of his magic. To
evade this difficulty and to coerce an omulosi even against his will to revoke
his witchcraft and to destroy the gdmalogo which he has concealed, the
patient’s relatives kill a goat or a bull-calf and invite all kinsfolk and neigh-
bours, including the suspected omulosi, to divide the meat of the animal
among them. If the omulosi accepts the meat and eats of it, he must also
destrov the gdmalogo, as otherwise he would fall ill and die (as a result of
having eaten of the meat). If, on the other hand, he refuses the meat or
passes it on to someone else, he thereby incriminates himself.
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T'he reason for distributing the meat is obviously not to pacify or please
the omulos: by making him a present, but rather so that none of the people
who share in the common meal can any longer harbour ill feelings towards
one another, as the joint meal is symbolic of their fellowship and
their sense of solidarity. It acts like an oath which destroys him who
breaks it,

Oraeats ana runishment of Sorcerers and Witches

Still another method of combating harmful magic, finally, consists in
rendering the originator of the magic himself innocuous, i.e. to destroy
him, For this purpose it is first of all necessary to convict the suspected
ombila or omulogi of his crime. It will, however, only in the rarest cases
prove possible to catch an omulogi in the act of performing his witchcraft,
for instance by surprising him while he is dancing in front of his victim’s
hut or while he is engaged in the very act of hiding the amalogo in his
victim’s path. The suspicions harboured against an omulogi or an ombila
can, however, be confirmed by compelling the suspect to submit to an
ordeal (elilama).

There are two different kinds of ordeals. One of them merely finds out
whether the suspect actually kas committed an act of evil magic or not.
The second kind automatically entails the punishment of the guilty person.
In order to make a suspected omulogi submit to an ordeal it is not necessary
to single him out for that purpose, a procedure which would be tantamount
to an outright accusation. In most cases it would not even be necessary to
let the suspected witch or sorcerer know that he is made to submit to
an ordeal. Among the Logoli, for instance, the simplest kind of ordeal
by which one can detect an omulogi and render him innocuous is to invite
the suspected person under some pretext and then offer him a calabashful
of beer to drink from. The administering and the effect of this ‘ordeal’
were described to me in the following words:

‘If somebody on two or three different occasions discovers that eggs have
been placed under the door of his hut, he goes to the *'skins’’ of the diviner
(to inquire who has placed them there in order to bring illness to his house).
The diviner says to him: “It is your neighbour, the one who has built two
huts for himself, you know who he is. Go and brew beer for this (man) who
has bewitched you and call him to come to your house. When he has come
he will drink of that beer, and you drink together with him. Then he goes
home again, and ere long he will fall ill. Then (you know): indeed, he was
the one who has brought those eggs. And he cannot know why he is ill, but
he will always be ill or he will even die,””’

The efficacy of this ordeal rests on the same notion which we have
already repeatedly encountered, viz. that somebody who is harbouring
ill will towards another person cannot accept food or drink or any other
hospitality from that person without thereby coming to grief himself (cf,
above, p. 271). As my informants expressly assured me, the beer offered
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to the suspected omulogi would not contain any poison or other magical
substances, but would be ordinary beer,

Among the Vugusu the following ordeal is performed for the detection
and the destruction of an omulosi. The father, brother, or son of the sick
person slaughters a goat and then summons all the neighbours, including
the suspected omulosi. One of the clan-elders will throw in the full weight
of his authority to make sure that all the neighbours come. When they
are all assembled in the house of the sick person the latter is thoroughly
washed and the dirty water is then placed before the guests who sit in
a circle round the wash-basin. The patient’s father then divides the
meat of the goat. He dips every piece of 1t into the dirty water and then
pierces it with a sharpened stick cut from the lulurisia-tree, the exceedingly
bitter taste of which immediately permeates the meat. Then he hands to
each of the persons present a piece of the goat’s meat prepared in that
fashion, and while each of them eats of that meat he must say: ‘If it was
I who brought on the disease, may I fall ill and die.” If he has actually
caused the patient’s iliness, he will die within a few months as a conse-
quence of having submitted to this ordeal.

In a slightly different manner this ceremony is nowadays also performed
as a rite of reconciliation or atonement. Instead of dipping the goat’s meat
into the patient’s wash-water the omulosi washes himself in the water and
says: ‘If I have made him ill, may he recover.” The patient’s father then
roasts a banana, one half of which he gives to the patient to eat and the other
half to the omudosi. The omulosi must then immediately destroy the magical
substances which he had prepared with the intention of causing the
patient’s death, lest he himself should fall ill or die.

If in the course of a quarrel somebody is accused of being an omulosi,
an omuxupi owe vilasila, or any other kind of a witch, he must endeavour
to restore his good name by voluntarily submitting to an ordeal together
with the person who has levelled the charge at him. For this purpose the
old men procure an onion-like fruit (ekolati), the upper half of which they
hollow out. On the public place of the village and in the presence of many
witnesses the suspected witch must then spit into the ekolati-fruit and say:
‘If I have gone to kill your child may the bitterness (sifula) of the ekolati-
fruit kill me (lit. eat me). If, however, you are accusing me of something
which neither my father, nor my father’s sister, nor my mother has done,
then it (the bitterness) may turn against yourself.” Thereupon the person
who has made the charge spits into the fruit and says: ‘If it was not you
who killed my child, if I have accused you wrongly, may the bitterness
turn agatnst me; but if you have touched it (i.e. killed the child by magic)
may the bitterness turn against you and may you go with it (i.e. die as the
child has died).’

After each of them has twice spit into the fruit an old man places it on
a potsherd and carries it out to the bush. There it will strike roots and
begin to grow. When the sprouting plant has reached a height of about

T
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5 inches, one of the two persons who have taken the oath will fall ill. In
most cases, it is claimed, the guilty person will even dic and his own death
will soon be followed by that of one or several of his children.

If the suspected witch refused to swear the oath or to submit to the
ordeal, this was tantamount to a confession of his guilt and he had then
to pay the denouncer ‘blood-money’, i.e. he had to give him several head
of cattle as compensation for the damage inflicted upon him as a result
of the alleged act of witchcraft. If, on the other hand, the denouncer refused
to take the oath, because he felt that his suspicion was not well enough
founded to justify the risk which the swearing of an oath implied for him,
he had to pay the suspected witch compensation for libel, consisting usually
of a bull or two goats.

Among the Logoli an ombila who was suspected of having abused his
powers in a shameful way was summoned by the clan-head to appear
before the assembly of clan-elders, where he was invited to make a clean -
breast of the offence attributed to him. If he denied his guilt, one of the
old men stepped forward and levelled an accusation against him, where-
upon he had to submit to the following ordeal. The old men took him into
their midst and then began to dance around him, at the same time stamping
the ground with long poles {(emidigilu) in a slow, steady rhythm. While
they were dancing like that the clan-head spoke words to the following
effect: ‘If you have been killing the people with your ovovila, may this
dance kill you, but if you have not done so, may you go on living!”> After the
old men of the clan had danced round the suspected ombila for about one
hour he could go home. If guilty of the offence of which he was suspected,
he died under the influence of that dance on the same day.

The dance staged in connexion with this ordeal corresponds exactly to
that performed by the circumcision novices at the end of the initiation rites
during the feast of their discharge from the hut of seclusion (cf. below,
p. 367). It appears, therefore, that on that occasion, too, its objective is to
exorcize the forces of evil magic in a general way and thereby to fortify the
ritual status of the initiates.

A similar ordeal was, among the Logoli, administered to a man strongly
suspected of having caused a number of deaths by witchcraft (ovulosi).
Upon orders given by the clan-head he was led to an omutembe-tree which,
as has already been stated, is looked upon as a specific antidote against
ovulogi. Eight old men specially reputed for their record as warriors then
formed a circle round that tree. One of them handed the suspected omulog:
a sort of dagger (ekiwavu) which he had to thrust into the trunk of the tree
using all the strength he could muster. Then while the old men beat with
their spears against their shields, the clan-head (or the oldest one of the
warriors) solemnly addressed him in the following words: ‘If you have
killed So-and-so you may die, but if you have not killed him, you may live.” .
This over, the suspected omulogi was told to extract the dagger from the
tree and to return home. If he was guilty, his feet would begin to swell
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within a few days after having submitted to this ordeal, and he would
gradually waste away until he died.

In all the cases we have quoted so far the ordeal did not merely decide
the question, guilty or not guilty, but it simultaneously effected the pumsh-
ment of the sorcerer or the witch if he had committed the offence of which
he was suspected. There was, however, another kind of ordeal which
merely established the question of guilt without automatically entailing
the punishment of the offender. If, for instance, among the Vugusu some-
body had accused somebody else of being an omulosi, the accused person
would request the accuser to go with him to the meeting-ground ({uyia)
of the clan-elders so that they might jointly submit to an ordeal. For this
purpose they summoned the so-called owémbambio, a man who possessed
and knew how to handle a special knife (embambio) required for performing
the ordeal. While the owémbambio heated the knife in the fire, the accused
as well as the accuser took off their clothes and, stepping across them, each
of them spoke: ‘If I go about at night-time bewitching the people, these
clothes may eat (i.e. kill) me.” Then they stood facing one another, holding
in their right hand a stick and in their left hand a fowl which in the case of
the accuser had to be white and in that of the accused ‘red’. In the presence
of the clan-elders as well as of numerous onlookers, the accuser began
to plead his case, thrusting his stick into the ground immediately in front
of the accused after every sentence he uttered. Winding up his indict-
ment, he exclaimed that the red-hot knife might burn him if he had
accused his opponent in vain, Now the accused had his say, solemnly
protesting his innocence and likewise swearing an oath by the red-hot
knife. When each of them had pleaded his case, the owémbambio rubbed
a certain ointment on the outer side of each man’s right thigh. Then
he brushed the red-hot knife with its broad side over the anointed
spot. He whose skin got most badly singed was considered guilty, i.e.
either of an act of evil magic or of 2 wrong accusation. The amount of the
penalty imposed on the guilty party was fixed by the clan-elders. For some-
one convicted of an act of witchcraft it is said to have amounted to five
head of cattle, two goats, a sheep, a hoe, and a spear. 'This approximately
corresponds to the compensation paid as so-called blood-money for murder.
If the ordeal proved the accusation to be unfounded, the accuser was fined
one or two head of cattle.

Ordeals and consultations of oracles respectively were also administered
to people suspected of having committed adultery (with a married woman)
or theft, In the former case the suspect was made, in the presence of the
clan-clders, to pass between the legs of the woman concerned. It was
believed that the sight of the woman’s sex organs would, if he were
guilty, automatically lead to his death. To find out a thief one summons
(even to-day) the so-called omuségetili who in the presence of all the neigh-
bours (including if possible the suspected thief) performs the following con-
sultation of an oracle. Into a small pot which is filled with water he places
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along, smooth staff the upper end of which he holds in his left hand. Then
he takes some leaves of the Aitdtula-plant in his right hand and rubs
them up and down the stick, mentioning while doing so the names of all
the persons who might have committed the theft, e.g. ‘If it was Adongo
who stole the fowl, may this my medicine catch him.” As long as the
vitdtula-leaves slide up and down the staff without sticking to it, he must
continue to mention further names; as soon, however, as the leaves get
stuck, the person whose name he happened to be uttering at that moment
has thereby been identified as the thief. If despite the ‘evidence’ furnished
by this oracle the detected person refuses to admit his guilt, the omuségetili
can utter a curse over him, saying: ‘If it was you who has stolen the things
belonging to So-and-so, hiding them now and refusing (to confess your
misdeed}, and if you fail to return the stolen goods, may you lose them;
may the children you beget be thieves down to your great-grandchildren
(kuduka ku visukulului vivyio).’

Ordeals to which a suspected witch or sorcerer must submit personally
and on the grounds of an accusation levelled directly against him are to-day
no longer resorted to. Even in former times they do not seem to have been
frequent, as they provoked the revenge of the accused and, moreover,
involved the risk for the accuser that he, too, had to submit to the ordeal
or swear an oath.

Direct physical punishment of witches or sorcerers seems to have
occurred only in cases where their acts of spiteful magic had arcused a
spontancous feeling of hatred and rage but not when the case had first been
taken before the clan-elders and given a proper hearing. If after a person’s
death a strong suspicion of having caused his death by evil magic arises
against a definite person, and if that person then dares to show up at the
funeral rites, he may risk being beaten or clubbed to death by the enraged
and revengeful clansmen of the deceased. In most cases, however (at least
nowadays), such a suspected sorcerer or witch merely becomes a target
for threats and abuse which would still leave him a chance to escape should
he feel the resentment against him rise to an undue pitch. Moreover, the
old men of the clan and especially the omuseni (the comforter, cf. below,
p- 486) will use their full powers of persuasion to keep the resentment felt
by the deceased’s kinsmen within moderate limits and thus prevent actual
clashes or the outbreak of a clan-feud.

if, however, an omulosi happened to be caught while performing his
nightly dances and other antics in front of his intended victim’s hut, he
was killed on the spot, there and then, by thrusting a pointed pole into his
anus. Nandoli’s father told me that many years ago he had killed in this
manner, with the help of three other men, a notorious omulosi by the name
of Siswali, after laying in wait for him for weeks on end. Pierced on
a long pole they had carried him back to his village where, on the follow-
ing day—so Nandoli’s father claimed—he was unceremonially buried by
his clansmen who felt so much ashamed of him that they even refrained
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from demanding any ‘blood-money’ for his death. When he was buried
his body was covered with a hide to conceal the wounds caused by the
pole. The widow, so Nandoli’s father added, in this case did not sing any
of the customary dirges but a special song alluding to the fact that her
husband had been killed because he had been found out to be an omulosi:

Mulila vusa,
muxasimbula Siswali,
Siswali gatjia xuvina muvala.

‘You may cry only,
But do not uncover Siswali,
He went to dance in the Vala-clan.’

This story was confirmed by several other old men of the Vugusu tribe.

(4) THE CULT OF THE ANCESTORS AND OF THE SUPREME BEING
(@) Family Sacrifices

Having discussed the various methods by which the mystical forces
wielded by human beings are either controlled, combated, or made to
serve one's own ends, we shall now consider the attitude adopted towards
the ancestral spirits and the Supreme Being.

In the first part of this section we have discussed the notions prevailing
with regard to the spirits of the dead and their manifold ways of interfering
with the fate of the living. We have noted that the spirits of persons who
have recently died are feared because one attributes to them hostile inten-
tions towards the living, but that one expects protection and help from the
‘tame’ or ‘cooled-off’ spirits, i.e. those spirits that have reconciled them-
selves to their life in the spirit-world. This ambivalent attitude towards the
spirits of the deceased 1s clearly reflected in the cult of the ancestral spirits.
In so far as the spirits of the dead are deemed to be antagonistic to the
living, one merely seeks to appease them by means of sacrifices and other
ritual observances. Inasmuch, however, as one believes them to be benevo-
lent towards the living, one tries to establish close relations with them by
regular sacrificial offerings and by imploring their active help and protec-
tion. Those ancestral spirits, on the other hand, who are regarded as
fundamentally evil, who during their lifetime were notorious witches bent
only upon the indiscriminate destruction of their fellow human beings and
who now, after their physical death, continue their evil practices (the
so-called wisieno-spirits) do not form the object of any ritual observances,
but one merely seeks to destroy them or at least render them inmocuous
by directing counter-magic or vengeance-magic against them (cf. below,
p. 28q).

The ritual observances towards the dead begin immediately after a
person’s death has occurred, with wailing, the watch of the dead, and the
burial rites. Wailing and lamenting—apart from the moral relief which
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they bring to the bereaved kinsmen and close friends of the deceased—
serve the twofold purpose of professing one’s own innocence in connexion
with the death that has occurred and of convincing the close relatives of
the deceased that one has a clear conscience. For it is believed that the
person responsible for the death (by having committed an act of sorcery
or witchcraft) cannot step up to the corpse without betraying his guilty
conscience by his behaviour or his facial expression. Among the Logoli it
is also said that the deceased would suddenly open his eyes if the person
who had caused his death were to come up to him. Moreover, one tries
to give convincing proof of one’s innocence by submitting voluntarily to
a number of situations which act like ordeals by entailing automatic sanc-
tions, should one be in any way involved in the person’s death. Other
ceremonial acts performed in the course of the funeral rites are to demon-
strate to the spirit of the deceased that his living kinsmen honour and respect
him and to make him forget his loneliness in the spirit-world. Thus the
whole life of the deceased is represented in often very impressive panto-
mimic performances: by sham-fights his activity as a warrior, by rounding
up the cattle of the whole clan his economic wealth, &c. The climax of
these rites is formed by a large dance staged on the day following the
funeral and attended by hundreds or even thousands of persons. It is
believed that the spirit of the deceased, perched on a nearby tree or on the
roof of his hut, watches these various rites and festivities performed in his
honour and that they help to appease him.

A seeming contrast to these ceremonies is formed by others intended to
sever the bonds with the deceased and to prevent him from returning to
the world of the living. Thus among the Vugusu one tears down the hut
of the deceased, while among the Logoli and the Nyole one buries—as a
pars pro toto—a rafter of the roof in swampy soil. The widow who is
considered to have been ritually contaminated by her husband’s death 1s
for a longish period of time isolated from contact with other people, and
everyone who has been in close contact with the deceased immediately
before his death must submit to a rite of lustration {cf. above, p. 248).

The same two seemingly contradictory ideas are found also in the sacri-
ficial rites and ceremonies performed for the spirits of the dead.

Apart from seasonal sacrificial feasts taking place in special groves and
staged by the entire clan or even the tribal community (as among the
Logoli), the ancestral sacrifices are a matter which concerns chiefly the
individual family.

As regards the motives from which ancestral sacrifices are performed,
three different types of family sacrifices may be distinguished. The first
are daily food libations offered to the spirit of 2 near kinsman during the
first few months after his death. Without any special ceremonial the
widow puts a small amount of the daily gruel or porridge into a small basket
(engungi) and some vegetables into a potsherd (oludju), and when beer has
been brewed she also pours some of it into a small pot. These food libations
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she places on the loft (eltlungu) or beside the centre post of the hut as food
for the spirit of the deceased (ovukima vwekigingi). One says that the
ekigingi (the spirit of the deceased) will come to inhale the steam rising
from the food offercd to him and that this will sustain him. Moreover,
these daily food libations are to demonstrate to the ekigingi that one has
not yct forgotten him but that one still shares one’s daily food with him
as one used to do when he was still alive. The food itself is thrown away
on the following day, unless it has meanwhile been eaten by rats. After
several months—among poor people after a few weeks—these food liba-
tions become less regular until, ﬁnally, they are omitted altogether as it is
believed that the ancestral spirit 1s no longer staying about the house but
has by then scttled down in the land of the spirits. '

A second type of sacrifice is performed on all important occasions
and turning-points in the life of the individual and the family, Whereas
the daily food libations are addressed to a definite spirit, viz. that of
the recently dead, sacrifices of this second type are addressed to all
ancestral spirits to whom one attributes the power of affecting, cither
negatively or positively, the well-being of the family or the individual
person on whose behalf the offering is made. These sacrifices aim chiefly
at promoting the health and welfare of the person (or group of persons)
in whose name they are performed by appeasing the antagonistic spirits
in a general way and, at the same time, invoking the blessing and sympathy
of the benevolent spirits (those that have already ‘cooled off’). In the ife
of the individual, the most important occasions on which one offers sacri-
fices of this kind are: birth, naming, circumcision, marriage (in the case
of a woman), the establishment of one’s own homestead after the birth of
several children (the so-called sitexo-ceremony among the Vugusu), death
and, finally, in the case of a widow, the end of her period of mourning.
On each of these occasions the sacrifice is connected with a number of
other ceremonial observances. Thus the sacrifice performed after the birth
of a child (the so-called liswdkila-ceremony) is linked with its reception
into the community of its paternal and maternal relatives. By offering
the first ancestral sacrifice on its behalf the child which until then was
still an omusinde® (an ‘unconsecrated person’) acquires its first ritual status.
Similarly the ancestral sacrifice made after the circumecision of a young
man is connccted with the imparting of rules of conduct and with the
admission of the initiate to a social status in the clan community. The
sacrifice performed on the occasion of the sitexo-rite (from oxutexa, to cook)
is to consecrate the newly established homestead and hearth and, at the same
time, to bestow full marital status upon husband and wife., The sacrifice,
finally, which is offered a few months after a person’s death is to effect the
reception of his spirit into the community of the dead and thus to terminate
his existence as an omusinde in the spirit-world. This sacrifice, therefore,

! Cf. Wagner, ‘Reifeweihen der Kavirondo Bantu und ihre heutige Bedeutung’,
Archiv fiir Anthropologie, Neue Folge, vol. xxv, p. g2.
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is not addressed to the dead person himself, but to the spirits that have
died a long time ago. Itis, as it were, the last obligation which the living
have to fulfil towards the deceased as to somebody who still belongs to the
world of the living.

In the life of the family the most important ancestral sacrifices are per-
formed in connexion with the sowing and reaping of the eleusine crop,
with the consumption of the first-fruits, and with the erection of a new
living-hut.

A third type of sacrifice, finally, takes place when illness or other mis-
fortune has overcome the family, and the diviner has detected the anger
of a defintte ancestral spirit as the cause of the trouble. The occasions
which give rise to such sacrifices of appeasement may be of many different
kinds, They comprise all chronic diseases and ailments (sudden and
violent outbreaks of illness, on the other hand, are, as a rule, not attributed
to the spirits of the dead but to certain types of sorcerers or witches, cf.
above, p. 112 sq.), bad dreams (particularly those in which the ghost of a
deceased kinsman appears), barrenness of a woman, impotence or child-
lessness of a man, cattle diseases, and finally, crop failures affecting only
the family gardens while the neighbours reaped a good harvest. As all
these untoward events may also have other causes besides the animosity of
an ancestral spirit, it is necessary to consult the diviner before performing
the sacrificial rite.

On occasions of minor importance the offering consists of a pot of beer,
a dish of eleusine porridge, or sometimes mere tokens. Thus the simplest
kind of offering made for a child suffering from a minor complaint is
to tie leaves of the amalande-creepers round the child’s loins, This is said to
please the spirit who has caused the child’s complaint and to induce him
to restore the child to health. If a beer offering is made it must always be
the more valuable eleusine beer (amalua govolo) and not sorghum beer
(amalua gamavele); on some occasions one does not offer the finished
product but the germinated and fermented eleusine grain (amamela govolo)
which forms an intermediate stage in the manufacture of beer.! Eleusine
porridge (ovukima vwovolo) is seldom offered by itself but usually only in
conjunction with an animal sacrifice. Among the sacrificial animals cows
occupy the first place, but they are killed only on important occasions, e.g.
after the circumcision of the eldest son, when performing the sitexo-rite,
and in cases of grave illness or other serious misfortune. In all ordinary
cases a sheep or a goat 1s sacrificed and in those of lesser importance a fowl.
If the sacrifice is addressed to the spirit of a child, it is customary to offer
merely a chicken-egg which is placed on a small tuft of grass and then
deposited on a carefully cleaned path in the vicinity of the hut.

Among the Logoli the sacrificial animal must be without any blemishes;
it must not be lame or have any scars, and its skin, its teeth, and its hoofs
must be faultless; in short, it must be a perfect specimen of its kind.

T Cf. vol. ii, chapter on beer-brewing,
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Among the Vugusu, no particular store is set by these qualities, unless the
diviner has specially stated that the sacrificial animal, to be acceptable to
the spirit, must be free from blemishes. The animal must be of the same
sex as the spirit to whom 1t is offered. If the sacrifice is not addressed
to any particular spirit, but is merely to invoke the general benevolence
and assistance of the ancestors, a male animal 1s offered. The kind of
animal chosen also depends on the importance of the spirit to whom the
sacrifice is addressed and, furthermore, on the comparative wealth of the
person who makes the offering. If he is very poor, the diviner will advise
him to borrow a sheep or a goat from a neighbour and, instead of slaughter-
ing the animal, merely to stroke its back and then to return it to its owner.
The decision as to what kind of sacrificial animal will be appropriate in
any given case always rests with the diviner.

The various sacrificial rites are designated in both dialects by a number
of different terms, which, however, are not always mutually exclusive.
Among the Logoli I have encountered the following terms:

1. Qkusanga, to sacrifice (generic term), also okukola or okumala emisango,
to make or to ‘finish’ sacrifices. The verb okusanga also means ‘to
gather’, ‘to assemble’. This term, accordingly, stresses the fact that a
sacrifice offers an occasion for the kindred to rally round. Also used
among the Vugusu (exusanga).

2. Okusdlisa, to sacrifice (a second generic term), sometimes also used with
reference to rites of purification. Probably derived from okusala, to
pray, to implore.

3. Okusigisilila, to sacrifice (literally: to throw for somebody). Refers to
the throwing out or scattering of pieces of meat of the slaughtered
animal as well as to the sprinkling of the sacrificial shrine with blood.

4. Okuswdkila, to sacrifice for a new-born child. The ceremony itself is
called eliswdkila.

5. Okunyita, to perform a sacrifice of appeasement. The sacrificial animal
is always a ram. The term also designates rites of reconciliation that
terminate a feud or an avoidance.

6. Okukunya, to perform a sacrifice for a seriously ill and weak person,
The term seems to refer particularly to the sacrifice of a goat.

7. Okugdngoya, to sacrifice a fowl, Refers both to the killing of a fowl for an
ancestral spirit and to a rite of lustration performed with a fowl. If ad-
ministering such arite to himself, the reflexive form okwégongoya is used.

8. Okuhdliza, to affect an appeasement or a reconciliation by performing a
sacrifice or by another ceremonial act. The term seems to refer to the
effect produced by the sacrifice. In other contexts the verb also means
‘to fatten’.

9. Okukola omuluka, to perform a sacrifice after a harvest failure,

A number of other terms refer to particular ritual observances performed
in the course of a sacrifice:

ro. OQkuvida novicanga, to spit or blow ovivanga (eleusine flour stirred in
water) on a person,
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11. Okuvida novosé or okuvaka novosé, to spit or rub the stomach content
of the sacrifictal animal on a person.

12, OQkweya nengoko or nekiminyu, to stroke with a live fowl or chick.

13. Okufreana ovwali, to kindle a sacrificial fire.

Among the Logoli the sacrificial site or shrine consists of a set of
three (sometimes also of four or more) stones (amagina gemisango), arranged
in a triangular shape like the hearthstones and erected in the yard in front
of the living-hut. Each of these stones is about 3 or 4 inches high, and the
sides of the triangle formed by them vary between 1o and 1g inches in
length. A sprig of the olwowvo-tree, thought to be a favourite abode of the
ancestral spirits, is placed in the centre of this stone setting.” Sometimes
a circular arbour is erected above it, so that the sacrificial shrine looks
like a miniature native hut without walls, When an offering is made,
small pieces of the slaughtered animal are placed on top of the sacrificial
stones or its blood is sprinkled over them. In the case of a beer-
offering, one either places a small potful between the stones or pours
the beer on the stones. It is believed that the spirits which one has
invoked will alight on these stones and inhale the smell of the meat or
the beer.

A second kind of shrine is the—already repeatedly mentioned-—centre
post (etiru) of the living-hut at the base of which one deposits all objects
which one desires to be blessed by the ancestral spirits (cf. above, pp. 98
and 226). On certain occasions a sacrificial fire (ovwall) is kindled in front
of this centre post with the branches of the oluvinu-plant, the rising smoke
of which is said to please the ancestral spirits.

Among the Vugusu there are a number of different shrines consecrated
to different kinds of spirits. Instead of a stone setting they have a sacrificial
hut (ramwina) which is erected either right in front of the entrance to the
living-hut or on a nearby ant-hill.? The height of these huts varies between
2 and 7 feet. As a rule they have a centre post (éndjeko) and walls like a
real living-hut. Instead of three stones, as among the Logoli, they have
only one stone which is always placed to the left side of the entrance and
which is called the ‘stone of Wafula’ (livala lia Wafula). Wafula is the
spirit for whom, many generations ago, the first sacrificial hut of this kind
is said to have been erected. To the right of the entrance one places a
leafy branch of the lunyuvuti-tree to afford shade to the ancestral spirits
sitting in front of the sacrificial hut.

While the sacrifices offered in the namwina hut are primarily addressed
to the spirits of one’s father and grandfather as well as to more remote

I Thave seen such triangular stone settings also among the Tiriki, Nyole, Marama,
and Tsotso. They appear to be typical for all tribes to the south of the Nzoia
River.

Z In former times the old men are said to have spent a great part of their time
sitting on top of ant-hills on the look-out for the enemy. It is believed, therefore,
that ant-hills are the favoured abodes of the ancestral spirits.
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ancestors in the paternal line, the offerings made to the female spirits are
deposited at the centre post of the living-hut. They consist of sesame seeds
as food for the spirits or of live fowls tied to the centre post, as it is believed
that the spirits of the female ancestors have a preference for residing in the
bodics of fowls.! Possibly this is one of the reasons why women may not
eat fowls or cggs, although I could not get any confirmation on this point.
Furthermore, one can invoke the blessing of the ancestral spirits for all
kinds of objects (e.g. the sced to be sown in the fields, the harvest imple-
ments, the tools used by the diviner, &c.) by leaning them for one night
against the centre post and letting them ‘sleep’ there. Weapons and traps
for animals, on the other hand, are placed beside the centre post of the
namwima-hut, as for these tools only the blessing of the male spirits is
required.

Behind the living-hut, under the eaves, another type of sacrificial hut,
called wetili, is occasionally erected. It consists of a tunnel-shaped, vault-
like structure which is about a foot and a half long, 10 inches wide, and
12 inches high. It is constructed from the pliable switches (¢jindaa) of the
gumulaa-tree. The sacrifices offered in this hut (a small gourdful of milk
or the spleen and a portion of the sacrificial animal’s neck called éndjas:)
are addressed in the first place to Malava, a younger son of the tribal
ancestor Muvugusu. When Malava was still alive-—so the story goes—it
was his duty to herd his father’s cattle. This has earned him the reputation
of wiclding particular power over cattle, and a sacrifice is made to Malava
whenever disease breaks out among the livestock. Besides, sacrifices are
offered in the wetili-hut for the less important spirits of old women. Offer-
ings to the ancestral spirits of the great wife of the homestead are made on
the point of a spear which one plants on an ant-hill outside the enclosure.
The portion of the sacrificial animal dedicated to them is the fine, trans-
parent skin (gumuovia} which one scrapes off the hide. As an offering to
Wele, the Supreme Being, finally, a chunk of meat is pierced on the
sisuli-staft of the namwima-hut or even of the living-hut (cf. above, p. 252).

Anindirect shrine for the ancestral spirits 1s provided by the namwima-hut
for frogs which has already been described (cf. above, p. 199).

Among the majority of tribes the burial sites of ordinary persons do not
serve as ancestral shrines. The Vugusu, however, on certain occasions,
perform rites at the grave of a family head (see below, p. 502). Permanent
ritual attention seems to be paid only to the burial sites of clan-heads where
these enjoyed a formal status (see below, p. 478).

The stone settings (emagina gemisango) of the Logoli and the namwima-
huts of the Vugusu may only be erected at the homesteads of men who
enjoy the full social status of a family head. Bachelors and men who have
married but a short time ago and who still take their meals at their mother’s
place must go to the homestead of their father, their father’s brother, or

! One says: *The spirits are walking in the fowls’ (vamagombe vagendanga mutj:-
ngoxo).
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their elder brother if they wish to have an ancestral sacrifice offered on
their own or their wives’ behalf. The putting up of the first sacrificial
shrine at his own homestead is thus an important event in a man’s life,
not only from the religious but also from the social point of view. How-
ever, cven if the above-mentioned prerequisites have been fulfilled, one
defers building such a shrine until an occasion for offering a sacrifice arises,
Then the husband looks for suitable stones, and his wife brews beer from
eleusine. When everything has been prepared he calls his father’s brother
or another old man of his clan to choose the appropriate site for the shrine,
to put up the stones (kwombaka amagina), and to plant the olwovo-staff
in the ground. He also invites some other clan-elders as well as all close
kinsmen and neighbours to come to his homestead for the ‘sacrifice of
consecrating the stones’ (omusango gwamagina). For this purpose the
owner of the homestead must procure a white cock. His father’s brother
who officiates as a sacrificial priest (omusdlisi) takes the live cock and
flutters it over the heads of the husband, the wife, and the children
who line up before the door of the hut, and then on his own feet. Next,
another old man belonging to the clan of the owner of the homestead
ceremoniously spits ovwanga (eleusine flour stirred in water) upon the
chests of the various members of the family, beginning with the father.
While doing so he says to him: mugase amitu, ‘may you thrive, clan-
brother!” Meanwhile the omusdlisi, carrying the cock in his hand, enters
the hut and flutters it over the walls, the roof, and, particularly, the door-
posts. Then he suffocates the cock and pulls out some of its feathers which
he ties round the children’s necks (but not the wife’s). Next he cuts a few
small pieces of meat from the cock and scatters them over the sacrificial
stones, stmultaneously sprinkling them with blood. A small chunk of meat
he pierces on the olwowo-staff. While consecrating the sacrificial shrine
in this way he summons the ancestral spirits with the words: liradji yimu,
‘eat here!’ Finally, he roasts the cock over a fire kindled out in the open and
divides the meat amongst all male persons present who eat it on the premises
together with eleusine porridge. It is essential that no one is left out, even
if he gets only a tiny bit. Should one of the close relatives be absent, a
small piece of meat is saved for him and sent to his hut so as to let him, too,
partake of the sacrificial meal.

The sacrificial shrine having been completed, the beer brewed for the
occasion is taken out in the yard and put down beside the shrine. Then
the eldest child of the owner of the homestead steps on one of the sacrificial
stones and sips a few draughts of the beer, while the omusdlisi ceremonially
addresses the child as ‘grandfather’. The next one to drink is the child’s
father, then its mother, and, finally, the other persons present.

On the occasion of this ceremony of consecrating the ancestral shrine a
cock and a hen are sometimes selected from which to breed the chickens
to be sacrificed on future occasions.

An ancestral sacrifice must always take place at the homestead of the man
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on whose behalf (or on behalf of whose children or wife) it is performed.?
It would be futile to make an offering at the shrine of a close kinsman, a
neighbour, or a friend. The sacrificial rite, however (1.e. scattering the
pieces of meat, sprinkling the blood and invoking the ancestral spirits), can
never be pertormed by the owner of the homestead himself nor can a
physical father do so for his own children. The sacrificial priest (omusdlisi)
must rather always be a (real or classificatory) elder brother or father’s
brother, or else any other old man of one’s own clan. The only argument
which my informants could advance in explanation of this rule of ritual
conduct was that the ancestral spirits would refuse to accept the sacrifice
if it were offered by the head of the family himself or by his physical father.
The underlying idea, however, seems to be that the efficacy of the sacrifice
is bound up with the display' of the solidarity and cohesion of the clan or
at least of a major group of kinsmen within the clan, and that the mani-
festation of this solidarity will please the ancestral spirits. This view is
corroborated by the term for sacrifice, omusango, which means a union,
a gathering, a concerted action, as well as by the sacrificial meal, in which
‘all’ kinsmen must participate if it is to serve its purpose. The social status
of the priest officiating at a sacrifice must be higher the more important
the occasion for which the sacrifice is made. At a comparatively insignifi-
cant sacrifice the brother of the head of the family can officiate as omusdlisz;
in rather more important cases one calls an old and influential man from
one’s own close kin, while the offering of really important sacrifices (e.g.
the liswdkila ceremony for the first-born child, or in case of serious illness
of the head of the family, &c.} is the prerogative of the so-called omusdlis:
munene, He is the chief sacrificial priest of the clan who, on the grounds
of his wealth, his character, and his membership of the oldest lineage of the
clan, is regarded as the proper representative of the clan-cqmmunity before
the ancestral spirits. To quote from a text:

. . . And every clan (ehili} must have an omusdlisi munene. If there is
serious illness in a house he must perform the sacrifices, for they know we
have our man here (in the clan) whom we call omusdlisi nunene and that is
good so. If we wish to perform a sacrifice we must call him quickly. Then
he comes right away. And also those people who belong to a small clan have
their omusdlist whom they call when they want to offer a sacrifice.’

When going to the omusdlisi’s place to call him one must observe the same
rule as when consulting a diviner. One must start off at dawn, tie a knot
in the grass upon leaving one’s homestead, and on the way one must not
meet with any bad omens.

Although the omusdlisi munene must belong to the oldest lineage of the
clan, his othice is not hereditary but personal, and he is chosen exclusively
for his personal merits, for his reputation as a man of unblemished charac-
ter and conduct, and for the confidence which his clansmen therefore place in

! Except in the case of men who have not yet attained full married status, cf.
above, p. 283.
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him, and not on the grounds of any former privileges. Nor does he receive
any pay for the services which he renders to his clansmen as a sacrificial
priest.

If the sacrifice i1s addressed to a definite ancestral spirit (for instance, in
the case of an illness) who does not belong to the clan of the head of the
family but to his mother’s or his wife’s clan, the sacrifice must be performed
by (or at least in the presence of) an old man of the spirit’s clan. Sacrifices
made on behalf of 2 man’s wife are often performed at the homestead of the
wife’s father, especially during the first years of their marriage.

The details of ritual procedure vary, according to the kind of the
sacrifice and the nature of the occasion. The ceremonial observances
described on the preceding pages (see p. 284) are, however, typical for the
majority of sacrifices performed in cases of illness as well as in connexion
with the various critical events and stages in the life of the individual. In
many cases special features are added to the ordinary ceremonial procedure,
such as the inspection of the entrails of the slaughtered animal (see above,
pP. 214 sq.), the smearing or spitting of the animal’s stomach content on
all persons involved in the sacrifice, as well as the tying of strips of its
skin {(dzingovo) round their arms, &c.

If the sacrificial animal is a sheep, a goat, or a cow, the omusdlisi, before
suffocating the animal, must squat beside it in front of the sacrificial shrine
and with his right hand gently stroke its back while calling the ancestral
spirits and informing them on the nature of the trouble or other cause for
which the sacrifice is offered. At a sacrificial rite performed among the
Vugusu on the occasion of the imminent marriage of a young girl 1 heard
the omusdlisi summoning the spirits with the following words:

Hee baba omutai kavola ari:

omwana omuxane niye vuvwonga luxafwa silanda efuvuxo.
Livusi, Vugelembe, Mudonyi na Vagitwika vavandi
omundu wenywe niyoyu!

muvidje mumusangasie

mugende vicangu!

naye niye xwivilile

atime kedje

alie halala nevavasie!

vamagombe mulangane mwavene

vavasava ne vakitwika

mugende vwangu

mulie enyama yenywe

munone munda.

He, father, the first man' has spoken thus:

‘Matrimony binds a daughter (to her husband’s clan) like the luxafwa-creeper,
Livusi, Vugelembe, Mudonvi and you other ones of the Gitwika clan,

Your person is here!

I Referring to the legendary first man who gave commandments to the Vugusu
and taught them their tribal wisdom.
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You may come and join her,

You may come quickly!

And whomsoever we may have forgotten (to mention),
He may hurry here, he may come,

He may eat together with all the others!

Spirits! You may call one another,

You of the Vasava and you of the Gitwika clan,

You may come quickly,

You may eat your meat,

You may feel well in your bodies!’

While the omusdlisi summons the ancestral spirits in this manner and
strokes the sacrificial animal’s back, the latter must stand still and urinate.
If it behaves in the prescribed manner this is regarded as auspicious for
the success of the sacrifice.

As the preceding account of the sacrificial ceremony shows, its main
objective 1s the establishment of a community with the ancestral spirits.
Compared to this, the ideas of feeding the ancestral spirits (so as to appease
their stomachs) and of making an offering (in the sense of parting with a
valuable and cherished object) form only secondary motives. Such com-
munity is sought not only with the ‘tame’ and benevolent spirits of people
who have died a long time ago, but also with the antagonistic spirits; for
one hopes that by being invited to share in the common sacrificial meal
with the living they will forget their grievances against the latter from
whose community they feel they have been expelled (cf. above, p. 166}
With the same intention one continues to acknowledge to the spirits the
rights which they used to have in connexion with the sowing of the eleusine
crop (cf. above, p. 99). Thus after the harvest when throwing to them
some of the porridge of the first meal prepared from the new crops, one calls
out: Vivio wo nivievio, oxaloma ori: wandjivilile wambele viekumwigo! ‘'This
15 for you, this is for you. Do not say “you have forgotten to give me of
the year (i.e. the first-fruits)”.’

Now the tdea of establishing by means of the sacrifice a community
with the antagonistic spirits appears to contradict the tendency we have
mentioned above (cf. p. 1606}, viz. to effect a separation from the dead,
to consider dream apparitions, hallucinations, and other forms of visita-
tions by spirits as portents of illness and misfortune. To explain this
seeming contradiction we must refer to the above-mentioned idea that the
spirits of the dead are desirous of making their living kinsmen join them
in the spirit-world, because they feel lonely and desolate. To counteract
this desire of the spirits one does, on the one hand, everything one can
think of to sever as effectively as possible the former bonds which existed
between the deceased and his kinsmen and neighbours, thus drawing a
clear dividing-line between the dead and the living. But as, on the other
hand, the spirits of the dead are believed to be shadow-like beings and
therefore omnipresent, one does not attempt to drive them away, an under-
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taking that would be futile, but maintains towards them a ritual fellowship
viz. that of a sacrifice, hoping that they will be satisfied with this kind of
community. Both attitudes in the last resort aim at separating the dead
from the living, but the means employed differ. In one case one endeavours
to ignore the connexion between the dead and the living, while in the other
case one substitutes the sham community provided by the sacrificial meal
for a real community in the spirit-world.

The same idea of establishing a community between the dead and the
living and appealing to the ancestors for protection is also found in the
name-giving rites which will be discussed 1n detail in the scction dealing
with the rites of passage (see p. 313sq.). The bestowal of an ancestral name
upon a child does not serve merely to placate the spirit concerned, but it
1s thought that he will henceforth adopt the role of a2 guardian spirit towards
his namesake, protecting him from dangers which threaten from various
evil agencies, appearing to him in dreams and giving him useful advice,
dissuading other spirits from sending harm to his ward, &c.

(b) Warding off and destroying persistently troublesome Spirits

As we have already mentioned, those ancestral spirits which are funda-
mentally evil and permanently antagonistic to the living are not sacrificed
to. Instead of wasting one’s time on futile attempts at appeasing them one
rather tries to render them innocuous by warding them off or even by
destroying them. If they are the spirits of convicted avalogi® they are not
buried in the customary manner in front of their living-hut, but in the
swampy ground near a stream, upside down and without ceremony, for it
is hoped that they will thereby be prevented from returning to the world
of the living..

In the majority of cases, however, the fundamental wickedness of a spirit
becomes apparent only from the fact that, despite frequent offerings made
to him, he persists in harassing his living kinsmen in the form of nightmares,
or that the oracles of the diviner time and again attribute cases of illness
and misfortune to one and the same spirit. If on the ground of such
experiences further sacrificial offerings are held to be futile, one calls
(among the Logoli) the so-called oguyavi (derogatory term for the grave-
digger). Against the payment of a calf he undertakes to excavate the bones
of the troublesome spirit and burn them. The care which the oguyavi
must employ when setting out to perform this job and the circumspection
~ which he has to observe towards his client are described in the following
Logoli text:

‘. .. And when they go to the diviner for the third time? he will say:
“Listen, who is responsible for your trouble is that person who has died; he

! For instance, witches who have died after having submitted to an ordeal or
persons struck by lightning.

2 i.e. after he has on three consecutive occasions attributed cases of serious illness
to one and the same spirit,
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lies wrongly in his grave. You must go and burn black ants.””’ Then that
kinsman (lit. owner) of the patient consults another diviner and tells him, too,
about the illness in his house. And the sick man’s relatives visit the patient
every day, even the distant relatives. Their hearts ache and they call out:

@'Oh, our child! What is it that is wrong with that house! It is really a bad
‘matter!” . .. And when they see that he has many visions and is constantly
talking about the spirits, what we call elievdzavoza (to be delirious), then they
say: ‘‘It is necessary that somebody goes to the diviner, so that we may
consult the oracles.”” Then they visit another diviner . . . and he says: “You
must sacrifice black ants.”” Then they consult one another and finally they
agree (to take the diviner’s advice). They call the oguyavi and when he comes
to the patient’s house he must stop at some distance; he cannot come right
up to the house like ordinary people. The patient’s kinsmen then kill a fowl
for him; this he eats before he sets out to dig up that deceased person (a
woman). Then he goes to the burial site together with the husband of that
deceased woman who 1s causing the illness. When they arrive at the grave
the husband stays behind at some distance and lets only the oguyavi himself go
right up to the grave. The oguyavi carries with him a digging-stick, cut from
the elisazi-tree. First he cuts down the bush which has grown on the grave.
Then he begins to dig until he finds the bones. Now he signals by gestures
to the man to come, so that they may put the bones into a basket of the
ekithinda kind which he has brought along. When he has collected all the
bones, he goes to fetch some very dry grass from the roof of a hut. With that
grass he kindles a fire inside the grave. While those two persons (the oguyavi
and the husband of the deceased woman) are staying there, they must not
speak but must preserve complete silence. If one of them wants to call the
other one, he may do so only by signalling with his arms. When they depart
from there, the man carries the fire and the oguyavi the basket containing the
bones of the dead woman. While proceeding to the place where they want to
burn the bones they must not meet anyone. If they see somebody they must
warn him by waving a stick at him, without, however, betraying: **We have a
dead person or a spirit with us.” Having arrived at the spot (where they wish
to burn the dead woman), they must first light a fire. "Then they must use it
to set fire to the bones, The oguyarvi must take great care not to sit in the
smoke that rises from the fire. And the old man who has come with him must
stay behind at a great distance; he cannot go near the fire. When the bones
are burnt up the oguyavi says: “Now I can scatter the ashes.” When he has
done so he goes to the stream to bathe.’

Among the Vugusu persistently troublesome spirits (the so-called visieno)
are rendered innocuous by trapping them and locking them up in a pot.
For this purpose one calls a diviner into one’s house. He drills a small hole
into the wall of the hut and then holds a small clay vessel against the hole.
Pretending that he intends to otfer a sacrifice, he implores the troublesome
spirit to come. After repeated enticing calls the evil spirit (in reality the
diviner) replies that he has come. Thereupon the diviner instantly closes
the clay vessel with a lump of fresh clay, and the spirit who wanted to
enter the hut through the hole has been trapped in the vessel. Then the

' A circumlocution for the burning of the bones.

U
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diviner places the clay vessel in an old, cracked pot, and on the next
morning—after the house has been cleaned and all the rubbish has been
emptied into that pot—he goes together with his client to a stream and
buries the pot with its contents in the swampy soil of the valley bottom.
While on their way they must not meet with anyone nor may they talk
together.

To keep the visieno-spirits away from the vicinity of a homestead a small
hut resembling the wetili-shrines is erected on cither side of the path lead-
ing from the nearest stream (where the spirits are staying at night-time)
to the homestead. The section of the path where these small huts are put
up is carefully cleaned, and several lusulu-twigs as well as the feathers of
a fowl which has been killed and roasted there are stuck into the ground
beside the two huts. If then the visieno-spirits come along that path they
will be terrified at seeing the two sacrificial huts and will turn back again.

Another method of keeping the visieno-spirits away from a house is to
bury a live mole whose teeth one has knocked out, together with the neck
of an old pot and the broken handle of a hoe in front of the door.

(c) Tribal Sacrifices

In addition to the family sacrifices that we have discussed, an important
sacrificial ceremony on a tribal scale is performed among the Logoli. Itis
of particular interest because—apart from the common tribute rendered
to the rain-maker among the Nyole (cf. above, p. 157)—it furnishes the
only occasion on which all clans of the tribal community unite for con-
certed action, submitting to the authority of a single man, viz. the highest
sacrificial priest of the tribe. The ceremony described in the following
pages is limited to the Logoli, and—as far as I could ascertain—none of the
other Bantu tribes of Kavirondo perform sacrificial rites on a similar scale.”

The tribal sacrifice among the Logoli is held regularly twice a year, in
March or April when the eleusine crop enters the principal stage of its
growth, and in September or October when the sorghum crop is growing,.
The chief objective of the sacrifice is to secure an ample harvest or at least
to avert the danger of a crop failure. As in the case of other sacrificial
rites, the two ideas of warding off or appeasing antagonistic forces and of
mvoking the help of benevolent and sympathetic forces are so closely
linked that it is difficult to decide which one of the two ideas furnishes the
principal motive for offering the sacrifice. Although it takes place in good
as well as in bad years, the various native texts which I have taken down
on this tribal sacrifice all emphasize the warding off of a harvest failure
(and hence the appeasement of antagonistic forces) as the principal objec-
tive of the sacrifice:

‘.. . Then the old men gather and say: ‘“These days our country is not
good, the seed is not good . . . the people have cultivated their fields, but in

I This I can state with certainty for the Vugusu, Tsotso, Idaxo, Isuxa, Nyala,
Nyole, and Tiriki.
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some places the seed is not growing, the eleusine will not ripen . . . it is
(therefore) good that we go on the hill and offer the sacrifice.” ’

In addition to the regular, semi-annual sacrifices performed to ensure
the proper growth of the crops, a sacrifice on a tribal scale 1s said to have
been performed also in the case of repeated failures in warfare, the cere-
monial procedure in both cases being the same,

The tribal sacrifice appears to be primarily addressed to the Supreme
Being, Isah1 or Emungu, but also to the ancestral spirits (emisambwa) in
general as well as to a certain Anoma who 1s said to have Itved a long time
ago, before the tribe of the Logoli was founded, and who appears to be
identical with the wele munoma of the Vugusu. Anoma is also said to have
been the first person who offered sacrifices to the Supreme Being (cf. the
song on p. 293), and after him the site where the sacrifice is performed is
called hayoma or munoma. The significance attached to Anoma and to the
other ancestral spirits in connexion with the tribal sacrifice seems to be that
of an intermediary between living men and the Supreme Being. The
sacrificial ceremony itself is called ovwali (cf. above, p. 282), a name refer-
ring to the fire which is an important feature of the ritual procedure. The
sacrifice is offered on the slope of a hill in a rocky cave situated in a grove
(ekelongo) which may be entered only by the sacrificial priests themselves.

The sacrificial priests (avasdlisi) are two men of the Nondi clan which
traces 1its origin to the oldest line of descent from the tribal ancestor (cf.
P- 59). One of these two priests occupies a much higher rank than the
other one, and he is referred to either as the omumali wemisango (the
finisher of the sacrifice) or as the emufwani wovwali (the one who kindles
the sacrificial fire), It is his task to perform all the essential duties con-
nected with the sacrifice and to utter the prayers, while the second priest
functions as his acolyte. The office of this chief sacrificial priest is heredi-
tary, and the present omufwani wovwali, an old man by name Keyoga,
is the fifteenth in the number of sacrificial priests whom the old men can
list. According to Keyoga’s enumeration which—with only a few omis-
sions—was confirmed to me by two other elders of the Nondi clan, he was
preceded by the following fourteen sacrificial priests:

1. Kivin 6. Mulwani 11. Ndiya
2. Lukudzedzi 7. Ngovelo 12. Nabemo
3. Nondt 3. Yisa 13. Kihugwa
4. Vudzudzu 9. Nagonda 14. Matjayo
5. Ndemesi ro. Ligu

Before he dies the chief priest appoints his own successor. If none of his
own sons possesses the qualifications required for this office (see p. 79)
to a sufficient extent, he can appoint one of his brother’s sons or even a
more distant classificatory son, but never a sister’s son, as the office of the
omiufecani worwalt must always remain in the clan of the Nondi.

When the sacrificial priest, in joint consultation with the heads (amagutu)
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of the other clans, has fixed the day on which the sacrificial ceremony is to
be held, he sends out a number of messengers who, on the eve of the
ceremony, make a round through the tribal territory, blowing on antelope
horns and shouting in a high-pitched voice in a manner closely resembling
the yodelling songs of the inhabitants of the Alps’ to announce that the
semi-annual sacrifice will be held on the following day. The horns which
they sound serve at the same time as a warning to all people to stop working
in their gardens until the day following the sacrifice. The messengers see
to it that nobody infringes this rule. To quote from a text:

‘When they have sounded the horns and they still find anybody on the
field they catch him and take his hoe away from him. They give it to one of
the sacrificial priests when they go to the mupoma sacrifice. Unless the owner
of the hoe brings a chicken to retrieve his property, *‘the great one of the
ovwalt” (i.e, the chief priest) retains it without questicning {(i.e. without
paying any attention to the opinion of the owner of the hoe).’

On the following morning at day-break the singing groups of the various
clans pour to the sacrificial grove from all directions, the men armed with
long sticks or spears, their faces painted in bright colours, the women
adorned with lande-creepers or, nmowadays, bougainvillea. They all as-
semble on a large pasture near the grove which offers room to several
thousand persons, for they may not proceed to the immediate vicinity of
the sacrificial cave. Meanwhile the omufwani wovwali and his acolyte pre-
pare the various ritual acts. Before setting out for the sacrificial grove they
empty a pot of beer specially brewed for the occasion. It must have been
placed for one night at the base of the centre post of the chief priest’s hut,
to be blessed by the ancestral spirits (cf. above, p. 282). The two priests
drink this beer out of a special double-necked pot which is used only on
that occasion.? While they are drinking no other person may be present
in the hut. Other old men of the Nondi clan, however, may simultaneously
partake of the same beer and even drink out of the same pot, if they possess
very long beer-tubes through which they can suck the beer while them-
selves sitting outside the hut.

Before the sun rises the two priests repair to the sacrificial grove to
kindle the ovwali-fire and to slaughter the sacrificial animal. The animal
selected for that purpose (a white hen or a white goat) is supplied by an old
man who, like the sacrificial priest himself, must be without blemishes
(dzimbala); and so must be a second old man from whose hut the fire-
brand for kindling the ovwali-fire is procured. Besides, the chief priest
selects two young girls (who must be virgins) to collect the firewood, grind
the eleusine flour, and carry it to the place in front of the sacrificial hut.

First the chief priest goes to the pasture below the sacrificial grove on
which a great many people have assembled in the meantime. There he

I "They call: holoyiu layie, holoyiu holovie haye.

Z This pot must have been made by an old woman who no longer maintains
sexual relations with her husband.
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kindles the evwalk-fire, burning in it grains of sorghum and of a number of
other plants and grasses' the smoke of which is to please and appease Isahi
and Anoma. If the smoke ascends straight to the sky, this is interpreted
as a sign that the sacrifice is welcome to them:

‘When they kindle the fire they must watch the smoke: if it rises straight
upwards, they can rejoice, but if they see that the smoke is bent or crooked,
the people can say, “Our country is not good’”.’

As soon as the sacrificial priest has kindled the fire he sings a song addressed
to Isahi or to Anoma in which all people join:

Anoma kitjyo uhu uhu
asamba vwangoma ¢he ehe
otaleka Maina nahia aha aha.

‘Anoma himself, uhu, uhu,
He kindled the fire at this place, ehe, ehe.
Don’t forsake Maina that he might perish, aha, aha.’

Maina, the younger brother or son of Anoma stands, in the context of this
song, for the tribe of the Logoli. The song implores Isahi not to let the
Logoli perish but to give them credit for the unbroken tradition of sacri-
fices which had begun already with Anoma. In other versions of the same
song Anoma himself is addressed.

While the chief priest and his acolyte, after having kindled the ovwali-
fire, repair by themselves to the sacrificial cave, the multitude continues to
sing the same song (okukélemana). While they sing, each of the thousands
of people present throws a few ears of grain which he has picked from his
field into the fire. In addition to the above-mentioned song they sing a
number of war- and victory-songs, at the same time brandishing their
spears and pointing them towards the country of the Jaluo (the chief
enemics of the Logoli) which they can see in the distance spreading out at
the foot of the range of hills on which the sacrifice takes place. They con-
tinue singing these songs throughout the time during which the sacrificial
priest performs the second part of the ceremonial procedure, viz. the
killing and the offering of the sacrificial animal in the cave.

In the interior of the cave is a hut from the centre post of which a drum,
the chicf object of ritual importance, is suspended. This drum (eyoma),
which is about 2 feet high, is said to have been kept in the rock cave for
many generations and to have been carved from the trunk of a tree which
the Logoli felled in their former abode to the south of the Kavirondo
Gulf and then carried across the gulf in a boat. It would appear that there
is a connexion between Anoma, the mystical ancestral spirit, and this drum
(enyoma), a point, however, on which, despite frequent attempts, I could not
obtain any enlightenment. In addition to the drum the cave—so I was
told—also contains several beer-pots and antelope-horns.

' The names of these plants are: ommgiluka, omusundzu, ekilusu, oluvinu, ekisugi,
eminu, elisazi. Some of them are emploved also as means of warding off evil magic.
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Before the chief priest can begin to make the offering he and his acolyte
must first clean the interior of the cave which they have not visited since
the preceding sacrifice. They remove spider-webs from the pots and
the drum, restorc the horns that have dropped on the ground to their
proper place in a horizontal rock crevice, anoint the drum with ghee
(amaguta), and sweep the floor of the cave. Then the chief priest stirs some
eleusine flour in water and blows the mixture (ovwanga; cf. above, p. 281)
‘upon the chest’ of the drum, uttering the following prayer while doing so:

Muwinye kumwamala kudzia milova

mumenye milova nemilembe

nakwinye kwatigala kumenye mwoyo nemilembe
mugdsidze omwana watigala

akole miyindzi.

mutavola kwarmivilila mba.

“We have placed you into the earth for good,

May you rest in peace in the earth,

And may we, we who have stayed behind, live in peace,
May you bless the child® that has been left behind,
May it perform (its work).

Do not say that we have forgotten you.’

As this prayer shows, the sacrificial priest implores the ancestral spirits to
reconcile themselves to their fate and not to return to the world of the
living, but at the same time to bless the living. It is said that the ancestors
manifest their approval of the sacrifice offered to them by causing the
drum to be filled with a roaring noise {/ifuma).

Winding up the ovwali ceremony, the second priest roasts the sacrificial
animal in the yard in front of the sacrificial hut, where the two priests
consume it jointly with the clan-heads and the other influential old men.

While formerly all clans of the Logoli tribe assembled at the same rock
cave at the place called ekelengo, in the course of the last few decades a
second sacrificial shrine of a similar nature has been established on a hill
called itavwongo muguwa. Here the clans living in the eastern part of the
tribal territory perform a corresponding sacrifice at the same times. In
their cave, however, they do not possess a drum, but merely pots and horns.
The setting up of this second sacrificial shrine was attributed by my
informants to the rivalry between the two clans of the Nondi and the
Légovo which resulted from the claim of the Ldgovo to participate in
the office of tribal priesthood.

! Referring in this context to all living persons.



PART 1V

THE RITES OF PASSAGE
A. BIRTH

(1) INTRODUCTORY

HE event of childbirth has a twofold social significance. Through it

a new individual enters the community and has to be socially accepted
and accorded a place in it, and through it 2 man and a woman acquire the
status of parenthood. These two aspects of childbirth form an integral
unit and cannot be dealt with separately. As childbirth establishes a
system of new social relationships, the analysis of the observances con-
nected with this event must view this change in relationships and all that
it involves, as well as focus its attention upon the infant who enters the
community. While from this point of view the social situation at the birth
of the first child differs from that at the birth of subsequent children, the
difference is one of degree rather than one of kind, as each new childbirth
re-establishes and thereby strengthens the status of parents and grand-
parents, uncles and aunts, brothers and sisters, and so forth. The chief task
of the present chapter is to show how these relationships first become
established and what functions their ceremonial enactment fulfils.

(2) CONCEPTION AND PREGNANCY

The conventional attitude towards having children, the differential valua-
tion of male and female offspring, and the economic place taken by children
in the family organization are general factors which form the wider back-
ground of the cultural situation of childbirth as distinct from its biological
aspect. As these factors are discussed in other sections of this book {cf.
p. 47) we do not need to restate them in detail, but it may suffice to
indicate their general implications. They indicate that childbirth is a
highly welcome event, that it enhances the husband’s and the wife’s status
in their respective groups of kinsmen, that the ceremonial procedure
connected with it differs according to the sex of the child, and that, in its
wider ramifications, the new situation will affect not only the immediate
family but the kindred of both parents and, particularly, the father’s
lineage and clan. The following analysis of observances connected with
childbirth will show to what extent and in what manner these indications
are confirmed.

Owing to the fertility of Kavirondo women, conception, in the vast
majority of cases, takes place without any resort to artificial measures such
as the taking of medical herbs or the performance of magical rites. As
records show, most women conceive during the first year of married life,
but there is no feeling of alarm if pregnancy does not occur within that
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time. It is usually not until fifteen to eighteen months have passed since
the consummation of marital relations that anxiety is felt that ‘something
might be wrong with the husband or wife’. The varying periods of time
which elapse before a married woman is pregnant for the first time were
attributed by my informants to differences in the capacity of women for
sexual enjoyment. It appears from accounts given to me by a number of
married men that the psychological state of shame and fear which has been
induced in the bride by all the circumstances of the marriage procedure
(cf. below, p. 427) often causes a long initial period of frigidity during
which the young wife is supposed to be less likely to conceive. 1 am not
able to say, however, whether this view is generally held or not. It is
thought that frequent cohabitation increases the probability of the wife’s
conception, and this belief appears to be one of the reasons why indulgence
in excessive intercourse by newly married couples is socially approved
of and why the husband’s real brothers may have sexual access to his
wife before she has concetved for the first time, The first days after the
end of the wife's period are regarded as the most favourable time for
conception as then ‘she would feel an increased desire for sexual inter-
course and quickly experience orgasm (xuxuinyala) which would cause the
seminal fluid (vutiu) to enter the womb (nasdiye)’. As an aid to conception
women are said to remain lying on their backs after cohabitation while if
they do not want to conceive they stand up and shake their bodies in a
quick jerking rhythm. ”

If a woman does not conceive in due course, the husband consults a
diviner, as her failure may have a number of different causes each of which
calls for a different method of cure or counteraction. These causes are all
of a mystical order, and counteraction is, accordingly, limited to a magical
procedure. I have never heard of any attempts to remove the causes
of barrenness by administering medicines alone or by performing any
manipulations with the reproductive organs. The cause most frequently
‘detected’ by the diviner is alleged sorcery by a co-wife or another woman
who harbours misgivings or feelings of jealousy towards her; other sup-
posed causes are the breach of a taboo (avoidance) by the wife or the
anger of the ancestral spirits, If repeated efforts to detect and counteract
these various causes remain futile, the husband, if he 1s still childless, may
suspect that he himself is responsible for his wife’s failure to conceive. He
will then tacitly agree to his wife’s taking a lover. This may be either his
brother or a person of the wife’s own choice who, however, must belong
to the husband’s clan and with whom she must have no further relations
after she has conceived. As far as I could discover, the husband does not
submit to any treatment of a magical order to remove the cause of his
disability, nor does there seem to be any native theory that accounts for it.

Women soon know that they have conceived, not only from the cessation
of their monthly period, but also from a number of other signs which girls
are instructed by their mothers to observe when they get married. Thus
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yielded vague results only. Those uncertain ideas which I have found to
exist on these matters do not appear to be relevant from the point of view
of social structure, that is to say, they do not affect the native ideas on kin-
ship, paternity, or maternity and therefore do not interest the average
native. Moreover, most statements clicited by me on this subject did not
appear to be expressions of previous or even conventional lines of thought
laid down by the tribal tradition, but rather seemed to have been made up
ad hoc. As far as they go, they concur in claiming that the father’s share in
the child is the more essential one. From him comes the child’s soul and
its physical features (evifdnanyu), while the mother’s share mainly consists
in bearing the body of the child. At the same time it is admitted that
a child’s features may take after both parents; it is then considered normal
that a son should resemble his father and a daughter her mother. I have
heard the retainers of the Vugusu chief joke to him because his daughter
had to a remarkable degree inherited her father’s face. The chief replied
—rather embarrassed—that this could not be helped as it was ‘a matter of
God’. The determination of the sex of the child is likewise considered
‘a matter of God’ and not dependent upon the conditions and circum-
stances relating to conception and pregnancy. Nevertheless, as we have
seen in a previous chapter, the wife is blamed if she bears daughters only.
As Christopher Mtiva writes in his life-story : ‘In our country a husband
cannot feel friendly towards his wife if she bears daughters only. My
mother was, therefore, very happy when 1 was born, because she knew
that now my father would begin to like her again.’

Summing up these remarks, it may be said that the ideas of the Bantu
Kavirondo on the respective shares of husband and wife in the process
of procreation are essentially indifferent. They do not reflect the social
structure to any marked degree, nor do they constitute a force that serves
as a sanction for the rights and privileges resulting from the social stress
on unilateral descent.

The pregnant woman (Lurogoli: okuva nenda, ‘to be with womb’;
Luvugusu: xuésia), not being in any way considered unclean or ritually
dangerous, is not the object of avoidances, nor does she have to observe
any avoidances herself. She continues her usual life, works in the field,
grinds, cooks food, and stirs the porridge if she is physically able to
perform these duties. During their first pregnancy many women are said
to feel weak and lazy and incapable of doing much work., The only definite
rules which pregnant women have to observe pertain to food. Some of
these are intended to prevent the foetus from growing too big and thus
rendering parturition difficult. Among the Vugusu a pregnant woman— °
particularly during the last three months before delivery—must drink no
milk and eat no ripe bananas; among the Logoli she mainly lives on thin
porridge and sorghum gruel and avoids the thick maize and millet (eleusine)
porridge. If she has given birth once and has had an easy delivery, she
may relax these rules during her next pregnancy. Apart from these rules,
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which appear to be of an empirical nature, there are others which are of a
magical order. Everywhere a pregnant woman must avoid eating meat from
the ribs and back as well as the heart of 2 cow. A violation of these food
prohibitions 1s said to block the passage for the child and to prevent the
placenta (engovt) and afterbirth from coming out. ‘They would stick in the
belly and kill the mother.” Most pregnant women also have their own
individual food preferences and avoidances, because ‘the child in the womb
wants (or refuses) these things’. Thus some women refrain from smoking
during pregnancy, others refuse every kind of meat, and others again feel
a desire to eat clay off the walls of the hut or to chew certain roots that they
pick for themselves. If a pregnant woman suffers much from constipation,
she consults a woman herbalist (omwahi wolunyast), who gives her a con-
coction of certain herbs. During the last stages of pregnancy a woman
must not lift heavy things and must refrain from bathing, as this is thought
to cause premature parturition.

The husband may continue to have sexual connexion with his wife until
the seventh or even the beginning of the eighth month. From then on
sexual Intercourse is said to be harmful to the child, as it would make it
‘weak and liable to die at the first attack of illness’. If the body of the new-
born child happens to be covered all over with wutiu (literally: seminal
fluid, but actually referring to the amniotic liquid), this is taken as a
sign that the husband has disregarded the rule of continence and has con-
tinued to have sexual connexion with his wife until shortly before the child
was born. He is then scolded and abused in absentia by the women who
have come to assist his wife. However, no action is taken against him, nor
is any rite performed for the child to neutralize any bad effects that the
husband’s alleged misconduct might have upon it.

If a woman gets very lean during pregnancy and generally feels weak and
sickly, this is taken as an indication that she will bear a son; if, on the other
hand, she stays plump and fit, she thinks that she will give birth to a
daughter. This rule is claimed to work out in most cases, but no explana-
tion for it could be given to me, nor do any definite ideas seem to be held
as to the time when the sex of the embryo (akilisiagali—still a lizard) is
determined.

If pregnancy takes its normal course, no ceremonies of any kind are
performed for the benefit of the expectant mother. She does not even wear
any charms to ensure an easy delivery or to protect herself against sorcery
or the evil eye. It is remarkable that in spite of the numerous dangers and
uncertainties inherent in pregnancy and childbirth, no need is felt for
protective magic, although, as we have seen, miscarriages under certain
conditions are attributed to sorcery.

If the pregnant woman frequently suffers from pains, her father-in-law
performs an okugdsidza (well-wishing)' ceremony for her. For this pur-
posc he requires a hen, which is supplied by the wife’s husband or father.

! Lit.: to cause to become well.
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He tells his daughter-in-law to stand in the yard of the homestead in the
presence of any relatives who care to be there and, fluttering the live hen
over the pregnant woman’s whole body, he says to her:

‘You may recover,
You may be well,
You may bear the child well.’

Then, addressing the child in the womb, he says:

‘If you are a girl-child you may be born well,
If you are a boy-child you may be born well.’

After these ceremonial utterances of well-wishing over the pregnant woman
and the child, the father-in-law sets the hen free again. Ordinarily, no
further ceremonies or sacrifices are performed until the time of delivery
arrives. Should pregnancy last beyond the month during which the birth
of the child is expected the husband goes to ask an elder of his clan for
his advice and the two together go to consult a diviner. Such a delay
is always attributed to the interference of a troublesome ancestral spirit
(sfsieno), but the diviner has to detect which spirit is responsible and what
sacrifice he demands. The sacrificial animal is then killed by the omusalisi
(the sacrificer), who sprinkles its blood over the sacrificial stones, calls the
names of the various ancestral spirits, and then divides the meat among the
relatives who have come to witness the sacrifice. Unless the sacrificial
animal is a fowl, the pregnant woman may partake of the meal.

(3) DELIVERY

No preparations of any kind take place when the time of delivery
approaches, as it would be considered inauspicious to do so. This attitude
falls into line with the general belief that it brings bad luck to anticipate the
positive outcome of a risky and anxiously hoped for event by engaging in
any preparations for it. This belief still prevails among many Christians,
and missionaries complain that even Christian expectant mothers often
cannot be persuaded to sew clothes for their child or to give any thought
to other things which they will need as soon as the child is born.!

In Kitosh no definite place is preseribed where delivery must take place;
it may either be inside the house or outside, wherever the labouring woman
who feels restless and bent on moving about happens to be. Among the
Logoli, Nyole, Tsotso, and Tiriki it is a definite rule that the child must
not be born inside the hut, but either under the eaves behind the hut, in
the back yard, or in the banana-grove behind the house. If, however, the
woman is taken by surprise with a quick delivery while working in the
field or walking on the road, this is not considered a mishap of magical
significance. Nor is it held to be improper or unlucky if the child is born
at the homestead of a stranger. 1 once took a labouring Logoli woman by

' Similarly the natives have a prejudice against repairing their granaries before
having reaped the new harvest.
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motor-car to a hospital, but owing to a breakdown of my car on the muddy
road the child was born half-way at the homestead of a pagan Nyole. This
did not cause any embarrassment on either side, and I was assured that
‘according to old custom’ also such a situation would not have necessitated
any ritual action. It seems, therefore, that it matters little where the child
is born as long as it is not born inside the hut.

When the woman begins to feel the pains of labour (ckulumwa, to be
bitten) she sends her husband to call her mother and sister and two or three
old women from the neighbourhood who have experience in assisting
women in childbirth. There are no real experts in midwifery, however,
and these old women merely perform a neighbourly duty without receiving
any pay for their services. The wife’s mother-in-law and other relatives of
the husband may also be present and help, but women in labour are said
to prefer the assistance of their own mothers. The husband must be away
while his wife labours, but he may see the child immediately after it is born
and before other persons are allowed to come near it. His absence during
the time of delivery is demanded partly because he observes a rule of
avoidance towards his mother-in-law and partly because assistance in
childbirth is considered a woman's job. My informants denied that it had
any ritual significance, nor is it attributed to a feeling of shame on the
husband’s or the wife’s part. This is confirmed by the fact that the husband
may be called by the women to hold his wife if delivery should prove
exceptionally difficult.

It is considered normal for a woman to be in labour twelve to fourteen
hours before the child is born. No medicines are given for the purpose of
shortening the intervals between labour pains. Only when there are
indications that the presentation of the child will be abnormal, an old
woman who has the knowledge of the appropriate medicine is called, and
she administers a concoction of the dried and pounded leaves of a herb to
the woman. This is supposed ‘to turn the child in the womb, so that it gets
into the right position’. The chief activity of the old women who act as
midwives consists in preventing the labouring woman from resting; they
urge and admonish her relentlessly to press and push as much as she can
and scold her for her laziness whenever she wishes to relax. 1f the labour-
ing woman gets exhausted and gives up all eftorts of her own for lack of
strength, she is held up in a kneeling position and one of the women holds
her mouth and nose so that she cannot breathe, the i1dea being that the
pressure of air in her lungs will then push the child out. When parturition
occurs, the woman kneels on the ground, clasping one of the veranda poles
or secking support from the women who stand round her. The child is
placed on a layer of banana-leaves and, as soon as the placenta (engovr)
comes away, either the wife herself or her mother cuts the umbilical
cord (ofulera) with a blade of sharp grass (Lurogoli: oluhu; Luvugusu:
luxevétjiee). Both are then buried by the wife's mother, either inside the
hut near the wall or behind the hut at a secret spot, so that they may not
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be tampered with by an omulogi. The remainder of the umbilical cord is
tied oft with fibre and left to heal. No care is taken to prevent the navel
from becoming ruptured; as a consequence one frequently sees children
with a large protruding navel that sometimes reaches the size of an orange
and is regarded by native parents as a welcome adornment of their children.
Strangely, such protruding navels seem to disappear later in life, as one
sees very few adults whose navel is of abnormal size,

If the placenta does not come away quickly, a woman expert is called
who gives the mother a certain root to chew. As an alternative it is pounded
and a concoction made from it is given to her to drink, while at the same
time another specimen of the same root is beaten against her head and a
third one rubbed along her back and then passed between her legs.

If the child does not come after twenty-four hours or more of labour,
recourse is had to the fowl-fluttering and okuwida-rites. The woman’s hus-
band calls his father, who comes with a hen and a rooster. In the same
manner as during her pregnancy he touches or strokes the whole body of
his daughter-in-law, first with the rooster and then with the hen, uttering
the following words as he does so:

“T'he baby how is it? Why is it not to be born?
We married you, so that you may bear people!
The child may come forth well from the womb!’

Then he sets the hen and the rooster free and, taking some millet flour
and mixing it with water into ovwanga, spits the mixture over the woman'’s
chest and utters the same spell again. If the child is not born after the
performance of these two rites, nothing else is done and the woman is
abandoned to her fate. The performance of an operation to create a passage
for the child is unknown, If the mother dies in childbirth, no efforts are
made to save and rear the child; it is left to die from hunger and exposure
even if it was quite capable of surviving. My informants insisted that this
attitude is not due to a belief that such a child would be unlucky or other-
wise afflicted with some mystical disabilities, but that it is merely due to the
difficulty of rearing it. As in a polygynous household there should be little
difficulty in finding another woman who could suckle such a child, it
appears, however, more likely that the true motive behind this sort of
passive infanticide is the ambiguous status which such a child would have
in the community.

{4) THE RITUAL SITUATION AT CHILDBIRTH

The birth of a child gives rise to a complex social and ritual situation
which is characterized by a variety of notions: (1) The new-born child is
deemed to be in a state of ritual dangerousness which becomes effective in
two ways. The one is that the child is exposed to dangers that threaten it
from contact with other persons who may have committed acts that, in
a mystical way, are opposed to the child’s welfare. The other is that the
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child itself becomes a source of ritual danger to other persons who come
into contact with it. (2) The mother is in a similar ritual condition to the
child, but the dangerousness of her condition 1s one-sided: other people
have to avoid her, but she has nothing to fear from them. (3) The normal
sex-relation between husband and wife, having been interrupted through
the wife’s pregnancy and the birth of the child, can only be resumed after
the observance of particular rites. (4) The child has to be socially accepted
by its father’s and mother’s relatives so that the kinship bonds between
the child and its various relatives may be ceremonially established. A pre-
liminary condition of this social acclamation is the testing of the child’s
legitimacy. (g5) After the birth of the first child (and to a lesser degree
after the birth of any subsequent child) the social relations between the
husband and the wife and their respective in-law relatives undergo far-
reaching changes which are given a ritual expression by the ceremonies
following childbirth. (6) A bond between the child and the ancestral
spirits must be established and the child accepted into the magico-
religious community of its lineage and clan.

These notions, which together constitute what might be called the ritual
situation at childbirth, form the basis of a complex ceremonial procedure
which accompanies and ritually elaborates the biological processes of the
mother’s confinement and the early care and rearing of the infant. As
empirical and ritual behaviour are closely interwoven, and as each stage in
the ritual procedure derives its significance from a variety of notions and,
moreover, contains other features which still evade any attempts at inter-
pretation, I shall in the following give a descriptive account of the procedure
in its approximate chronological order rather than attempt a systematic
analysis of the ritual expression of each of the notions which I have
mentioned.

The ceremonial procedure that follows childbirth comprises three major
phases: (a) the period of seclusion for mother and child which coincides
with the mother’s physical confinement; (b} the termination of the period
of seclusion and the presentation of the child to its relatives; {c) the per-
formance of the first sacrifice for the infant,

(5) CONFINEMENT AND RITUAL SECLUSION

As soon as delivery is over and the afterbirth has been disposed of, the
mother with her infant is led inside the house. Owing to their state of
ritual contamination the two may not enter the hut through the front
door but must use the side door (ekyandangu) which one of the co-wives of
the young mother, or a person corresponding in status, opens for her. ‘If
they were to enter through the front door the infant would die’ is the
explanation offered for this rule. The same prohibition, however, applies
to ditferent people in a variety of situations® and on each of these occasions

! Similarly the newly appointed clan-head (cf. above, p. 82) enters the hut by the
back door.
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it has a different sanction. Inside the house, a bedspread has in the mean-
time been prepared for the mother and her infant at the usual sleeping-
quarters, the ezulili-partition (cf. vol. 11). It consists of several layers of
banana-leaves of a special variety which the husband went to cut as soon
as he heard that the child was born and which were carried home and
spread out in the hut by the husband’s sister. The women who have acted
as midwives then go home and leave the mother and the infant in the care
of one or two close relatives who sleep with her and generally look after her
and the child. They also cook for the husband and do all the housework
for the next few weeks, until the young mother again feels strong enough
to resume her usual activities. The persons who perform this nursing duty
(avwalikilil) are usually the unmarried sisters of the husband and occasion-
ally the wife's sisters or even her mother, provided that she 1s an old
woman who is past the age of child-bearing.

The mother’s confinement in the hut lasts for two days if the infant is 2
girl and for three days if it is a boy. During that time no strangers may
enter the hut to see the mother or the child. To warn any would-be
visitors against entering the hut and to announce at the same time the
news of the birth to passers-by, the husband suspends a small triangular
piece of cow-skin (ekesélo) from the middle of the doorway if the infant is
a boy, and a piece of calabash (engogoto) if a girl. During the period of
confinement the wife may leave the hut only through the side door to go
down to the nearest stream to bathe. Great care must be taken that no one
sees her while she bathes or even while she is on her way to and from the
stream, as anyone ‘who was to see her would turn pale’. To ensure the
wife’s privacy, her husband clears a path through the bush leading to
a section of the stream where its banks are hidden by dense bush or tall
grass. He also closes the path against trespassers by marking it in such
a way that people will know its significance and refrain from using it.
During the daytime the husband may enter the hut and see both his wife
and his child, but he must stay in the front partition, the vuhilu, where he
also takes his meals. The nights he spends either with his other wives or, if
he has only one wife, in the bachelor hut (esimba) of one of his clansmen.
He is free to carry on courtships during that time (ckudzia mbavakana, to
go into the girls), but these sexual relations with other persons render it
ritually necessary for him to stay away from his wife and his child,

Soon after the mother has entered the hut with her infant she is given a
calabashful of water to wash herself and her child. Ordinary water is used
for this purpose, but sometimes pounded roots are added by the mother
which are supposed to protect the child from getting fever. After the
child has been washed, it is wrapped in a soft and pliable piece of calf- or
goat-skin and put on the bedspread of banana-leaves by the side of its
mother.

By this procedure, however, neither the mother nor the child becomes
ritually clean. The ovawrvu-smell with which both are said to be afflicted
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for the next few weeks can only be removed by the performance of a rite
and not by physical cleanliness.

In the case of a first-born child the mother waits for a whole day before
she suckles the infant; any subsequent children may be suckled an hour
or two after they are born. In explanation of this custom I was told that
a mother who has given birth for the first time does not have milk right
away and that, if she has milk, it is thin and watery and unfit for the child
to drink. Apart from this physiological explanation, the custom also has
its sociological meaning as it serves to differentiate between the first-born
child and subsequent children. A mother always begins to suckle her
infant at her right breast and then puts it to the left, irrespective of whether
it is a girl or a boy. In the case of twins the first-born is always given
the right breast and the second-born always the left. If a mother does
not have sufficient milk of her own she drinks a concoction made of the
dried and pounded leaves of a tree called omusala gwamavele (tree of milk).
Besides, it is the husband’s duty to see that she is given plenty of milk
to drink, both fresh and sour. If, in spite of these aids, a mother cannot
suckle her child, she is normally assisted by one of her co-wives or a neigh-
bour who has more milk than she needs for her own infant. Occasionally
infants are reared on cow’s milk only. In that case they are given additional
food, eleusine gruel and cooked and mashed bananas, as early as a week
after they have been born. In areas where milk is scarce 1 was told that
babies are fed with cooked bananas and gruel right away; the millet is
then, however, ground several times.

In Kitosh an infant is given cow’s milk to drink before its mother suckles
it for the first time. A few drops are poured into its mouth through a
funnel-shaped leaf or by means of a small calabash which is held against
its chin. It is said that the reason for this initial feeding with cow’s milk
1s ‘to open the babyv’s mouth’. The baby is henceforth partly suckled by
its mother and partly fed with cow’s milk. Adult persons mention the
fact that they were brought up on cow’s milk when they brag and boast
at beer-feasts to show that at their mother’s home there was no scarcity of
milk. It seems, therefore, that feeding small infants with cow’s milk serves
as a means of social (economic) differentiation and, at the same time, as
a symbolic action by which the future wealth of the child is to be assured.

Infants are never fed at regular intervals but whenever they are hungry
and cry.

During the ritual seclusion in the hut the young mother must strictly
observe certain food rules. For the first two days she is given only thin
gruel and cooked bananas and no heavy food like ovukima, a thick paste
made from millet or maize. While eating she must take care not to touch
the food with her hands, nor must she take her meals from dishes or trays
which are to be used again by other persons:

‘When they give her food she cannot eat from a plate {olud)i), nor from a
wooden bowl, nor from a skin, but they bring her the leaves of a tree which

X
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we call omusundzu. She cannot “okumega’ the food (i.e. take off pieces with
the first two fingers and the thumb of her right hand, the usual way of cating
thick porridge or paste), because she must not touch it with her hands, but
her sister-in-law must feed her.’

Until she has regained her full strength a young mother is supposed to
be given large quantities of strong and rich food, such as beef, strong beef
broths made from the bones of the back and the legs, and plenty of milk.
To provide such food for his wife is one of the husband’s main duties
during that time. If he fails in this respect and neglects his wife's need for
extra rations, he may be sure to have this held against him on the occasion
of future matrimonial quarrels, not only by his wife but also by his relatives-
in-law. To supply his wife regularly with meat the husband goes round
among his clansmen and neighbours and tells them that his wife ‘got rid
of her burden and now refuses to eat vegetables’. This hint that he is
begging for meat is understood by everyone and he may count on being
given a piece of meat wherever an animal is being slaughtered or where
there is meat in the house. Besides, close relatives both on the husband’s
and on the wife’s side as well as neighbours are expected to send meat and
milk to the young mother on their own account.

Before the period of ritual seclusion in the hut comes to an end and the
infant is presented to its kindred, the legitimacy of the child is tested.
When the husband and his sister go to cut the banana-leaves for the
wife’s bedspread they obtain at the same time a bunch of bananas of the
endahululua variety ‘which must be pulled only and not cut with a knife’,
The husband’s sister who carries this bunch of bananas home must take it
into the hut through the side door, while the husband himself enters
through the front door. Then his sister hands him the bunch of bananas
and he suspends it either from the attic shelf or from one of the hooks
(Lunyole: sirenyelo) which protrude from the wall of the sleeping-partition
and areused by the wife for hanging up her skin and other personal utensils.
The infant is then placed underneath this bunch of bananas so that the gum-
like sap which oozes out of the stem where it has been pulled off drops down
on its body. The test of legitimacy then works automatically : ‘If the wife
has conceived the child in an adulterous union, it will die, but if it was
begotten by her legitimate husband it will live.” As an additional test the
bananas are cooked and given to the mother to eat. If the child is the
offspring of an adulterous union it will die as a consequence of the mother
having eaten the bananas, otherwise it will be spared, There is no rigid
time-limit within which the child has to be either alive or dead as the result
of the test. If the infant happens to die within a few days of the performance
of the ‘test’ its death will be attributed solely to this cause; as time
passes, other causes would be recognized as well, until finally the test, or
rather its implications, have been quite forgotten as a possible cause of the
infant’s death.

After the child’s legitimacy has been tested the women who act as nurses
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cut some banana-leaves, likewise of the endahululua variety, into streamers
and make them into a sort of skirt (mulive) which they tie round the
mother’s wai